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A General Survey of the Gita 


Thou art Mother, Thou art Father, 
Thou art Kinsman, Thou art Friend, 
Thou art Knowledge, Thou art Wealth, 
Thou art my all, O Lord of Lords! 
Obeisance to Krsna, Guide and Teacher 
of the world, son of Vasudeva, Chastiser of 
Karsa and Cantra, and Devaki’s supreme 
delight. 


GLORY OF THE GITA 


The Bhagavadgita contains divine words 
emanating from the lips of God Himself. Its 
glory is infinite, unlimited. None can really 
describe it. Even Sesa, the thousand-headed 
serpent-god, whose back forms the couch of 
God Visnu, and Siva and Gaņeśa, cannot 
fully depict this glory. How can a puny 
mortal expect to do it? The Epics and 
Puranas etc., have sung the glory of the Gita 
at many places; but if all those words of 
praise are brought together, even then it 
cannot be declared that the glory of the Gita 
has been fully enumerated. The fact is that 
a full description of the glory of the Gita 
is never possible. For how can a thing which 
can be fully described remain unlimited ? It 
at once becomes finite and limited. 

As a scripture, the Gita embodies the 
supreme spiritual mystery and secret. It 
contains the essence of all the four Vedas. 
Its style is so simple and elegant that after 
a little study man can easily follow the 
structure of its words; but the thought behind 
those words is so deep and abstruse that 
even a lifelong, constant study does not 
show one the end of it. Everyday the book 
exhibits a new facet of thought; hence the 
Gita remains eternally new. And deep reflection 


with reverence and faith will make it directly 
appear impregnated with deep meaning at 
every step. The virtues, glory, essential 
character, truth, mystery and worship of God 
as well as the topics of Action and Knowledge 
have been discussed in the Gita in such a 
way that its parallel can hardly be found in 
any other book. As a scripture, the Gita is 
so incomparable that there is no word in it 
which is devoid of some instructive thought. 
There is not a single word in the Gita, which 
may be described as flattering. Whatever 
statements have been made in it are true to 
the very letter. To assume overpraise in the 
words of God, the very embodiment of 
Truth, is to show disrespect to the divine 
words. 

The Gita is an epitome of all the 
scriptures. The essence of all the scriptures 
is to be found in it. And it would be no 
exaggeration, indeed, if it is called the very 
store-house of all scriptural knowledge. For 
a fair understanding of the Gita may lead one 
automatically to a comprehension of the 
truths contained in the other scriptures, and 
no separate study is required to obtain this 
knowledge. 

The Mahabharata also says: ‘wager 
{Him —‘ ‘The Gita comprises all the scriptures.’ 
(Bhisma-Parva, 44.4). But this statement too 
is inadequate. For all the scriptures have 
originated from the Vedas, the Vedas were 
revealed through Brahma’s mouths, and 
Brahma himself took his descent from the 
Lord’s navel. In this way, a great distance 
separates the scriptures from the Lord. But 
the Gita has emanated directly from the lips 
of the Lord; hence there will be no exaggeration 
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if itis declared as superior to all the scriptures. 
The divine sage Vedavyasa himself says:— 
wa gim Ader feast: wre: | 
a we wae yaunga N 
(Mahabharata, Bhismaparva, 43.1) 

‘*The Gita alone should be sung, heard, 
recited, studied, taught, pondered and 
assimilated properly and well. What is the 
use of collecting other scriptures ? For the 
Gita has emerged directly from the lotus-like 
lips of God Visnu Himself.” 

Through the word ‘Padmanabha’ in the 
above verse, the author of the Mahabharata 
has brought out the very idea expressed by 
us. That is to say, the Gita has emanated 
from the lips of the same Lord from whose 
navel Brahma took His birth; and the Vedas, 
which are the source of all the scriptures, 
were revealed through the mouths of Brahma. 

The Gita is superior even to the Ganga. 
In the scriptures, liberation has been declared 
to be the reward of a bath in the Ganga. 
But he who bathes in the Ganga, though he 
can obtain liberation himself, does not acquire 
the power of liberating others. He, however, 
who takes a dive into the Gita, not only gets 
liberated himself, but also gains the power 
of liberating others. The Ganga has sprung 
from the feet of the Lord, whereas the Gita 
has emanated directly from the divine lips. 
Again, while the Ganga liberates him alone 
who goes to it and takes a plunge in its 
waters, the Gita finds its way to every home, 
and shows the way to liberation to every 
individual. These are the reasons why the 
Gita is declared as superior to the Ganga. 

The Gita is superior even to the Gayatri. 
Through the practice of Japa of the Gayatri 
man attains liberation, no doubt. But he who 
practises Japa of the Gayatri secures liberation 
only for himself; whereas the student of the 
Gita liberates not only himself but others as 


well. When the Dispenser of Liberation, God 
Himself, becomes his own, Mukti becomes 
a trifling affair to him. It takes up its abode 
in the dust of his feet. He makes a gift 
of Mukti to anyone and everyone who asks 
for it. 

If we declare the Gita as greater even 
than God, there will be no exaggeration. The 
Lord Himself says:— 

AmA fag wat A ara Wer 
Tiaras ater ores 
(Varahapurana) 

“I take My stand on the Gita, the Gita 
is My supreme abode. I maintain the three 
worlds on the strength of the wisdom contained 
in the Gita’’. 

Apart from this, in the Gita itself the 
Lord openly declares that he who follows 
His instructions contained in the shape of the 
Gita will undoubtedly attain liberation. Not 
only this, He further says that even he who 
studies this scripture will have worshipped 
Him through wisdom-sacrifice. When such 
is the value of a mere study of the Gita, what 
shall we say of the man who has moulded 
his life according to its teachings, initiates 
God’s devotees into its secrets and disseminates 
and propagates its teachings among them ? 
Referring to such a man, the Lord says that 
he is very dear to Him. It will be no 
exaggeration to say that he is dearer to God 
than His very life. The Lord subordinates 
Himself to the will of such devotees. Even 
in the case of noble souls, it is found that 
those who follow their teachings become 
dearer to them than their own life. The Gita 
constitutes the Lord’s principal mystic teachings. 
What wonder, then, that the follower of these 
teachings should be dearer to Him than even 
His life ? 

The Gita is the very life-breath, the 
heart and the verbal image of the Lord. He 
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who has his heart, speech, body and all his 
senses and their functions imbued with the 
Gita is the very embodiment of the Gita. His 
very sight, touch, speech and thought lend 
supreme sanctity to others, to say nothing of 
those who follow his precept and example. 
Really speaking, no sacrifice, charity, austerity, 
pilgrimage, religious vow, self-restraint and 
fasting etc., stand comparison with the Gita. 

The Gita contains words directly 
emanating from the lips of Bhagavan Sri 
Krsna. Its compiler is Maharsi Vyasa. The 
Lord uttered parts of His discourse in verse, 
which the compiler Vyasa recorded exactly 
as they emanated from His lips. The part of 
it uttered in prose was versified by the 
compiler, and the words of Arjuna, Sanjaya 
and Dhrtarastra were similarly versified by 
him in his own words, and dividing the book 
of seven hundred verses, into eighteen chapters, 
he made it an organic part of the Mahabharata. 
This is how the book has come down to us. 


PURPORT OF THE GITA 


The Gita is an unfathomable ocean of 
wisdom. In fact, an infinite store of knowledge 
lies embedded in it. The greatest of savants, 
who have established their reputation by 
vanquishing their rivals in polemics, and sages 
engaged in the investigation of truth, find 
themselves incapable of explaining its secrets. 
For, its full meaning is known to Bhagavan 
Sri Krsna alone. The next place may be 
assigned to its compiler, Vyasa, and its direct 
recipient, Arjuna. The attempt, therefore, on 
the part of a man like me to fathom the depth 
of meaning and glory of such a book, full of 
deep esoteric import, is like the attempt of an 
ordinary bird winging to measure the extent 
of the boundless heavens. 

The Gita is a bottomless sea containing 
endless strata of meaning. Just as a diver 


diving deep into the sea lays his hands on 
precious gems, even so, diving deeper and 
deeper into the secrets of the Gita, the seeker 
goes on discovering ever new piles of 
extraordinary gems of ideas. But the king of 
birds, Garuda, as well as the tiny mosquito 
both take their flight in the air, each according 
to his or its capacity. In the same way each 
and every student of the Gita makes something 
out of it according to his or her comprehension. 

Therefore, careful inquiry on the subject 
reveals that the primary aim of the Gita is 
to lead the Jiva, merged in the ocean of 
worldly existence due to ignorance coming 
down from eternity, to the realization of 
God; and with this object in view the Gita 
prescribes means by adopting which man 
can realize God even while scrupulously 
performing his worldly duties. This wonderful 
art of applying the spiritual truth in practical 
life has been revealed in the Gita, which 
prescribes two paths for God-realization to 
suit the nature and qualification of the Sadhaka. 
These two paths are—(1) the Path of 
Knowledge or Sankhyayoga, and (2) the 
Path of Yoga or Karmayoga (II.3). 

Here it may be pointed out that 
almost all the scriptures have mentioned 
three principal ways to God-realization—(1) 
Action, (2) Worship and (3) Knowledge. 
How does the Gita, then, speak of only two 
paths ? Does it not recognize the cult of 
devotion? Many students of the Gita, however, 
understand its teachings as laying particular 
emphasis on Devotion, and the Lord too has 
brought out the special glory of Devotion in 
the clearest terms here and there (VI.47) and 
declared His realization as easy of attainment 
through Devotion (VIII.14). Our reply to this 
question is that the cult of ‘Upasana’ or 
Worship dealt with in the scriptures alongwith 
those of Action and Knowledge is covered 
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by the two Paths mentioned above. When 
a man worships God recognizing Him as 
one with him, such worship falls under 
Sankhyanistha or the Path of Knowledge; 
and when it is carried on in terms of 
diversity, it is comprised in Yoganistha or 
the Path of Action. This constitutes the main 
difference between Sankhyanistha and 
Yoganistha. Similarly, verse 24 of Chapter 
XIII speaks of God-realization through the 
practice of meditation alone; but there too 
it should be understood that meditation which 
is practised in terms of identity with God 
falls under Sankhyanistha, while that which 
is practised in terms of diversity is comprised 
in Yoganistha. The popular belief that Devotion 
is the principal means to God-realization 
according to the Gita is also correct. Devotion 
has been accorded a very high place in the 
Gita and definite instructions have been 
given to Arjuna at several places to cultivate 
Devotion ([X.34; XII.8; XVHI.57, 65, 66). 
Nevertheless, the Gita upholds only two 
Paths. According to it, Devotion forms part 
of the discipline of Yoga. And, inasmuch as 
Devotion involves activity, the above view 
upheld by the Gita cannot be pronounced 
to be altogether opposed to reason. The 
question how Devotion goes with the 
discipline of Yoga will be examined later in 
the course of this discussion. 

Besides, the various senses in which the 
two words ‘Jnana’ and ‘Karma’ have been 
used in the Gita also carry special significance. 
In the Gita ‘Karma’ and Karmayoga, and so 
‘Jnana’ and Jhanayoga too, are not identical. 
According to the Gita action prescribed by 
the scriptures can be performed from the points 
of view of both the Path of Knowledge and 
the Path of Yoga. Even the Path of Knowledge 
is not opposed to action as such; while in the 
Path of Yoga, performance of action alone 


has been recognized to be the Sadhana or 
practice (VI.3), whereas actual renunciation 
of action is deemed to be a hindrance (III.4). 
In verses 47 to 51 of Chapter II, verse 19 of 
Chapter III and verse 42 of Chapter IV. Arjuna 
has been commanded to perform action 
following the Path of Yoga; while in III.28 
and V.8, 9 and 13 the Lord tells us how to 
perform action from the point of view of the 
Path of Knowledge. There is no place for 
action with an interested motive in either of 
the two paths; on the other hand, the Lord 
declares men working with an interested motive 
as of meagre intelligence (II.42—44 and 49; 
VIL.20—23; [X.20-21, 23-24). 

The word ‘Jnana’ too has not been used 
in Gita in the sense of Jhanayoga (the Path 
of Knowledge) alone; it also signifies Self- 
realization, which is the culmination of all 
spiritual practices—of the Path of Knowledge 
as well as of the Path of Yoga,—and which 
is also called real Knowledge, or the Realization 
of Truth. Verse 24 and the latter half of verse 
25 of Chapter IV speak of Jnanayoga or the 
Yoga of Knowledge, while verses 36 to 39 
of the same chapter refer to ‘Jnana’ or Self- 
realization, which is the culmination of all 
spiritual practices. In this way, at other places 
too the word should be interpreted according 
to the context in which it has been used. 

An attempt will now be made briefly 
to discuss such topics as the essential character 
of the Path of Knowledge and the Path of 
Yoga, the main points of difference between 
them, their ramifications and the persons 
qualified to follow these paths and also 
whether the two paths are independent of 
each other or interdependent, and so on. 


ESSENTIAL CHARACTER OF THE 
TWO PATHS 


(1) All objects are illusory or unreal 
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like water seen in a mirage or like the world 
of dream, so that all actions proceeding from 
the mind, senses and the body are nothing 
but the moving of Gunas, born of Maya 
(Nature), in the shape of the senses etc., 
among Gunas in the shape of the various 
sense-objects. Realizing this, a follower of 
the Path of Knowledge no longer claims the 
doership of those actions (V.8-9). And 
remaining constantly established in identity 
with the all-pervading Supreme Spirit or 
God, who is Truth, Consciousness and Bliss 
solidified, he ceases to recognize the existence 
of anything else than God (XII.30). Such 
is the Path of Knowledge or ‘Sankhyanistha’ 
as it is called. It is also termed as ‘Jhanayoga’ 
or ‘Karmasannyasa’. 

(2) A follower of the Path of Yoga, on 
the other hand, regards everything as belonging 
to God. He remains equipoised in success 
and failure and, renouncing attachment and 
the desire for fruit, performs all actions 
according to the behests of God (II.47—51). 
Or, resigning himself to God in thought, 
word and deed, he practises, with faith and 
reverence, constant meditation on His divine 
form, alongwith His name, virtues and glory 
(VI.47). This constitutes the Path of Yoga. 
It is this path which has been designated by 
various other names—e.g., Samatvayoga or 
Buddhiyoga, i.e., the Yoga of equanimity, 
“Tadartha Karma’ or ‘Madartha Karma’, i.e., 
working for the sake of God, and Sattvika 
Tyaga or Renunciation of the Sattvika type. 

In the path of Yoga, Bhakti or Devotion 
does play a part, either in a general way, 
or as the ruling principle. The Path of Yoga 
as enunciated in the Gita is not divorced 
from Devotion. Even those verses which do 
not explicitly mention Devotion of God 
(1.47—51) do involve obedience to the 
commandments of the Lord in any case; and 


that too is conducive to God-realization. In 
this sense Bhakti indirectly figures there too. 

For, actually treading the Path of 
Knowledge, the Lord has suggested several 
processes, the fruit of all of which is the 
same, viz., realization of God, who is Truth, 
Consciousness and Bliss solidified. Although 
having many subordinate types, the Yoga of 
Knowledge, may be divided into four main 
types. They may be represented by the 
following guiding principles:— 

(1) All that exists is Brahma and Brahma 
alone. 

(2) All phenomenal existence is illusory; 
in fact, nothing exists but Brahma, who is 
Truth, Consciousness and Bliss solidified. 

(3) All that appears is my own self— 
it is I. 

(4) Whatever appears is illusory and 
transient, and has no real existence; I, the 
one eternal conscious Self, exists. 

Among these, the practices based on the 
first two maxims have reference to the word 
‘Tat’ (That) in the Vedic formula ‘Tattvamasi’ 
(Thou art That), while the last two have 
reference to the word “‘Tvam’ (Thou). The 
principles given above may be elaborated as 
follows:— 

(1) Whatever appears in this world of 
animate and inanimate beings is Brahma; 
nothing is different from God, who is Truth, 
Consciousness and Bliss solidified. Whatever 
action we perform, the means and materials 
of that action, and the doer himself—all that 
is Brahma (IV.24). Just as blocks of ice 
floating in an ocean are pervaded, both 
inside and outside, by water and water alone, 
and the blocks themselves are nothing but 
water, even so all animate and inanimate 
beings are pervaded, both inside and outside, 
by God and God alone, and it is He who 
exists in the form of all those beings (XIII.15). 
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(2) Negating all phenomenal existence 
as illusory, momentary and perishable, and 
realizing that the substratum of them all, viz., 
God alone, exists, and nothing besides God, 
even the mind and intellect should be merged 
into Brahma; and thus establishing himself 
in identity with God, the Sadhaka should 
become one with Him through direct realization 
(V.17). 

(3) The whole animate and inanimate 
creation is Brahma, and that Brahma is my 
own self; hence all this is my own self. 
Following this line of thought, the Sadhaka 
should look upon all animate and inanimate 
beings as his own self. 

In the eyes of the Sadhaka who carries 
on the above practice, nothing remains but 
Brahma; it is in that being of his, which is 
the same as Knowledge and Bliss solidified, 
that he now delights (V.24; VI.27; XVIII.54). 

(4) Regarding all this phenomenal 
existence, which is illusory and a product of 
the three Gunas, and all activities proceeding 
from it, as apart from one’s self, perishable 
and transient, and totally negating them all, 
the Self alone should be realized as the only 
Existence (XIII.2, 34). 

In order to enable the Sadhaka to attain 
the above state of mind, the Lord has 
inculcated on the mind of the Sadhaka, 
through various devices and at more than 
one place, the truth that the Self is the seer, 
witness, conscious and eternal, and that all 
material, objective existence such as the 
body etc.,—all that appears—is transient, 
and, therefore, unreal; the Self alone is real. 
In order to support this very view, the Lord 
devotes verses 11 to 30 of Chapter II to a 
discussion of the eternal, pure, awakened, 
formless, changeless, actionless and 
transcendent Self. Sadhakas who look upon 
God as their own self attain Self-realization 


only when they proceed with their Sadhana 
regarding the soul as possessed of these 
characteristics. Whatever action is taking 
place is nothing but the play of the Gunas 
among themselves; the Self has nothing to 
do with them (V.8, 9; XIV.19)—it neither 
does anything itself nor causes anything to 
be done. Realizing this they constantly and 
eternally feel supreme joy within their own 
self (V.13). 

Of the four practices of Jhanayoga 
mentioned above, the first two are associated 
with the worship of Brahma, while the third 
and the fourth are conjoined with the form 
of worship in which the worshipper regards 
the deity as his own self. 

Here the question arises: Are the above 
four practices to be carried on at the end of 
abstract meditation, or during the meditation 
itself ? Or, can they be followed in both the 
states ? Our reply to this question is that only 
the process delineated at the end of Section 
(4) above, which proceeds on the lines 
indicated in V.9, is to be practised while 
dealing with the world; whereas that given 
at the beginning of Section (2) and which 
has to be practised according to verse 17 of 
Chapter V, is to be carried on only during 
meditation. The rest can ordinarily be practised 
in both the states. 

In this connection the following extracts 
from the Gita attract our special notice:— 

(1) aga: udaa —‘Whatever appears 
is the same as God’ (VII.19); and 

(2) Pesiafterd at ar asterercararfterd:— ‘He 
who, established in unity, worships Me as 
residing in all beings as their self (VI.31). 
One may ask here: Why have these not been 
mentioned in connection with the processes 
delineated in Section (1) above? Our reply to 
this question is that both these verses occur 
in the context of Bhakti and both relate to a 
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God-realized soul; hence they have not been 
mentioned in connection with the first practice. 
Should, however, anyone treat these verses 
as bearing on the path of Knowledge and 
desire to carry on practice in accordance with 
the same, there can be no objection to it. 

Just as the discipline of Knowledge has 
been divided into four types as above; even 
so the discipline of Yoga may be classified 
under three main heads:— 

(1) Karmayoga with special emphasis 
on Action. 

(2) Karmayoga blended with Devotion. 

(3) Karmayoga dominated by Devotion. 

(1) Karmayoga with special emphasis 
on Action consists in performing duties 
enjoined by the scriptures with due regard 
to one’s grade in society and stage in life, 
completely renouncing the desire for fruit 
and attachment in respect of all actions and 
worldly objects. In His teaching on this type 
of Karmayoga, the Lord has at some places 
insisted on the renunciation of the fruit alone 
(V.12; VI.1; XII.11; XVIII11); at other 
places He has laid stress on the renunciation 
of attachment alone (III.19; VI.4); while at 
still other places He has demanded the 
renunciation of the fruit as well as of 
attachment (11.47, 48; XVIII.6, 9). Where 
stress has been laid on the renunciation of 
the fruit alone, renunciation of attachment 
too should be taken as covered by the same; 
while in the context where renunciation of 
attachment alone has been insisted upon, 
renunciation of the fruit as well should be 
taken as implied in it. The discipline of 
Action is really consummated only when 
both the fruit and attachment are renounced. 

(2) Karmayoga blended with Devotion: 
In this discipline the striver has been asked 
to worship God through the performance of 
duties appropriate to his Varna or grade in 


society, regarding Him as present in the 
whole universe (XVIII.46). 

(3) Karmayoga dominated by Devotion: 
It is further divided into:— 

(a) Offering of actions to God, and 

(b) Action for the sake of God. 

Offering of actions to God is also 
practised in two ways. In that which is 
known as ‘complete surrender’ the striver 
renounces the feeling of mineness, attachment 
and the desire for fruit in respect of all 
actions. He believes that everything belongs 
to God, that he too is God’s, and whatever 
acts are performed by him are also His, and 
that it is God who is getting everything done 
by him as the showman gets things done by 
his puppet. And with this belief he performs 
duties prescribed in the Sastras according to 
His behests and for His pleasure alone 
(1.30; XII.6; XVIII.57,66). 

Besides this, an act done with some 
other motive in the first instance may at a 
later stage be offered to God; it may be 
offered in the middle even during the process 
of its performance; it may be offered as soon 
as it is completed; or its fruit alone may be 
offered. All these are so many forms of 
offering one’s actions to God, even though 
they represent only its initial stage. It is 
through the continued practice of these 
preliminary stages that the stage of ‘complete 
surrender’ as referred to above is ultimately 
reached. 

‘Action for the sake of God’ is also of 
two kinds:— 

Duties enjoined by the scriptures, which 
are performed according to the behests of 
God, with the object of God-realization or 
attainment of Divine Love, or for the sake 
of God’s pleasure, and even so offering 
worship to the Lord’s images etc., and other 
acts of worship such as the practice of 
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adoration and meditation etc.,—which are 
performed for the sake of God alone and 
which are even externally connected with 
God,—both these are included in ‘actions for 
the sake of God’. Both these types of actions 
have been referred to in the Gita by the terms 
‘Matkarma’ and ‘Madartha-Karma’ (XI.55; 
XII. 10). 

That which has been spoken of as 
exclusive Devotion or the Yoga of Devotion 
(VII. 14, 22; IX.13, 14, 22, 30, 34; X.9; 
XII.10; XIV.26) is also included in the two 
types of action represented by the words 
‘Bhagavadarpaņa’ (action offered to God) 
and ‘Bhagavadartha’ (action for the sake of 
God). The fruit of all these is the same, viz., 
God-realization. 

The next question is, “‘Is the Path of 
Yoga an independent means to God-realization, 
or does it contribute to God-realization as an 
auxiliary to the Path of Knowledge ?’’ Our 
reply to this question is that the Gita subscribes 
to both these views. In other words, the Gita 
holds the Path of Yoga to be both an 
independent means to God-realization or 
Liberation and as subsidiary to the Path of 
Knowledge. If the striver so desires, he can, 
without the help of the discipline of 
Knowledge, attain the highest perfection 
directly through the practice of Karmayoga; 
or, obtaining access to the Path of Knowledge 
through Karmayoga, he can realize God by 
treading the Path of Knowledge. Which of 
the two courses he should adopt depends on 
his predilection or predisposition. That the 
Path of Yoga is an independent means has 
been clearly affirmed by the Lord in V.4 and 
5, as well as in XII.24. That he who works 
for God alone, fixing his mind on Him, 
realizes Him through His grace, has also 
been declared by the Lord at several places 
(VIII.7; X1.54, 55; XII.6—8). 


Even so disinterested action and worship 
both can also play their part as subsidiary 
to the Path of Knowledge (V.6; XIV.26). 
But, as Jnanayoga is characterized by a form 
of worship in which the worshipper looks 
on God as his own self, the path of Knowledge 
cannot be auxiliary to Bhaktiyoga, or the 
Path of Yoga, in which the worshipper 
views God as distinct from him. It is quite 
another thing if a follower of the Path of 
Knowledge later on finds his inclination or 
opinion changed and, giving up this path 
takes to the Path of Yoga, and then realizes 
God through this latter path. 

Here it may be asked: What is the 
process followed by those who, having taken 
to Karmayoga or the Path of Yoga in the 
beginning, realize God later on through the 
practice of Sankhyayoga or the Yoga of 
Knowledge? The process followed by such 
strivers may be referred to by the term 
‘Tyaga’ or renunciation and divided into the 
following seven stages:— 


(1) TOTAL RENUNCIATION OF 
PROHIBITED ACTS 


This consists in wholly abstaining, in 
thought, word and deed, from vile deeds 
prohibited by the scriptures, such as thieving, 
adultery, lying, duplicity, chicanery, coercion, 
violence, taking forbidden food, indulgence 
in frivolities etc. This is the first stage of 
Renunciation. 


(2) RENUNCIATION OF ACTIONS 
MOTIVATED BY DESIRE 


This means ceasing to perform, with a 
selfish motive, sacrifices, charity, penance, 
worship and other actions motivated by 
desire, which are generally performed with 
a view to obtaining agreeable object, such 
as wife, progeny and wealth etc., or with the 
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object of securing freedom from some ailment 
or ridding oneself of other calamities. This 
is the second stage of Renunciation. 

If by chance one is confronted with a 
duty, secular or sacred, which is outwardly 
motivated by desire, but the omission of 
which is calculated to cause pain to anyone 
or interferes with the time-honoured institutions 
of Action and Worship, there is no objection 
to one’s performing it disinterestedly, and 
only for the good of the world. Thereby he 
will not be deemed to have performed an 
act motivated by desire. 


(3) COMPLETE RENUNCIATION OF 
THIRST FOR WORLDLY OBJECTS 


This consists in giving up the thirst for 
enhancing one’s honour, fame, social prestige 
and the number of one’s wives, progeny and 
whatever other objects of a transient nature 
have fallen to one’s lot, regarding them as 
an obstacle to God-realization. This is the 
third stage of Renunciation. 


(4) RENUNCIATION OF THE 
PRACTICE OF TAKING SERVICE 
FROM OTHERS WITH A SELFISH 

MOTIVE 


Asking for money or bodily service 
from another for one’s own gratification and 
accepting articles or bodily service offered 
without one’s asking for the same and 
seeking to attain one’s selfish end through 
anyone by any means whatsoever—all this 
is included in taking service from another 
with a selfish motive. Renunciation of all 
these is the fourth stage of Renunciation. 

If non-acceptance of physical service 
from another, or of refreshments etc., offered 
by another, where one is entitled to receive 
such service or offer, causes any pain to 
anyone, or in any way hinders the maintenance 


of the world order, accepting service on such 
an occasion in an unselfish spirit, and only 
for the pleasure of those offering it, would 
not be blameworthy. For, non-acceptance of 
service offered by one’s own wife, son or 
servant, or of refreshments etc., offered by 
friends and relatives etc., is likely to cause 
them pain and may prove harmful, so far as 
propriety of social conduct is concerned. 


(5) ABSOLUTE RENUNCIATION OF 
SLOTH AND THE DESIRE FOR 
FRUIT IN RESPECT OF ALL ONE’S 
DUTIES 


Devotion to God, worship of gods, 
service to one’s parents and other elders, 
performance of sacrifices, charity and penance, 
earning one’s livelihood appropriate to one’s 
grade in society and stage in life and bodily 
functions such as taking of food and drink 
and so on—all these constitute one’s duty. 
Giving up sloth and every form of desire in 
respect of these is the fifth stage of 
Renunciation. 


(6) TOTAL RENUNCIATION OF THE 
SENSE OF MEUM AND 
ATTACHMENT WITH REGARD TO 
ALL WORLDLY OBJECTS AND 
ACTIVITIES 


All worldly objects like wealth, house, 
clothes etc., all near and dear ones like wife, 
children, friends etc., and all forms of enjoyment 
of this world and the next like honour, fame, 
prestige etc., are momentary and perishable, 
and should be regarded as impermanent; and 
there should be no sense of meum and 
attachment with regard to them. Similarly, 
having developed exclusive and unadulterated 
love for God alone, one should cease to 
entertain all sense of meum and attachment 
with regard to actions performed through the 
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mind, speech and body and even with 
respect to the body itself. This is the sixth 
type of Renunciation. 

Men who have reached this sixth stage 
of Renunciation develop dispassion for all 
objects of the world; and God, who is the 
supreme embodiment of Love, becomes the 
only object of their attachment. Therefore, 
hearing and telling and mentally dwelling on 
the stories of spotless divine Love, which 
reveal His virtues, glory and mystery, and 
practising constant adoration and meditation 
and pondering the hidden meaning of the 
scriptures while living in a secluded place 
are their only favourite pursuits. They do not 
like to live in the midst of sensual men or 
to waste even a moment of their valuable 
time in mirth, luxury, carelessness, vilification 
of others, sensuous enjoyments and idle talk 
etc., and they perform all their duties in a 
disinterested way only for God’s sake, dwelling 
all the time on His Name and Form. 

The above six stages of Renunciation 
constitute the practice of Karmayoga. Through 
the continued practice of this discipline the 
Sadhaka realizes the truth about God by His 
grace, and thereby attains the imperishable 
supreme state (XVIII.56). 

Should, however, anyone seek to realize 
God through Sankhyayoga or the Path of 
Knowledge, he should, after practising the 
above six forms of Renunciation, tread the 
Path of Knowledge on the lines of the 
following seventh stage:— 


(7) COMPLETE RENUNCIATION OF 
LATENT DESIRE AND SELF 
IDENTIFICATION WITH REGARD 
TO THE WORLD, ONE’S OWN 
BODY AND ALL ACTIONS 


Being products of Maya all objects of 
the world are wholly transient, and God 


alone, who is Truth, Consciousness and 
Bliss solidified, is equally present everywhere 
with this conviction one should erase from 
one’s mind all thoughts of worldly objects, 
including the body and every form of activity 
even in the form of impressions. And 
completely renouncing self-identification with 
the body, one should totally disclaim doership 
with regard to all actions performed by the 
mind, speech and body, and get firmly and 
constantly established in identity with God. 
This is the seventh stage of Renunciation. 
Through such practice the Sadhaka 
easily and immediately succeeds in realizing 
God (VI.28). But the striver who adopts the 
practice of Sankhyayoga from the very 
beginning, without going through the discipline 
of Karmayoga as outlined in the foregoing 
paragraphs, attains God with difficulty. 
area, maA gaga: 1 (V.6) 
Here the question arises: Is it possible 
for a striver to practise both the disciplines 
simultaneously ? If not, why not ? Our reply 
to this question is that the two disciplines 
of Sankhyayoga and Karmayoga cannot be 
followed by the same striver at one and the 
same time. For, during the process of his 
Sadhana, the Karmayog! recognizes action, 
the fruit of action, God and his own self as 
distinct entities and, renouncing the fruit of 
action and attachment, performs all his duties 
for the sake of God, or as an offering to 
God (II.30; V.10; XI.55; XII.10; XVII.56- 
57). The Sankhyayogi, on the other hand, 
disclaims the doership with regard to all 
actions performed by his mind, senses and 
body, regarding them as nothing but the 
moving of the Gunas—which are the products 
of Maya, among themselves, or that of the 
senses among their objects, and remains 
established in identity with the all-pervading. 
Divinity, who is Truth, Consciousness and 
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Bliss solidified (HI.28; V.13; XIII.29; XIV.19- 
20; XVIII.49—55). The Karmayog! regards 
himself as the doer of actions (V.11); the 
Sankhyayogi does not (V.8, 9). The Karmayogi 
offers his actions to God (IX.27-28); the 
Sankhyayogt does not recognize actions, 
performed by the mind and senses without 
any sense of doership, as actions at all 
(XVIII.17). The Karmayogt views God as 
apart from him (XII.10); the Sankhyayogi 
looks on Him as ever identical with him 
(XVIII.20). The Karmayogi recognizes the 
existence of Prakrti and all objects evolved 
from Prakrti (XVIII.61); the Sankhyayogt 
refuses to recognize the existence of anything 
other than Brahma (XIII.30). The Karmayogt 
recognizes the existence of Karma and its 
fruit; the Sankhyayogi, on the other hand, 
neither recognizes the existence of any action 
or its fruit as apart from Brahma, nor claims 
to have any connection with such action. 
Thus the process of Sadhana as well as the 
views of the two types of strivers are poles 
asunder. Under the circumstances, it is not 
possible for the same individual to follow the 
two disciplines at one and the same time. 
Just as a person, intending to travel from 
India to New York in America, would reach 
America if he continues to travel along the 
correct route either purely eastward or purely 
westward, even so, though the disciplines 
of Sankhyayoga and Karmayoga proceed 
on altogether different lines, a Sadhaka 
who resolutely pursues either will speedily 
reach the supreme common goal of both, 
viz., God (V.4). 


QUALIFICATION FOR THE TWO 
PATHS 


The question now remains: Who are 
qualified for the practice of Sankhyayoga 
and Karmayoga as taught by the Gita ? Are 


they open to all irrespective of class, creed 
or nationality or only persons belonging to 
a particular Varna or grade in society, a 
particular Asrama or stage in life and a 
particular community are eligible for their 
practice ? Our reply to this question is that, 
although the method of spiritual discipline as 
enunciated by the Gita is wholly Indian in 
character, and has been followed by the Rsis 
or seers of Vedic Mantras, nevertheless on 
a careful reflection on the teachings of the 
Gita, it can be safely asserted that the 
spiritual disciplines taught in the Gita can be 
practised by all human beings. This gospel 
of Bhagavan Sri Krsna, the Teacher of the 
whole world that He is, is intended for all 
mankind—and not for any particular class or 
order. This constitutes a distinctive feature 
of the Gita. The Lord has made this point 
abundantly clear in the course of His teachings 
by using words like ‘Manavah’ (a human 
being), “Narah’ (man), ‘Dehabhrt’ (an 
embodied soul), ‘Dehi’ (one possessed of a 
body) etc., at several places. While enunciating 
the fundamental practice of Sankhyayoga, 
the Lord throws it open to all humanity by 
using the word ‘Deh? in that context (V.13). 
Similarly, the Lord declares in unequivocal 
terms that any human being can attain 
perfection by worshipping the all-pervading 
Divinity through the performance of duties 
alloted to him by the scriptures (XVIII.46). 
Even so with regard to Devotion, the Lord 
declares women, the Siidras (members of the 
labouring class) and even those of vile birth 
as qualified to practise it (IX.32). And 
wherever else the Lord teaches any particular 
discipline, He never restricts its practice to 
men belonging to a particular Varna, Asrama 
or community alone. 

Nevertheless, it should be remembered 
that all actions are not suited to all individuals. 
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That is why the Lord lays great emphasis 
on Varņa-Dharma or the division of duties 
according to different Varņas or castes. Only 
those actions that have been prescribed for 
a particular Varna or grade in society constitute 
the duty of that Varna, and not those prescribed 
for any other Varna. It is by this principle 
that one’s action should be governed. Every 
man can perform duties allotted to him by 
such Varnadharma (or the code of conduct 
prescribed for the different Varnas or castes) 
according to his qualifications and taste. Apart 
from the duties prescribed for one’s Varna 
or grade in society, duties prescribed for the 
whole of humanity, such as right conduct 
and devotion etc., can be practised by all. 

Some people hold the view that only 
those belonging to the order of Sannyasa, 
and members of no other Asrama or order 
are eligible for the practice of Sankhyayoga. 
This too does not appear to be supported by 
reason. In verse 18 of Chapter II, the Lord 
commands Arjuna to fight even from the 
point of view of Sankhya. If He recognized 
Sannyasis alone as qualified for the practice 
of Sankhyayoga, He could never have 
commanded Arjuna to fight from the said 
point of view. For the order of Sannyasa 
shuts out all action, not to speak of much 
more terrible deeds like war. Moreover, 
Arjuna was no Sannyasti or recluse either, 
and the Lord has even advised him to 
approach men of spiritual insight, and seek 
enlightenment from them (IV.34). 

Apart from this, in verse 4 of Chapter 
Il, the Lord declares that perfection in 
Sankhyayoga cannot be attained merely by 
refraining from action. If the Lord regarded 
Sannyasis alone as qualified for the practice 
of Sankhyayoga, He would have declared 
renunciation of actions as indispensable for 
the same, rather than make the above 


statement. Not only this, in verses 7—11 of 
Chapter XII, where He has enumerated 
various means of attaining wisdom, 
renunciation of attachment for and identification 
with son, wife, home etc., has also been 
mentioned as one such means— ‘SaRaNa: 

The question of giving up attachment 
for and identification with one’s wife, children, 
wealth, home etc., arises only where there 
is connection with them. In the order of 
Sannyasa, there is no connection with wife, 
children and so on. Such being the case, if 
Sannyasis alone were qualified to practise 
Jhanayoga, it was needless to mention 
renunciation of attachment for and identification 
with them as a means of attaining wisdom; 
for the question of renouncing them does not 
arise in the case of a Sannyasi. 

Again, in Chapter XVII, where Arjuna 
makes a direct inquiry about the nature of 
Sannyasa and Tyaga, the Lord discusses in 
verses 13 to 40 the subject of Sankhyayoga 
or the Path of Knowledge in place of 
Sannyasa, and nowhere mentions the order 
of Sannyasa, the Lord implied the order of 
Sannyasa by the word ‘Sannyasa’, or if He 
regarded Sannyasis alone as qualified to 
practise Sankhyayoga, He would have certainly 
mentioned this in clear terms on that occasion. 
All this definitely proves that the practice of 
Sankhyayoga is equally open to the Sannyast1 
as well as to the house-holder. Of course, 
it is true that for the practice of Sankhyayoga 
the order of Sannyasa affords greater facilities, 
and in this sense the mode of life of a recluse 
may certainly be declared as better suited for 
the practice of Sankhyayoga than that of a 
householder. 

In the practice of Karmayoga action is 
predominant and one is specially enjoined to 
perform the duty prescribed for one’s grade 
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in society (II.8; XVHI.45-46); on the other 
hand, renunciation of action has been declared 
as a hindrance in this path (IIL.4). Therefore, 
in the order of Sannyasa, one cannot practise 
Karmayoga which lays special emphasis on 
Action; for, in that order there is actual 
renunciation both of material objects and 
actions such as sacrifice and charity etc. 
Practice of devotion to God, however, can 
be carried on in all ASramas. Hence the 
practice of Karmayoga dominated by Devotion 
is possible in all Asramas. 

There are people who labour under a 
misconception that the Gita is useful only for 
hermits and recluses, and is of no use to 
householders. That is why people generally 
keep their boys aloof from the Gita under 
the obsession that a study of this book may 
lead them to renounce their household. But 
the above facts belie their apprehension. 
They fail to perceive that it was due to the 
supremely esoteric teaching of the Gita that 
Arjuna,— who had, under a spell of delusion 
shrunk from his duty as a Ksatriya and made 
up his mind to live on alms—remained a 
householder all his life and continued to 
perform his duties. How could the same Gita 
produce such a contrary result in the case 
of our boys ? Not only that; the Deliverer 
of the Gita, Bhagavan Śrī Krsna Himself, 
so long as He remained on earth as an 
Avatara (a direct manifestation of the Deity), 
remained constantly engaged in action,— 
protected the virtuous, redeemed the wicked 
by putting an end to their earthly existence 
and established the kingdom of righteousness 
on earth. He even went the length of saying 
that if He did not scrupulously engage in 
action, people would follow His ways and 
give up their duty; and thus He would be 
responsible for creating confusion in society 
(I1I.23-24). This does not mean either that 


the Gita is not meant for recluses. The Gita 
is intended for men belonging to all Varnas 
and Aéramas. All can undertake spiritual 
practice according to the principles of either 
Sankhya or Yoga, for whichever they may 
be qualified, performing actions pertaining to 
their respective Varna or Asrama. 


DEVOTION IN THE GITA 


The paths of Devotion, Knowledge and 
Action—all these have been discussed at 
length in the Gita. Strivers following any of 
these paths can obtain sufficient material for 
their guidance in the book. Arjuna, however, 
was a devotee of the Lord; therefore, while 
throwing light on the various paths, whatever 
personal instructions are given to Arjuna for 
his own guidance, the Lord generally exhorts 
him to follow the Path of Action with special 
emphasis on devotion (III.30; VII.7; XIL.8; 
XVIUI.57, 62, 65, 66). In some places, he 
has even been urged to action alone (II.48, 
50; II.8, 9, 19; 1V.42; VI.46; X1.33-34); but 
there too Devotion should be inferred as 
implied, drawing the inference from other 
places. In IV.34 the Lord directs Arjuna 
to approach the enlightened and seek 
enlightenment from them, and that too in 
order to show him the method of attaining 
Self-realization and by way of cautioning 
him. The Lord did not really mean to direct 
Arjuna to any enlightened soul to seek 
wisdom, nor did Arjuna actually seek wisdom 
anywhere according to the process mentioned 
in that verse. A reference to the beginning 
and end of the Gita also leads one to the 
conclusion that the culmination of the Gita 
lies in ‘Self-surrender’. True, the teaching of 
the Gita actually commences from the verse 
siaaa etc..—‘‘You grieve over 
those who should not be grieved for” (II.11); 
but the seed of this teaching is contained 


16 + Bhagavad-Gita « 


in Arjuna’s statement in verse I.7 
‘Hrduaerstuedeaura:’ etc., in which the word 
‘Prapannam’ (having taken refuge) reveals 
his spirit of self-surrender. That is why it is 
with a call to surrender that the Lord 
concludes His teaching with the words 
‘aden ute’ —‘Resigning all duties to 
Me’ etc. 

There is not a single chapter in the Gita, 
in which there is no reference to Devotion 
at one place or another. By way of illustration 
the reader is referred to verse 61 of Chapter 
II, verse 30 of Chapter III, verse 11 of 
Chapter IV, verse 29 of Chapter V, verse 
47 of Chapter VI, verse 14 of Chapter VII, 
verse 14 of Chapter VIII, verse 34 of 
Chapter IX, Verse 9 of Chapter X, verse 54 
of Chapter XI, Verse 2 of Chapter XII, verse 
10 of Chapter XIII, verse 26 of Chapter 
XIV, verse 19 of Chapter XV, verse 1 of 
Chapter XVI (where the compound word 
‘Inanayogavyavasthitih’ refers to the practice 
of meditation on God), verse 27 of Chapter 
XVII, and verse 66 of Chapter XVIII. In 
this way each and every chapter of the Gita 
contains a reference to Devotion. Chapter 
VII to XII, in particular, contain copious 
references to Bhakti; that is why these six 
chapters have been recognized as dealing 
primarily with Bhakti. For the sake of 
illustration, only one verse from each chapter 
has been cited above. 

Even so, references to Knowledge too 
may be found in several chapters. By way 
of illustration the reader is referred to verse 
29 of Chapter II, verse 28 of Chapter III, 
verse 24 of Chapter IV, verse 13 of Chapter 
V, verse 29 of Chapter VI, verse 13 of 
Chapter VIII, verse 15 of Chapter IX, verse 
3 of Chapter XII, verse 34 of Chapter XIII, 
verse 19 of Chapter XIV and verse 49 of 
Chapter XVIII. Of all other chapters, Chapters 


Il, V, XIII and XVIII in particular contain 
numerous verses dealing with the subject of 
Knowledge. 

Even as the Gita fully reveals the truth 
about Devotion and Knowledge, so does it 
unfold the secret of Action as well. Verses 
39 to 53 of Chapter II, verses 4 to 35 of 
Chapter III, verses 13 to 32 of Chapter IV, 
verses 2 to 7 of Chapter V, and verses 1 
to 4 of Chapter VI fully unravel the secret 
of Action. Of these, again, verse 47 of 
Chapter II and verses 16 to 18 of Chapter 
IV throw particular light on the subject of 
Action. Apart from these the topic of Action 
has been dealt with in other chapters too. 

For dearth of space, more references are 
not being given here. All this shows that the 
Gita does not only confine itself to a discussion 
of Devotion alone but throws ample light on 
all the three subjects of Knowledge, Action 
and Devotion. 


GOD AS QUALIFIED AND 
ABSOLUTE, AND HIS WORSHIP 


It has been stated above that whether 
we worship God as apart from ourselves, or 
as our own self, the fruit of both is the same. 
How is it true ? For, to him who worships 
God as other than himself, the Lord reveals 
His divine form; and when the worshipper 
leaves his body, he ascends to the Lord’s 
own supreme Abode. He who worships God 
as his own self, on the other hand, becomes 
one with Brahma or the Absolute. There is 
no change of place for him. Our reply to 
this question is that what we have stated is 
true, and the objection raised above is also 
to the point. How the two facts can be 
reconciled, is being shown below. 

The form of God-realization varies in 
every individual case according to the 
sentiment and faith of the worshipper during 
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the period of his spiritual discipline. Those 
who worship Him in terms of identity, i.e., 
as their own self, realize Him in terms of 
identity; while to those who worship Him 
in terms of diversity, He reveals Himself as 
other than the worshipper. God is realized 
differently by different strivers according to 
their respective conviction. 

Worship in terms of identity and worship 
in terms of diversity, both these constitute 
the worship of God; for God is both absolute 
and qualified, with form and without form, 
manifest and unmanifest, and what not. To 
those who regard Him as absolute and 
formless, He is devoid of attributes and form 
(XII.3). To those who look upon Him as 
qualified and formless, He is possessed of 
attributes though devoid of form (VIII.9). To 
those who view Him as almighty, all- 
supporting, all-pervading, all-surpassing, i.e., 
adorned with all excellent virtues, He is 
endowed with all noble virtues (XV.15, 17, 
19).* To those who hold Him as embracing 
everything, He embraces all (VII.7-12; [X.16- 
19). To those who recognize Him as possessed 
of form and attributes both, He reveals 
Himself as such (IV.8; IX.26). 

What has been stated above is, no 
doubt, true; but this does not solve the basic 
point raised by the questioner, which stands 
as it is. The question was just this: When 
God is realized differently by different 
individuals, how can the fruit of the various 
disciplines be called one ? Our reply to this 
question is that the realization of God by the 
Sadhaka corresponds in the first instance 
with his own conception about God or with 
his sentiment in respect of Him. The realization 
of His true nature, that follows next, is 
beyond the range of speech; words fail to 


describe what it is like. The ultimate fruit 
of all forms of worship is one and the same, 
no matter whether He is worshipped in terms 
of identity or in those of diversity. In order 
to make this very point clear the Lord says 
that those who worship God in terms of 
identity realize the Lord Himself (XIL4; 
XIV.19; XVUI.55), and he who worships 
Him in terms of diversity becomes one with 
Brahma or the Absolute (XIV.26), secures 
lasting peace (IX.31), realizes Brahma (VII.29), 
attains the eternal, imperishable Abode 
(XVIII.56), and so on and so forth. It is in 
order to impress upon the mind of Arjuna 
the identity of fruit of both forms of worship— 
that carried on in terms of identity and that 
practised in terms of diversity—that the Lord 
expresses the same truth in various ways, 
both directly and indirectly. The goal to be 
attained, the truth to be realized by both the 
types of worshippers,—those who worship 
Him in terms of identity and those who 
worship Him in terms of diversity,—is one 
and the same; it has been described in some 
places as “supreme peace’ and the ‘eternal 
state’ (XVIII.62), as the Supreme Abode at 
another (XV.6), and as ‘Amrta’ (supreme 
Bliss) at still another (XII.12). Again, it has 
been referred to at some places as the 
‘supreme state’ (VIII.13), and at still others 
as ‘highest perfection’ (XVIII.45). It has 
been spoken of at one place as ‘the imperishable 
supreme State’ (XV.5), as ‘Brahma who is 
all peace’ at another (V.24) and as everlasting 
peace consisting of supreme Bliss’ (VI.15) 
at still another. Besides these, many more 
words have been used in the Gita to denote 
that ultimate fruit. But nothing can be said 
about it beyond the assertion that it is the 
fruit of all diciplines. It transcends speech. 


* The verses referred to above mention only the excellent virtues of God. Hence the word ‘Apohana, 
in XV.15 has been interpreted by us, not in the senses of effacement of memory and wisdom, but as that 


of doubt and misapprehension. 
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He alone, who has attained that object 
knows it; but he too cannot describe it. He 
can only hint at it by the use of the above 
or similar other words, even as we help a 
friend to pick out the new moon by pointing 
to a bough which appears to touch it. (This 
is what is known as the Sakhacandra-nyaya’ 
in Sanskrit.) Hence the only reasonable 
conclusion is that the supreme Reality which 
is the ‘fruit’ of all spiritual practices, is one. 

This reality of God is transcendent in 
character, a supreme mystery, and the secret 
of all secrets. He alone who has realized it, 
knows it. But even this assertion is made 
only with the object of pointing to that 
Reality. Considered logically, however, even 
this statement is wide of the mark. 


EQUANIMITY IN THE GITA 


Equanimity is the dominant note of the 
Gita. The test of God-realization lies in the 
attainment of equanimity. In all the three 
paths of Knowledge, Action and Devotion, 
cultivation of equanimity has been declared 
as essential even as part of the discipline to 
be followed; and equanimity has been pointed 
out as a distinguishing mark of those who 
have realized God through any of the three 
paths. Divorced from equanimity, even spiritual 
practice is deficient, much more Realization. 
He who lacks equanimity cannot be called 
a realized soul. The use of the compound 
word “‘Samaduhkhasukham’ (balanced in joy 
and sorrow) in II.15 denotes that of those 
who tread the Path of Knowledge only, he 
who is possessed of equanimity is eligible 
for immortality or liberation. The latter half 
of II.48, which declares Yoga to consist in 
equanimity — ‘wad art sa —enjoins the 
follower of the Path of Action to maintain 
his balance of mind while performing his 
duties. And in verse 20 of Chapter XII, the 


Lord expects even a Sadhaka treading the 
Path of Devotion to practise equanimity. 
Even so, equanimity finds a prominent place 
among the marks of a Gunatita or a realized 
Jhanayogt (XIV.24-25). Again, a realized 
Karmayogī has been declared as equipoised 
(VL7-9) and equanimity has also been included 
among the marks of a realized devotee 
(XII.18-19). 

In order to enable Arjuna to grasp the 
truth of this virtue easily and thoroughly, the 
Lord explains in the Gita in different ways 
the conception of equanimity with reference 
to all living beings, actions, abstract ideas 
and objects. For example: 


EVEN-MINDEDNESS TOWARDS MEN 
IN GENERAL 


‘‘He who looks upon well-wishers and 
neutrals as well as mediators, friends and 
foes, relatives and objects of hatred, the 
virtuous and the sinful, with the same eye, 
stands supreme’’ (VI.9). 


EVEN-MINDEDNESS TOWARDS MEN 
AND ANIMALS 


‘*The wise look with the same eye on 
a Brahmana endowed with learning and 
culture, a cow, an elephant, a dog and a 
pariah too’’ (V.18). 


EVEN-MINDEDNESS TOWARDS 
BEINGS 


ALL 


‘*Arjuna, he who looks on all as one, 
on the analogy of his own self, and looks 
upon the joy and sorrow of all with a similar 
eye,—such a Yogi is deemed the highest of 
all’? (VI.32). 

At some places, the Lord mentions 
equanimity with reference to men, actions, 
objects and abstract ideas together. For 
example— 


* A General Survey of the Gita + 19 


‘‘He who is alike to friend and foe, as 
well as to honour and ignominy, who remains 
balanced in heat and cold, pleasure and pain, 
and other pairs of opposites, and is free from 
attachment (is dear to Mey (XII.18). 

In the above passage, ‘friend’ and ‘foe’ 
stand for men; ‘honour’ and ‘ignominy’ 
represent treatment by others, which is an 
action; ‘heat’ and ‘cold’ refer to objects; 
while ‘joy’ and ‘sorrow’ are abstract ideas. 

‘‘He who is ever established in the Self 
takes sorrow and joy alike, views a clod of 
earth, a stone and a piece of gold alike, is 
possessed of wisdom, receives the pleasant 
as well as the unpleasant in the same spirit, 
and views censure and praise alike” (XIV.24). 

In the above passage as well, ‘sorrow’ 
and ‘joy’ are abstract ideas; ‘clod of earth,’ 
‘stone’ and ‘gold’ represent objects; ‘censure’ 
and ‘praise’ typify action by others; while 
‘pleasant’ and ‘unpleasant’ refer to all the 
four, viz., beings, ideas, objects and actions. 

In this way he who looks on all with 
the same eye, who, though entertaining the 
feelings of ‘I’ and ‘mine’ only in name in 
his dealings with the world, is even-minded 
towards all, who sees unity in the whole 
worlds;—such a man is possessed of 
equanimity and he alone is an advocate of 
equality in the real sense of the term. 

There is a world of difference between 
the cult of equanimity preached by the Gita 
and the doctrine of the so called equality 
preached by modern socialism. Modern 
socialism is anti-theistic in its outlook, whereas 
the cult of equanimity preached by the Gita 
sees God everywhere and in everything. 
One uproots Religion, while the other upholds 
Religion at every step; one is violent in its 
conception, while the other establishes the 
principle of non-violence; one is based on 
self-interest, while the other has no room for 


selfishness. One, though abolishing all 
distinctions in the matter of interdining and 
social intercourse etc., maintains disunion in 
spirit; while the other, though maintaining 
due discrimination in the matter of interdining 
and social intercourse according to the bounds 
prescribed in the Sastras, does not admit any 
disparity in spirit and exhorts us to perceive 
the Supreme Spirit as the same in all. The 
goal of one is mammon-worship, while that 
of the other is God-realization. In one there 
is identification with one’s party and disrespect 
for others; while in the other there is complete 
absence of pride, and respect for all which 
comes from a sense of the immanence of 
God. In one, there is emphasis on external 
behaviour, while in the other it is the spirit 
which matters; in one it is material happiness 
which is of primary importance, while in the 
other it is spiritual happiness that counts; in 
one there is want of tolerance for others’ 
wealth and others’ views, in the other there 
is equal respect for all; one is dominated by 
partiality and prejudice, while the other 
prescribes conduct which is free from partiality 
and prejudice. 


DESTINY OF JIVAS AFTER DEATH 


The Gita mentions three grades of 
destinies, viz., high, middling and low, 
corresponding to the qualities (Gunas) and 
actions of the Jivas. The destiny of those 
who perform duties and worship prescribed 
in the Sastras from the points of view of 
Karmayoga and Sankhyayoga has been 
described in verse 24 of Chapter VIII. Of 
these, again, the destiny of those who fall 
from Yoga has been mentioned in verses 40 
to 45 of Chapter VI. There it is stated that 
casting off their mortal coil they ascend to 
heaven and other worlds and, having enjoyed 
the pleasures of those celestial regions for a 


20 + Bhagavad-Gita « 


pretty long period, are reborn in the homes 
of wealthy people of pious conduct. Or, 
without being temporarily transferred to heaven 
they are directly reborn in a Yogi’s family 
and, driven once more to the practice of 
Yoga by the impulse of their previous 
Sadhana, attain the supreme goal. 

The destiny of those who perform the 
prescribed duties or worship with an interested 
motive has been described in verses 20 and 
21 of Chapter IX; there it has been shown 
how those who perform sacrifices etc., 
prescribed in the Vedas with a desire to 
attain heaven ascend to that region, and how, 
on the stock of their merit being exhausted, 
they are hurled back to the mortal plane. The 
route and the process of their ascent to heaven 
have been delineated in the commentary on 
verse 25 of Chapter VIII. 

Verses 14, 15 and 18 of Chapter XIV 
briefly describe in a general way the destiny 
of all men. When a man gives up the ghost 
during the preponderance of the quality of 
Sattva, he attains to the higher worlds; dying 
when Rajas is in the ascendant, one is born 
among men; and he who expires during the 
predominance of Tamas is born in the 
species of birds, beasts, insects, moths and 
trees etc. Even so a man established in Sattva 
ascends after death to the higher regions; 
men of a Rajasika disposition who are 
established in Rajas remain in the world of 
mortals; and men of a Tamasika temperament 
who are established in Tamas descend in the 
scale of spiritual evolution, i.e., are cast into 
hell or born in sub-human species. In verses 
19 to 20 of Chapter XVI the Lord says, with 
reference to Tamasika men of a demoniac 
disposition, that He repeatedly casts them 
into demoniac wombs, i.e., the species of 
low-born creatures like dogs and swine etc., 
and subsequent to this they are cast into 


terrible hells. Similarly, in other places too 
the Gita speaks of men attaining good or evil 
destiny according to their qualities and actions. 
The destiny of liberated souls has been 
described at length at many places in the 
shape of the goal of the Paths of Knowledge 
and Action. 


SOME SPECIAL FEATURES 
GITA 


OF THE 


(1) MEANS OF TESTING THE 

PREDOMINANCE OF GUNAS 

The Gita has laid down certain definite 
standards of judging whether a particular 
object, idea or action belongs to the Sattvika, 
Rajasika or Tamasika type. They are as 
follows:— 

(1) An idea or action which is untainted 
with selfishness, which is free from attachment 
and the sense of ‘mine’, and which is 
conducive to God-realization, should be 
regarded as Sattvika. 

(2) An idea or action which is tainted 
with greed, selfishness, and attachment, and 
which yields momentary pleasure and 
ultimately leads to sorrow should be regarded 
as Rajasika. 

(3) An idea or action which is 
characterized by violence, infatuation and 
obstinate error, and which leads to sorrow 
and ignorance, should be regarded as 
Tamasika. 

Thus pointing out the distinguishing 
marks of ideas and actions of the Sattvika, 
Rajasika and Tamasika types, the Lord 
enjoins us all to adopt those of the Sattvika 
type and discard those of the other two 


types. 


(2) PREDOMINANCE OF SPIRIT 
OVER ACTION IN THE GITA 


Although the Gita recognizes good 
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conduct and a noble spirit both as conducive 
to blessedness, it lays emphasis on the spirit 
or one’s mental attitude. In the marks of a 
stable-minded Yogi, a devotee and a Gunatita 
(one who has transcended the three Gunas) 
given at the end of Chapters II, XII and XIV 
respectively, it is the spirit that has 
been emphasized (II.55—71; XII.13—19; 
XIV.22—25). In Chapters II and XIV, 
Arjuna’s question has particular reference to 
conduct, but the Lord’s reply lays emphasis 
on the spirit. In the eyes of the Gita, most 
ordinary pursuits such as fighting, trade, 
agriculture and menial service etc., done in 
a disinterested spirit, are superior to the 
noblest acts like sacrifice, charity, penance, 
public service and worship etc., done with 
an interested motive, inasmuch as the former 
are conducive to liberation (II.40, 49; XII.12; 
XVIIL46). In Chapter IV too, which enunciates 
various practices in the form of so many 
sacrifices (IV.24—32), liberation has been 
shown to depend primarily on the spirit of 
the sacrificer. 


GITA AND THE VEDAS 


The Gita shows great regard for the Vedas. 
By declaring Himself as worthy of being known 
by the Vedas, as the author of the Vedanta 
and the knower of the Vedas, the Lord enhances 
their glory to a great extent (XV.15). While 
speaking of the Pipala tree in the shape of 
creation, the Lord says that he alone who 
knows “‘this tree with its roots in essence 
really knows the truth of the Vedas’’ (XV.1). 
The Lord shows thereby that the intention of 
the Vedas is to reveal the true character of the 
world together with its cause, viz., God. The 
Lord says that He simply reiterates what the 
Vedas have stated by the analytical process. 
Thus citing the Vedas as authority in support 
of His utterances, the Lord has exalted the 


Vedas to the skies. By declaring the three 
Vedas—Rk, Yajus and Sama—as His own 
selves, He has accorded them a still greater 
honour. The Lord states that the Vedas have 
proceeded from Him (III.15; XVII.23). He 
further says that various means to God- 
realization have been taught in the Vedas 
(IV.32). Thereby He clearly indicates, as it 
were, that the Vedas do not merely enunciate 
practices which bring enjoyment in the 
world—as some unthinking men hold, but 
that they set forth, not one or two, but numerous 
ways to God-realization. While referring to 
His Reality as the ‘Supreme God’’, the Lord 
says that knowers of the Vedas term it as 
‘Aksara’ or the syllable Orn (VIII.11). By this 
statement too the Lord conveys the same idea, 
viz., that the Vedas do not merely speak of the 
transient enjoyments of this world and of heaven, 
which are the goal of men who are motivated 
by desire, but that they discuss at length the 
imperishable Reality of God as well. This 
makes it clear that the Lord has shown 
exceptional esteem and regard for the 
Vedas. 

This raises the question: Why, then, did 
the Lord speak slightingly of the Vedas at 
several places ? For example, He has spoken 
of men obsessed by desire and devoted to 
the letter of the Vedas as unwise (II.42). 
Again, declaring the Vedas as dealing with 
the evolutes of the three Gunas in the form 
of worldly enjoyments, as well as with the 
means of attaining such enjoyments, He has 
advised Arjuna to remain unattached to them 
(11.45). And referring to men who are motivated 
by the desire and devoted to the ritual 
enjoined by the three Vedas, the Lord says 
that they repeatedly come and go, and do 
not escape from the whirligig of birth and 
death ([X.21). What are we to understand 
from the above? 
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Our reply to the above question is that, 
although the observations of the Lord referred 
to above appear to decry the Vedas, really 
speaking they do not. The Gita values absolute 
desirelessness on the part of a doer or a 
worshipper much more than an interested spirit, 
and has declared the former as indispensable 
for God-realization. Hence it is with a view 
to declaring selfish motive with regard to one’s 
actions or worship as lower than absolute 
desirelessness and as conducive to momentary 
sense-enjoyments, that the Lord has off and 
on proved it to be of no consequence; but 
He has nowhere denounced such spirit just 
as He has denounced prohibited acts. Even 
where He speaks of one’s transcending the 
fruits held out by the Vedas, He only refers 
to the fruits of actions performed with an 
interested motive. Thus it is clear that nowhere 
in the Gita does the Lord decry the Vedas; 
on the other hand, He has only extolled them 
every now and them. 


GITA AND THE SCHOOLS OF 
SANKHYA AND YOGA 


Some people hold the view that wherever 
the word ‘Sankhya’ occurs in the Gita, it 
stands for the Sankhya system of philosophy 
founded by Maharsi Kapila; but this does not 
appear to be a reasonable view. In three 
consecutive verses (Verses 19, 20 and 21) 
of Chapter XIII, and elsewhere too, the Gita 
uses the words ‘Prakrti’ and ‘Purusa, together, 
and these are the two principal words of the 
Sankhya terminology; this has led people to 
conclude that the Gita upholds the doctrine 
of Sankhya taught by Kapila. Similarly, 
some people interpret the word ‘Yoga’ too 
as referring to the school of philosophy of 
that name founded by Maharsi Patanjali. At 
the beginning of Chapter V, and at many 
other places too, the words ‘Sankhya’ and 


‘Yoga’ have been used together; this has 
also contributed to the assumption that the 
words ‘Sankhya’ and ‘Yoga’ respectively 
stand for the philosophical systems of those 
names attributed to sages Kapila and Patanyali. 
But the view does not appear to be supported 
by reason. The ‘Sankhya’ referred to in the 
Gita is not the same as the Sankhya system 
of philosophy associated with the name of 
Kapila, nor is the ‘Yoga’ spoken of in the 
Gita the same as the Yoga of Patanyali. This 
will be clear from the following:-— 

(1) The Sankhya system of philosophy 
refuses to recognize God as conceived by 
the Gita. 

(2) Although the word ‘Prakrti’ occurs 
at several places in the Gita, there is a world 
of difference between ‘Prakrti’ as conceived 
by the Gita and the ‘Prakrti’ of Sankhya. 
According to the Sankhya philosophy as 
taught by Kapila, ‘Prakrti’ denotes a state of 
equilibrium of the three Gunas. But the 
‘Prakrti’ of the Gita is the cause of the three 
Gunas, which are its evolutes (XIV.5). 
Sankhya recognizes Prakrti as without 
beginning and eternal; the Gita does hold it 
to be without beginning (XII.19), but not 
eternal. 

(3) Similarly, there is a great difference 
between ‘Purusa’ as conceived by the Gita 
and the ‘Purusa’ of the Sankhya philosophy. 
According to Sankhya, Purusas are many; 
but ‘Sankhya’ as preached by the Gita 
recognizes only one Purusa (XII.22, 30; 
XVIIL.20). 

(4) The Gita’s conception of ‘Mukti’ 
also widely differs from ‘Mukti’ as taught 
by the Sankhya system. According to the 
latter, Mukti or liberation consists in the final 
cessation of sorrow. In the ‘Mukti’ of the 
Gita, however, there is not only final cessation 
of sorrow but in addition to it there is 
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realization of God; who is an embodiment 
of supreme Bliss (VI.21-22). 

(5) Besides the above doctrinal 
differences, the Yoga system of Patanjali 
defines “Yoga’ as the cessation of the functions 
of the mind. The Gita however, uses the 
word ‘Yoga’ in different senses according 
to the context in which it occurs (vide 
commentary to II.53). 

Thus there is a great difference between 
the teachings of the Gita, on the one hand, 
and the teachings of the Sankhya and Yoga 
schools of philosophy, on the other. 


APOLOGY FOR THE PRESENT 
COMMENTARY 


For many years past some friends have 
pressed me, and tried to prevail upon me, 
to write a detailed commentary on the Gita 
according to my own ideas. Already there 
exist a number of glosses, commentaries and 
expositions on the Gita by revered Acaryas 
or world-teachers, saints and holy men, as 
well as by savants possessing deep insight 
into the Sastras. They are all worthy of 
respectful consideration, and have attempted 
to bring to light the secrets of the Gita 
according to their own respective standpoints. 
But most of them are in Sanskrit and are 
particularly useful to men of learning. Therefore, 
the friends argued that a commentary should 
be written in a simple language, which may 
be of use to all, and may be comprehended 
by the common run of people, and which 
may contain a detailed exposition of the 
teachings of the Gita. With this end in view, 
and believing that the writer himself would 
be benefited the most by such an undertaking, 
the work was taken in hand. But experience 
showed that the task was far more difficult 
than it appeared to be in the beginning. 

I am conscious of the fact that from the 


points of view both of ability and qualification, 
this attempt on my part will be regarded as 
nothing short of a daring act. By caste I am 
a Vaisya, and in point of learning and 
wisdom too I find myself wholly unequal to 
the undertaking. Thus I am altogether 
unqualified to write a commentary on a 
universally respected scripture like the Gita. 
As regards the meaning of the Gita, far from 
claiming a full understanding of the teachings 
of the Lord, it would be too presumptuous 
on my part to say that I have understood 
even a hundredth part of their import. And 
having grasped their meaning even to a small 
degree it is all the more difficult to translate 
them into practice. Those alone who are 
specially favoured by the Lord can undertake 
to do so. Practice in life of all those teachings 
in their entirety is indeed a far cry; even they 
are really blessed, who have moulded their 
lives according to a stray verse of the Gita 
dealing with spiritual practice; and I bow 
crores of times at their sacred feet. Such 
persons alone possess the requisite qualification 
to interpret the Gita. 

Thus, from all points of view, the 
present attempt on my part is a daring 
enterprise and sheer childishness. Nevertheless, 
it has provided me an opportunity to devote 
some thought to the meaning of the Gita, to 
reflect on the divine teachings of the Lord 
and to discuss spiritual topics and these 
moments of my life have been spent in the 
best way possible, for which I consider 
myself blessed. This has no doubt contributed 
to advance my knowledge of the Gita and 
has also served to correct many errors; 
nonetheless, it may be safely presumed that 
I have erred at every step in the course of 
this undertaking. For, whether I have understood 
even a hundredth part of the teaching of the 
Gita cannot be definitely said. The real 
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import of the Gita is known in its entirety 
only to the Lord Himself, and to a certain 
extent to Arjuna, for whom the Gita was 
intended. Or, even those who have actually 
realized God, and have fully actualized in 
life the grace of God, may partially know 
it. What more can I say on this subject ? 
I, for my part, am deeply obliged and 
indebted to all those revered souls who have 
written glosses and commentaries on the 
Gita; for in shaping the present commentary, 
I have taken great help from a number of 
those glosses and commentaries. Therefore, 
with a heart full of gratitude, I offer, again 
and again, my humble salutations to those 
adorable souls. 

With regard to this commentary, of 
course, I can unhesitatingly say that it is full 
of imperfections. Far from correctly interpreting 
the intention of the Lord, I may have 
misconstrued it myself at several places, and 
in many places I may have represented the 
very reverse of what the Lord intended to 
say. For all these errors, I apologize with 
folded hands both to the merciful Lord and 
to all lovers of the Gita. Whatever I have 
written, I have written according to my own 
poor lights; and I hope men of learning and 
wisdom will pardon me for the childishness 
I have exhibited through this indication of 
my poor understanding. In the present 


commentary, I have neither referred to the 
views of any Acarya or commentator, nor 
criticized any. But while stating my own 
point of view, I may have said something 
which may conflict with the views of any, 
for which I seek forgiveness from all. It has 
not been my object to enter into controversy, 
or compare one point of view with another. 

As far as possible, care has been taken 
to avoid inconsistency between what has 
gone before and what follows; but inasmuch 
as the commentary has assumed unwieldy 
proportions, it is not unlikely that mistakes 
of this type may have escaped notice. I 
humbly hope that the generous reader will 
kindly rectify all such errors and inform me 
about the same. 

In writing this commentary, I received 
invaluable help from several revered 
personages, friends and relatives. Modern 
etiquette demands that I should mention 
them all by name. But if I proceed to do 
so, I would be hurting their feelings in the 
first instance; and secondly my relations with 
them are of such an intimate nature that any 
praise offered to them is as good as self- 
praise. Therefore, without mentioning any of 
them by name, I consider it enough to say 
that but for their ungrudging co-operation the 
commentary would not perhaps have seen 
the light of the day as it is. 

— Jayadayal Goyandaka 
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775—784 


Srimadbhagavad-Gita 
Chapter I 


The present chapter is the Introduction to the great teachings delivered to the entire 
world by God Himself in the form of the Gita, making Arjuna the immediate cause for 
its delivery. After a recital of the principal warriors on both sides, it mainly 
describes Arjuna’s dejection, caused by faint-heartedness, from the fear of loss 
of friends and relatives in the course of the impending clash of arms. And 
such a feeling of dejection helps one’s spiritual advancement by inducing 
aversion to worldly enjoyments if one comes in touch with an advanced Soul. That is 
why the chapter has been given the title of ““The Yoga of Dejection of Arjuna’’. 


Title of the 
Chapter 


In the first verse of this chapter Dhrtarastra enquires of Sanjaya about the details of 

the war. Thereupon Sanjaya describes in the second verse how, approaching Dronacarya, 
Duryodhana starts his conversation. In the third verse Duryodhana invites 

Dronacarya to observe the mighty army of the Pandavas and devotes verses 
4 to 6 to a recital of the names of the prominent warriors on the Pandava 

side. In the seventh, asking Dronacarya to know pointedly the main warriors and generals 
of his own army, he gives in verses 8 and 9 the names of some of them and describes 
their heroism and skill in warfare. In the tenth verse declaring his own army as 
unconquerable, and that of the Pandavas as comparatively weaker, in the eleventh he 
requests all his warriors to guard Bhisma on all sides. The twelfth verse speaks of Bhisma 
blowing his conch and the thirteenth describes the noise produced by the sudden blaring 
forth of conches, kettledrums, drums and trumpets, etc., in the Kaurava army. Fourteenth 
to eighteenth verses speak of Bhagavan Sri Krsna, Arjuna, Bhima, Yudhisthira, Nakula, 
Sahadeva and all other distinguished warriors of the Pandava army blowing their respective 
conches and verse 19 tells us of the terrible sound echoing through heaven and earth and 
rending the heart of Duryodhana and his followers. Seeing the sons of Dhrtarastra arrayed 
for battle Arjuna requests Sri Krsna, in verses 20 and 21, to place the chariot between 
the two armies, and in verses 22 and 23 he says that the chariot should be kept there 
till he has carefully observed and scanned the warriors assembled for the war. Verses 24 
and 25 describe how placing the chariot between the two armies, as desired by Arjuna, 
Śrī Krsna invites the latter to behold the warriors assembled for the war. Then, upto verse 
30 there is a description, first by Sanjaya and then by Arjuna himself, of the latter’s 
perplexity and grief at the sight of his relations in battle-array. In verse 31 Arjuna points 
out the evil consequences of war and verses 32 and 33 are devoted to his reasons for 
not coveting either victory or the pleasures attending sovereignty. In verses 34 and 35 
Arjuna mentions his close relationship with the warriors, viz., they being his teachers, uncles, 
etc., and declares that he did not want to kill them, though he might be killed by them, 
or even for the sovereignty of the three worlds. Saying so, he proceeds in verses 36 and 
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37 to say that even though Duryodhana and his brothers were desperadoes, their killing 
would result only in sin and happiness could never be expected from it. In verses 38 
and 39 he points out why the Pandavas should desist from the sin of destruction of their 
own race and enmity towards friends, and devotes verses 40 to 44 to a detailed enumeration 
of the evils resulting from the destruction of a family and its traditions. In verses 45 and 
46 Arjuna says that the preparation for war with a view to killing his own relations due 
to lust for throne and enjoyment was nothing but preparation for the commission of a 
great sin, and expressing regret for it, he declared that it was better that the sons of 
Dhrtarastra should kill him. The chapter is concluded with verse 47, wherein Safjaya 
describes how having determined not to fight, and agitated by grief, Arjuna laid down 
his arms, and sank into his chariot. 


The pomp and wealth of the Pandavas displayed during the performance of the 
Rajasuya sacrifice aroused deep jealousy in the mind of Duryodhana, who in collusion 
with Sakuni, etc., invited Yudhisthira to a game of dice, in which Yudhisthira 
Link of the | was fraudulently defeated and deprived of all his wealth and possessions. 

Story Finally, it was settled that Yudhisthira and the other Pandavas, together with 
Draupadi, should repair to the forest and live there in exile for twelve years; 
after this for one year they were to remain incognito, untraced by the Kauravas. All these 
thirteen years the kingdom was to be ruled by Duryodhana, and if the Pandavas remained 
undetected during the stipulated period of one year’s incognito existence, the kingdom 
was to be returned to them after the conclusion of thirteen years. Having successfully 
concluded their exile of thirteen years according to these terms when the Pandavas at 
last asked for the return of their kingdom, Duryodhana gave a flat refusal. The learned 
and aged family priest of Drupada was sent to Duryodhana’s court to negotiate in favour 
of the Pandavas, but Duryodhana remained adamant. Thereafter both the sides began 
to prepare themselves for war. Duryodhana went to Dvaraka to invite Bhagavan Sri Krsna 
to join him as an ally. Arjuna also reached there the very same day. They both found 
Sri Krsna resting on a couch in His palace. Observing that Sri Krsna was asleep, 
Duryodhana went in and occupied a nice and comfortable seat placed at the head of 
the couch, while Arjuna remained standing near the feet of Sri Krsna, joining both his 
palms in a posture of humility. The moment Sri Krsna opened His eyes He saw Arjuna 
standing before Him, and then, when He turned His head, He could observe Duryodhana 
seated on the chair at the head of the couch. Bhagavan Sri Krsna welcomed both of 
them, and asked for the reasons of their visit. In reply Duryodhana said, ‘‘Your love and 
affection for me as well as Arjuna are quite balanced, and both of us are your relations; 
but I was the first to approach you. The code of honour among honourable men demands 
that help should be rendered to the first seeker of help. You are the greatest and most 
honourable person in the world today; therefore, you should render help to me alone.’’ 
The Lord said, ‘‘I agree that you were the first to come here; but My eyes fell on Arjuna 
first. Therefore, I shall help both of you. According to the law of the scripture, the privilege 
of first choice should be given to the younger in age, therefore Arjuna’s desire should 
be satisfied first. My help will be available in this war in two ways. One side will have 
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My most powerful Narayani-Sena, and on the other, I shall remain Myself, single-handed, 
bound by the vow of not participating in battle, and not taking up arms. Now, Arjuna, 
as righteousness dictates, I give you the first chance to express your desire; please take 
from out of those two whatever you prefer’’. Arjuna thereupon chose Bhagavan Sri Krsna, 
the slayer of foes, and a manifestation of Narayana Himself, as his helper. Duryodhana, 
for his part, took the powerful Narayani-Sena as his share, and returned to Hastinapura 
very much delighted at heart. 

Then, Bhagavan Sri Krsna asked Arjuna why, when He (Sri Krsna) would not 
participate in battle as a warrior, Arjuna gave up preference for the Narayani-Sena and 
took Him (Sri Krsna) on his side Arjuna replied, ‘‘Lord ! You are capable of destroying 
all those forces single-handed; why should I, in that case, care for the army ? Besides, 
I have for a long time cherished the desire in my heart that you should act as my Charioteer. 
Kindly fulfil that desire of mine during this great war’’. The Lord, who is ever the most 
devoted lover of His devotees, accepted with pleasure this role of driving the horses of 
Arjuna’s chariot, as desired by Arjuna. That is how Bhagavan Sri Krsna became the 
charioteer of Arjuna, and at the commencement of the battle of Kuruksetra delivered to 
Arjuna the divine teachings as incorporated in the Gita. 


On the return of Duryodhana and Arjuna from Dvaraka, when the armies on both 
sides had assembled, Bhagavan Sri Krsna Himself went to Hastinapura as the emissarry 
of the Pandavas, and tried to prevail upon Duryodhana to prevent the war; but Duryodhana 
declared in clear and explicit terms : ‘“‘So long as I am alive, the Pandavas can never 
expect to have the kingdom. I am not prepared to give them even as much land as can 
be covered by the point of a needle.’’ (Mahabharata, Udyoga-Parva, Chap. 127, verses 
22 to 25). It is only then that according to the advice of their mother, Kunti, and under 
the inspiration of Bhagavan Sri Krsna, the Pandavas finally decided to resort to war, 
considering their cause to be righteous, and establish by force of arms their rightful claim 
to the kingdom. 


When both the sides had thoroughly prepared to start the battle, the sage Vedavyasa 
approached Dhrtarastra and said, “If you want to see this terrible carnage with your 
own eyes, I can make you a gift of transcendent vision.’’ But Dhrtarastra replied: ‘‘O 
chief of Brahmarsis, I have no desire to see with my own eyes this slaughter of my own 
family, but I should like to hear all the details of the battle’’. Thereupon the great sage 
Vedavyasa conferred the gift of divine vision on Sanjaya (Dhrtarastra’s trusty counsellor) 
and said to Dhrtarastra, “Sanjaya will describe to you all the incidents of the war”. 
Whatever happens in the course of this war, he will directly see, hear and otherwise come 
to know. Whether an incident takes place before his eyes or behind his back, during the 
daytime or at night, privately or in public, and whether it is reduced to actual action 
or appears only as a thought, it will not remain hidden from his view. He will come 
to know everything exactly as it happens. No weapon will touch his body, nor will he 
feel the least exhaustion. 


“What is taking place is inevitable; there is no power on earth capable of arresting 
the course of this catastrophe. It will end in the triumph of righteousness and virtue.’’ 
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On Maharsi Vedavyasa’s departure from the royal court, Sanjaya in answer to 
Dhrtarastra’s query described to him the location of the different Dvipas (divisions) of 
the terrestrial world in the course of which he gave a geographical description of 
Bharatavarsa (India) as well. In the meanwhile, the struggle between the Kauravas and 
Pandavas started and continued for ten days, when the great Bhisma was thrown down 
from his chariot and lay on his bed of arrows. At this point Sanjaya, again, goes to 
Dhrtarastra and suddenly announces to him the fall of Bhisma in battle (Bhisma-Parva, 
Chap. 13). Terribly moved at the sad news, Dhrtarastra requested Sanjaya to describe 
to him all the incidents of the conflict. Thereupon Sanjaya gave a detailed description 
of the formation of the two rival armies. Then, Dhrtarastra again asked Sanjaya to recite 
to him in greater detail all the incidents that had taken place from the beginning of the 
battle till then. Here commences the first chapter of the Gita. It constitutes the twenty- 
fifth chapter of Bhisma-Parva of the Mahabharata. It starts with Dhrtarastra questioning 
Sanjaya in the following terms: 


ARTS saa 


wat peat anda gaa: 
aaa: wusana rupia HAAN i 


gente: Dhrtarastra, the blind king of Hastinapura; Jara said; AÀ PEAX on the 
sacred soil of Kuruksetra; Waa: gathered; Fara: eager to fight; AAT: my own sons; 
wusa: the sons of Pandu; @ and; Wa indeed; fa what; saat did; Awa O Sañjaya. 


Dhrtarastra said: Sañjaya, gathered on the holy land of Kuruksetra, eager to 


fight, what did my sons and the sons of Pandu do? 


Chapter 83 of Vanaparva, and Chapter 
53 of Salyaparva, of the Mahabharata, contain 
detailed disquisitions on the sacredness of 
Kuruksetra. It has been described as bounded 
by the river Sarasvati in the north, and the 
river Drsadvati in the south. It is said that 
the length and breadth of the area were five 
Yojanas each, corresponding to forty miles 
on each side. The present geographical position 
of the place is south of Ambala in Haryana 
and north of Delhi. A small town, named 
Kuruksetra, is even now situated at the place. 
There is another name, Samantapaficaka, 
by which the locality is designated. The 
Satapatha-Brahmana and other sacred books 
mention it as the place where celestials like 
Agni, Indra and Brahma performed their 
austerities. King Kuru also performed severe 


(1) 
austerities at this very place. Those who die 
here go to the higher regions after death. For 
these and similar other reasons ‘Kuruksetra’ 
is called a Dharma-Ksetra or Punya-Ksetra, 
‘holy tract’. 

By the word ‘Mamakah, (my sons) 
Dhrtarastra refers to his hundred sons and all 
the warriors on his side. And by the word 
‘Pandavah’ (the sons of Pandu), he means the 
five Pandava brothers, Yudhisthira and others, 
and all the warriors on their side. The 
questioning in the verse shows Dhrtarastra’s 
desire to know in detail the account of the 
terrible fight which had raged for ten days 
prior to this,—how the assembled fighters started 
the battle, who was matched with whom in 
the fighting array, and who was killed by 
whom, on what date and by what means, etc. 
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Dhrtarastra having already heard the news 
of the great Bhisma’s fall in battle, the 
questioning cannot mean that he had remained 
wholly ignorant of the battle, and therefore 
wanted to know whether the sanctity of the 
‘holy land’ of Kuruksetra had reformed the 
mind of his sons, inducing them to make 
peace with the Pandavas by conceding to the 


latter their right to their kingdom, or whether 
the righteous King Yudhisthira himself, being 
influenced by the holiness of the tract, had 
walked out of the war, or whether both the 
armies had, till then, remained arrayed in 
battle in their respective positions, and no 
fight had yet taken place, or, if there had 
been a fight, what was its result, etc. 


In answer to Dhrtarastra’s query, Sanjaya says: 


Wt aama R N 


UAA: Safijaya; Jara said: FBT seeing; q and; wWesaritHyY the army of the Pandavas; 
H drawn up for battle; gate: Duryodhana; aaf at that time; sara the preceptor 
(Drona); suaga approaching; WT king; Faq (these) words; staat spoke. 

Sanjaya said: At that time, seeing the army of the Pandavas drawn up for battle 


and approaching Dronacarya, King Duryodhana spoke these words: 


Sanjaya refers to Duryodhana as ‘Raja’, 
or King. The following may be the reasons 
for it: 

(a) Duryodhana was an eminent hero 
and a great statesman and was actually 
running the whole Government. 

(b) It is the nature of saints to show 
respect to all, and Safjaya was a man of 
saintly character. 

(c) An epithet of respect applied to the 
son would bring pleasure to Dhrtarastra’s 
heart. 

The Pandava army had been arrayed in 
such a spectacular manner that its very sight 
startled Duryodhana, and in an anxious mood 
he hastened himself to inform Dronacarya 
about it. His idea was that after an examination 
of the formation of the Pandava army, the 
great Teacher of Military Science, Drona, would 
advise Bhisma, the Chief Commander, to form 
a battle-array which would be better and more 
impregnable than that of the Pandava army. 


(2) 


Though the grand old man Bhisma was 
the Chief Commander of the Kaurava army, 
the position which Guru Dronacarya, held 
in that army was also very high and responsible. 
In an army the position allotted to a commander 
must be maintained by him; he cannot quit 
his position without throwing the army into 
disorder. Therefore, though exercising the 
authority of the King, Duryodhana considered 
it better to go to Dronacarya himself, rather 
than summon the Acarya to him and thus 
make him move from his allotted place in 
the army. Over and above this, Dronacarya 
was old in age and advanced in knowledge, 
and being the Teacher of the Kurus was 
worthy of respect and honour. Again, 
Duryodhana had to use the Acarya as an 
instrument for serving his own selfish end; 
for this as well it was desirable to secure to 
goodwill of the Acarya by proper exhibition 
of honour. From the spiritual point of view, 
it is one’s duty to show humility and respect 
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by one’s conduct towards every other being; 
nay, in politics as well, a shrewd and clever 
man in order to get his purpose served shows 


respect to others. From all these points of 
view, it was but meet and proper for 
Duryodhana to go to Dronacarya himself. 


Approaching Dronacarya, what Duryodhana said is stated below: 


uda mogyi e Aa 


agi yap qa 


HA Mmm 3 tl 


aga behold; Yar yonder; WUJA of the sons of Pandu; 3a master; ngA mighty; 
aq army; SSTA arrayed for battle; guaqàut Dhrstadyumna (son of Drupada); aa fyror 


eftat by your talented pupil. 


Behold, O Revered Master, the mighty army of the sons of Pandu arrayed for 


battle by your talented pupil, Dhrstadyumna, son of Drupada. 


As a diplomat, Duryodhana was 
exceptionally clever. In order to excite 
Dronacarya by rousing his revengeful spirit 
against Dhrstadyumna and ire against the 
Pandavas, he referred to Dhrstadyumna as 
Drupada’s son and ‘your talented pupil’. By 
these words he reminded Drona of Drupada’s 
unseemly behaviour towards him in the long 
past, and then of his getting Dhrstadyumna 
as his son by the performance of a sacrifice 
with the unholy motive of killing Drona. By 
implication, he also said that Dhrstadyumna 
was so clever and the Acarya so simple that 
though born to kill him, he had obtained 
from him teaching in the science and art of 
archery. And, then, how skilful and dexterous 
he was to array his army in such an impregnable 
way as to baffle his opponents ! It was such 


(3) 


a person whom the Pandavas had made their 
Supreme Commander. It was now for the 
Acarya to consider what should be his line of 
action. 

The Kaurava army consisted of eleven 
Aksauhinis,* and the Pandava army only of 
seven. Though numerically smaller, the 
Pandava army appeared very huge because 
of its adoption of the military array known as 
‘Vajravyuha’. Besides, a smaller army might 
be more powerful than a larger one if its 
deployment was better and more efficient 
than that of the larger army. That is why 
calling the army of the Pandavas ‘a mighty 
army’, Duryodhana attempted to draw the 
Acarya’s attention to it, and appealed to him 
to devise some means of getting the better of 
it. 


Having thus pointed to the array of the Pandava army, Duryodhana now proceeds 
to mention in three verses the names of the principal warriors on the Pandava side: 


aa VAT meam A afer 
qat Anes gag HERA: NXN 


Aad Ang UA Wa HERM: NGN 


* A mixed unit of army composed of 21,370 chariots, as many elephants, 65,610 horses and 1,09,350 foot. 
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aa (There are) in this army; YRT: heroes (such as); ngaat: wielding mighty bows; 
iammm: equal to Bhima and Arjuna; 4f¥ in military prowess; 4487: a name of Satyaki; 
fame: Virata; @ and; gda: Drupada; @ and; Were: the warrior chief; ech: Dhrstaketu; 
afar: Cekitana; PRTA: the King of Kasi (the modern Varanasi); =Œ and; ataa valiant; 
qefstt Purujit (lit. the conqueror of many); faa: Kuntibhoja; @ and; sre: Saibya; 
a and; WYRA: the best of men; Faas]: Yudhamanyu; @ and; fama: mighty; saat: 
Uttamauja; (lit., one who possesses supreme strength); @ and; area valiant; Ña: the 
son of Subhadra, Abhimanyu; sada: the (five) sons of Draupadi; Œ and; aa all (of them); 
Wa indeed; Heat: warrior chiefs. 


There are in this army heroes wielding mighty bows and equal in military 
prowess to Bhima and Arjuna—SAatyaki and Virata and the Maharathi (warrior chief) 
Drupada; Dhrstaketu, Cekitana and the valiant King of Kasi, and Purujit, Kuntibhoja, 
and Saibya, the best of men, and mighty Yudhamanyu, and valiant Uttamauja, 
Abhimanyu, the son of Subhadra, and the five sons of Draupadi,—all of them 


Maharathis (warrior chiefs). 

The term ‘Yudhi’ in verse 4 cannot be 
interpreted as the substantive of ‘Atra’, as 
some are prone to take it; for the battle had 
not actually commenced till then. Besides, 
the Pandava army having been referred to 
in the immediately preceding verse, the 
term ‘Atra’ naturally refers to it, and no 
substantive is thus required to go with it. 
By connecting the word ‘Yudhi’ with 
‘Bhimarjunasamah’, it has been indicated that 
the famous warriors whose names follow 
equalled Bhima and Arjuna in prowess and 
proficiency in the art of warfare. 

The history and career of the warriors 
whose names appear in these verses are 
given below: 

Yuyudhana was the other name of 
Satyaki, who was Arjuna’s disciple (vide 
Mahabharata, Udyoga-Parva, Chapter 81, 
verses 5-8). He was the grandson of Sini, 
a Yadava Chief (Mahabharata, Drona-Parva, 
Chapter 144, verses 17-19). He was very 
much attached to Bhagavan Sri Krsna and 
was a powerful warrior and an ‘Atirathi’, 
who could fight any number of warriors 
single-handed. Having survived the 
Mahābhārata War, he met with his death in 


(4,5,6) 
the internecine feud that followed among the 
Yadavas. There was another Yadava warrior 
bearing the name of Yuyudhana, who is 
mentioned in Mahabharata Udyoga-Parva, 
Chapter 152, verse 6. 

Virata was the name of the virtuous 
king of the Matsyas. The Pandavas spent 
their one year’s incognito existence under 
him. His daughter, Uttara, was given in 
marriage to Arjuna’s son, Abhimanyu. 
Virata and his three sons, Uttara, Sveta 
and Sankha, were killed in the Mahabharata 
war. 

Drupada was the son of King Prsat of 
the Paficalas. King Prsat and Sage Bharadvaja 
were great friends; therefore, Drupada passed 
a certain period of his early days in the 
hermitage of Sage Bharadvaja, where an 
intimacy was formed between him and Drona, 
the son of Sage Bharadvaja. On the demise 
of Prsat, when Drupada had become king 
of the Pafncalas, Drona went to see him on 
a certain occasion, and addressed him as a 
friend. But this was resented by Drupada, 
and Drona came away wounded at heart. 
Imparting the knowledge of archery both to 
the Kauravas and the Pandavas, Drona realized 
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the preceptor’s fee by having Drupada 
vanquished in battle by Arjuna in requital of 
the insult he had suffered at Drupada’s 
hands, and appropriated half of the latter’s 
kingdom. Vanquished in battle, Drupada re- 
established his friendship with Drona only 
as a matter of show, nursing a grievance 
against him in the core of his heart. With 
the help of a couple of Brahmarsis, named 
Yaja and Upayaja, he performed a sacrifice 
with the motive of obtaining a son who 
would kill Drona. From the altar of that 
sacrifice sprang up both Dhrstadyumna and 
Krsna. It was this Krsna who later on 
became known in history by the names of 
Draupadi and Yajnaseni, and whom the 
Pandavas married after winning her hand in 
an open trial of skill in archery. King 
Drupada was a great Ksatriya hero and was 
counted as a Maharathi. In the Mahabharata 
War he was killed by Drona in an open fight 
(Maha., Drona., Ch. 136). 

Dhrstaketu was the son of Sisupala, 
King of Cedi. He met his death at the hands 
of Drona in the Mahabharata War (Maha., 
Drona., 125). 

Cekitana was a Yadava hero belonging 
to the clan of Vrsnis (Maha., Bhisma., 
84.20), a Maharathi as a fighter and possessed 
of great prowess. He was one of the seven 
commanders of the seven Aksauhinis of the 
Pandava army (Maha., Udyoga., 151). He 
met his death at the hands of Duryodhana 
in the Mahabharata War (Maha., Salya., 12). 

The King of Kasi was also a great hero 
and a Maharathi. His name cannot be clearly 
made out. In the Udyoga-Parva, Chapter 
171, his names are given as Senavindu and 
Krodhahanta. But in the Karna-Parva, Chapter 
6, where his death is related, his name has 
been mentioned as Abhibhu. Purujit and 
Kuntibhoja were both brothers of Kunti, and 
maternal uncles of Yudhisthira and his brothers. 


Both of them met their end at the hands of 
Dronacarya in the Mahabharata War (Maha., 
Karna., 6.22,28). 

Śaibya was the father-in-law of the 
righteous King Yudhisthira. His daughter 
Devika was given in marriage to Yudhisthira 
(Adi-Parva, 95). He was not only a hero and 
a powerful fighter, but was also a great man 
of character. That is why he has been called 
‘the best of men’. 

Yudhamanyu and Uttamauja were two 
brothers, who were princes of the Pafcala 
territory (Maha., Drona., 130). In the formation 
of the battle array they were posted to guard 
the wheels of Arjuna’s chariot (Maha., 
Bhisma., 15-19). They were both great fighters 
and heroes possessed of immense strength, 
therefore the two attributes ‘mighty’ and 
‘valiant’ have been added to their names. 
They both met their death at the hands of 
ASvatthama while asleep at night (Maha., 
Sauptika., 8.34,37). 

Abhimanyu was Arjuna’s son, born of 
Subhadra, who was Sri Krsna’s sister. He 
was married to Uttara, the daughter of 
Virata, King of the Matsyas. Abhimanyu 
received his training in archery from his 
father, Arjuna, as well as from Sri Krsna’s 
eldest son, Pradyumna, and was a fighter of 
uncommon merit. On a particular day in the 
course of the Mahabharata War Dronacarya 
had adopted the military formation of 
Cakravytha, ‘Array of the Wheel’, of such 
exceptional strength that even the foremost 
Pandava warriors like Yudhisthira, Bhima, 
Nakula, Sahadeva, Virata, Drupada and 
Dhrstadyumna failed to enter it, being worsted 
by Jayadratha, who kept the gate. Arjuna 
was engaged in fighting elsewhere. On that 
day the young hero Abhimanyu broke into 
that military formation of the Kaurava army 
single-handed and gave an exhibition of his 
exceptional military prowess by killing 
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innumerable fighters on the side of the 
enemy. But Drona, Krpacarya, Karna, 
ASvatthama, Brhadbala and Krtavarma— 
these six Maharathis of the Kaurava army, 
in contravention of the rules of war, surrounded 
the young hero, Abhimanyu, who even in 
that state despatched, single-handed, many a 
fighter to his doom. In the end he was struck 
on the head with a club by Duhsasana’s son, 
and this caused his death (Maha., Drona., 
49.). King Pariksit was the son of Abhimanyu. 

The names of the five sons of Draupadi 
were Prativindhya, Srutasoma, Srutakarma, 
Satanika and Srutasena, who were descended 
from the loins of Yudhisthira, Bhtmasena, 
Arjuna, Nakula and Sahadeva respectively 
(Maha., Adi., 221.80-84). They were killed 


by ASvatthama at dead of night (Maha., 
Sauptika., 8). 

A great hero exceptionally well-versed 
in the scriptures and the science of arms, and 
capable of commanding ten thousand bowmen 
battling together is called a Maharatht.* 
Separate and detailed description of the 
prowess of almost all the fighters whose names 
have been cited by Duryodhana in these verses 
can be found in the Mahabharata, Udyoga- 
Parva, Chapters 169-172. There also they have 
been described as either Atirathis or Maharathis. 
Over and above them, there were other 
Maharathis in the Pandava army, whose names 
appear in the above chapters of the 
Mahabharata. The term Serve in verse 6 
should be interpreted to include them all. 


After citing the names of the chief fighters in the Pandava army, Duryodhana now 
proceeds to tell Acarya Drona the names of the principal warriors in his own army. 


stench q fafetst & maea fasta 
Arent Wa Hace Usarel aaa ane 


AMAR on our side; q also; faf: (the) principal (warriors); Ñ who (are); ar them; 
fta know; fears O best of Brahmanas, (lit., the twice-born}); Weert: generals; Wa Aer 
of my army; ESETI N information; ar them; aatf I mention (below); @ for you. 


O best of Brahmanas, know them also who are the principal warriors on our side— 


the generals of my army. For your information, I mention them: 


The term ‘Tu’ in the text has been used 
in the sense of ‘also’. Applying it after 
‘Asmakam’ (on our side), Duryodhana intends 
to say that not only in the Pandava army, 
but in his own army also, there were many 
great heroes and fighters. 

The word ‘Visistah, has been used to point 
out those who were supreme in his army in 


(7) 


point of heroism, steadiness, strength, intellect, 
courage, prowess, energy and knowledge of 
arms. The verb ‘Nibodha’ brings out that 
there was no paucity of such heroes and fighters 
of exceptional merit in his own army, and he 
was citing the names of only a selected few 
among them for the personal knowledge of the 
Acarya. 


Now, in two verses, Duryodhana proceeds to mention the names of the principal 
warriors on his side, and praise them and other heroes of his army. 


* Wert gea alerted afar | eA were sft cya: il 


+ Investiture with the sacred thread (SU7@) is counted as a second birth among the high-class 
Hindus and hence they are known as the twice-born after they have undergone this sacred rite. 
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varias PS pus HANARA: | 
ayam Aag Amema aici 


wart yourself; «Ñe: Bhisma; @ and; wut: Karna; @ and; P9: Krpa; @ and; UARA: 
(ever) victorious in battle; axat Asvatthama; faot: Vikarna; @ and; aera: the son 
of Somadatta, Bhurisrava; €% so; Ta even; @ and. 


‘Yourself and Bhisma, Karna and Krpacarya, who is ever victorious in battle, 


and, even so, Asvatthama, Vikarna and Bhurisrava (the son of Somadatta)”. 


Acarya Drona was Maharsi Bharadvaja’s 
son. From Maharsi Agnivesya and Sr 
Parasurama he obtained knowledge of all 
forms of arms and missiles with their secrets. 
A thorough master of Vedas and Vedangas 
(sciences helpful in the study of the Vedas)* 
and a great ascetic, he was an exceptionally 
bold Atirathi, possessed of very deep knowledge 
and experience of archery, and the use of 
other forms of weapons, and unrivalled skill 
in warfare. He was fully aware of the use 
of Brahmastra, Agneyastra and other wonderful 
weapons of war. Whenever he joined a battle 
with all his strength, he was unconquerable. 
He was married to Krpi, the daughter of 
Maharsi Saradvan, and Agvatthama was the 
fruit of this wedlock. He was a friend of 
King Drupada in his early days. On one 
occasion when approaching King Drupada 
he addressed the latter as his dear friend. 
Drupada, intoxicated with power, rudely 
hurled the reply to his face, ‘‘A powerful 
king like me can never be the friend of a 
poor beggar like you.’’ This rebuke of King 
Drupada went deep into his heart; thereafter 
going to Hastinapura, he began to live under 
the shelter of his brother-in-law, Krpacarya. 
There he came in touch with Bhisma, who 
appointed him as the teacher of the Kaurava 
and Pandava princes. On the conclusion of 
the training of these princes, Drona asked his 
pupils to pay him the preceptor’s fee by 


(8) 


bringing Drupada before him as a prisoner 
of war. His favourite pupil Arjuna succeeded 
in carrying out the behest of his teacher by 
vanquishing Drupada in battle, and brought 
him as a prisoner with all the ministers of 
his Court. Without inflicting any physical 
injury on him Drona released Drupada from 
his bondage, but deprived him of his territory 
lying north of the river Bhagirathi, which he 
appropriated for himself. In the Mahabharata 
War, Drona carried on a fearful fight as the 
Commander-in-chief of the Kaurava forces 
for five days; but in the end hearing a false 
report about the death of his son he renounced 
his arms, and sitting in the posture of Yoga 
entered into deep meditation on God. When 
his life-force left the mortal frame, his bright 
soul illumined the entire region of the sky 
with a brilliant light. At this stage 
Dhrstadyumna struck him with a sharp sword, 
which separated his head from the trunk. 
In the foregoing verse, beginning it with 
the word “Yourself”, Duryodhana first cited 
the name of Drona among the heroes on his 
side, so that Drona might be highly pleased 
with him and enter the battle-field with all 
the strength and fervour at his command. 
Moreover, as his teacher, Drona was worthy 
of the honour by Duryodhana, and it was 
reasonable from this point of view also to 
count him first among his warriors. 
Bhisma was the eldest son of King 


* They are: 1. Vyakarana (Grammar), 2. Chandas (Prosody), 3. Jyotisa (Astronomy), 4. Siksa 


(Phonetics), 5. Kalpa (the science of rituals), and 6. Nirukta (Etymology). 
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Santanu. He was born of Bhagirathi (the spirit 
of the river Ganga). He was an incarnation of 
the ninth Vasu, a celestial named ‘Dyv’ (Maha., 
Santi., 50,26). His original name was, 
Devavrata. While in the prime of youth, he 
took the vow of life-long celibacy and 
renunciation of all claim to the throne in order 
to facilitate his father’s marriage with Satyavati, 
in answer to the demand of Satyavatt’s foster- 
father. Owing to the terrible nature of this 
vow, he became famous on earth as Bhisma 
(the superior most). For the sake of his father’s 
happiness, he wholly abandoned without the 
least hesitation the happiness of possessing a 
wife and a kingdom, which are objects of 
great temptation to the generality of men in 
this world. Extremely delighted at this 
uncommon sacrifice of his, Bhisma’s father, 
Santanu, gave him the boon that even Death 
would be powerless to kill him without his 
consent. A life-long celibate, the very 
embodiment of flaming energy, and a master 
of the scriptures and of the science of warfare, 
Bhisma was a great soul, possessed of infinite 
knowledge and heroism of the highest order 
and a strength of resolve unsurpassed in its 
firmness. All the great virtues like valour, 


renunciation, endurance, forgiveness, 
compassion, tranquillity, self-control, 
truthfulness, non-violence, contentment, 


equanimity, strength, righteousness, majestic 
bearing, humility, large-heartedness, popularity, 
straight-forwardness in speech, courage, 
continence, indifference to worldly attachments, 
knowledge, wisdom, devotion to parents, 
knowledge of the scriptures and devotion to 
the preceptor, etc., were found fully developed 
in him. Above all, his life was fully saturated 
with the spirit of devotion to God. He possessed 
full knowledge of the divinity of Bhagavān 
Śrī Krsna, and was an exclusive lover and 
faithful devotee of the Lord. In the Mahabharata 
War, he had no equal in the field of battle. He 


made a promise to Duryodhana that though he 
would refrain from killing the five Pandavas, 
he would in course of the fight slaughter with 
his own hands ten thousand warriors every 
day (Maha., Udyoga., 156. 21). Holding the 
position of the Chief Commander of the 
Kaurava army, he carried on a fearful fight for 
ten days. Thereafter, lying on his bed of 
arrows he enlightened all by delivering to 
them his inexhaustible store of knowledge, 
and, when the sun started on its northern 
course, gave up the body of his own free will. 

Karna was a son of Kunti, the mother of 
the Pandavas, begotten of the Sun-god when 
Kunti was a young maiden. Putting him into 
a box, Kunti had thrown him into the river; 
but fortunately this did not cause his death, 
and carried by the current of the river the box 
finally reached Hastinapura. There picked up 
by Adhiratha, a Suta (charioteer) by caste, the 
child was taken to his home and was nursed 
and brought up by Radha, the wife of Adhiratha, 
and began to be recognized as their own child. 
Born with a natural gold armour and earrings, 
he was given the name of ‘Vasusena’, Karna 
received his training in arms from Dronacarya 
and Parasurama, and became a proficient 
and experienced master of the scriptures and 
of the science of arms. He was a match for 
Arjuna in the knowledge of arms and as a 
fighter in the field. Duryodhana crowned him 
as King of the Angas (territory corresponding 
to modern Bhagalpur in Bihar). A bosom friend 
of Duryodhana, he devoted himself body and 
soul to the constant thought of Duryodhana’s 
welfare. His devotion to Duryodhana was so 
deep and great that even though approached 
by mother Kuntī and Bhagavan Sri Krsna 
Himself, he refused to give up the cause of 
Duryodhana and join the Pandavas during the 
fight at Kuruksetra. His charities were 
incomparable. A regular worshipper of the 
Sun-god, he used to give away with great 
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pleasure whatever was asked of him, by 
whosoever it may be, at the time of his worship. 
One day, in Arjuna’s interest, Indra, the King 
of celestials, assumed the form of a Brahmana 
and begged him to make a gift of the natural 
armour and ear-rings attached to his body. 
With great delight, that very moment, Karna 
tore his armour and ear rings from the body 
and gave them away. In exchange for them, 
Indra gave him a missile, which was infallible 
in its effect when hurled against a fighter, and 
with the help of which Karna killed Bhimasena’s 
son, Ghatotkaca, during the War. After 
Dronacarya’s death, assuming the charge of 
the Kaurava army for two days as Chief 
Commander, he met his death in a fight with 
Arjuna. 

Krpacarya is the son of Maharsi Saradvan 
of the family of Sage Gotama. He is an 
experienced master of the science of archery. 
He had a sister named Krpi. Having been 
brought up by King Santanu out of pity 
(Krpa), he got the name of Krpa, and his sister 
got the name of Krpī. A proficient scholar of 
the Vedas, he is a virtuous soul possessed of 
many good qualities and rectitude of conduct. 
Before the advent of Dronacarya, he used to 
impart instruction in the science of archery to 
the Kaurava, Pandava and Yadava warriors. 
He remained alive even after the death of all 
the Kauravas, and it was he who imparted the 
knowledge of arms to King Pariksit. He is a 
great hero and a great expert in vanquishing 
an enemy; therefore, the attribute of 
‘Samitifjayah’, (ever victorious in battle) has 
been affixed to his name in the verse. He is 


said to be still alive. 

Aśvatthāmā is the son of Acarya Drona. 
A great expert in military science, and a great 
fighter and hero, he is counted as a Maharathi. 
He also received his training in arms under 
his father, Dronacarya. He too is believed 
to be alive still. 

Vikarna was one of the hundred sons 
of Dhrtarastra. He was an extremely virtuous 
soul, a great hero and a Maharathi. At the 
time of her persecution in the Kaurava Court 
when Draupadi asked the assembled people 
whether she had been actually lost to the 
Pandavas as a stake in the gamble, except 
Vidura there appeared none to open his lips 
against that persecution. At that critical moment, 
it was Vikarna alone who rose in the open 
Court and declared in scathing terms, upholding 
both justice and righteousness, that it was a 
great injustice not to answer Draupadi’s 
question. He also said that in his opinion 
Draupadi had not been won by the Kauravas 
as a stake in the game (Mahabharata, Sabha- 
Parva. 63.18-25). 

Bhurisrava, the son of Somadatta, was 
the grandson of King Santanu’s elder brother, 
Bahlika. He too was a virtuous soul, an 
expert in the art of warfare, a great hero and 
a Maharathi. He performed many sacrifices 
giving away huge riches as sacrificial fees. 
He met his death at the hands of Satyaki in 
the Mahabharata War. 

The two indeclinables “Tatha’ and ‘Eva’ 
used at the end of the verse, show that equally 
with Krpacarya, Asvatthama, Vikarna and 
Bhurisrava too were “ever victorious in battle’. 


JA UW Asa: SRT Aes caHsitfad: | 


AMsravetun: da 


Gegrasnxeadr: 8 it 


ITÀ other; @ and; Iga: many; ®t: heroes; west for me; aHsitfaat: who have staked 
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(their) lives; Trag: equipped with various weapons and missiles; WÑ all; qegfasnrar: 


skilled in warfare. 


And there are many other heroes, all skilled in warfare, equipped with various 


weapons and missiles, who have staked their lives for me. 


The names of Salya, Bahlika, Bhagadatta, 
Krtavarma, Jayadratha and other Maharathis 
do not appear in any verse going before; 
therefore pointing to them all in a general way 
in the present verse, Duryodhana intends to 
show that the names of heroes taken by him 
did not exhaust the list of the heroes on his 
side, but that besides them there were many 
other fighters who stood on his side, well- 


(9) 
equipped with arms like swords, clubs, etc., 
which are wielded by the hand, and missiles 
like arrows, iron clubs, spears etc., who were 
Maharathis and great experts in the art of 
warfare, and were ready to sacrifice their lives 
for him. He wanted to assure the Acarya that 
all these warriors would fight for the victory 
of his side to the best of their ability till their 
very last breath. 


After praising the prowess of the great warriors on his side Duryodhana now proceeds 
to compare the two armies, and declares his own army as more powerful than and superior 


to that of the Pandavas. 


amali aah ae ANRIA | 
uai Raadi ah starters 20 N 


aTaata (is) unconquerable; a this; IMTA of ours; AHA army; Atearfsfarrs fully 
protected by Bhisma; Water (is) easy to conquer; ¢ while; $e that; VAI, of theirs; Aa] 
army; “tarfiferty guarded in every way by Bhima. 


This army of ours, fully protected by Bhisma, is unconquerable; while that army 


of theirs, guarded in every way by Bhima, is easy to conquer. 


By declaring his army as protected by 
Bhisma and unconquerable, Duryodhana 
proves the superiority of his forces. The 
point he made was that the army collected 
by him was full of many renowned Generals 
or Maharathis, and it was under the protection 
of Bhisma, the greatest living hero and 
fighter of the world, who had frustrated even 
the great Parasurama in battle. From the 
numerical point of view as well, his army 
comprised four Aksauhinis more than the 
Pandava army. It was not possible, therefore, 
for anybody to vanquish such an army, 
which possessed more power than what was 
required for the purpose of vanquishing the 
Pandavas. In the Mahabharata, Udyogaparva 


(10) 


Chapter 55, Duryodhana similarly gives a 
description of his army to Dhrtarastra, where 
also he mentions almost all those Maharathis 
by name, and declaring that the great Bhisma 
was its protector shows its invincibility. 
There he clearly says, 'O King, I find the 
majority of fighters in the ranks of the enemy 
without any material qualities, and the majority 
of fighters in our ranks as possessed of 
remarkable qualities and of great promise'.* 

Therefore, in his opinion there was no 
cause to fear defeat in the War. Similarly, 
in the Bhisma-Parva, where Duryodhana, 
again, gives a description of his army to 
Dronacarya, he merely repeats the above 
verse of the Gita (Bhisma-Parva, 51.6). In 


* TU wat a ag way andi Wied aeqemans fas ii 
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the verse which precedes it, he goes so far 
as to say, “‘All of you Maharathis possess 
the power to kill the Pandavas with their 
entire army single-handed; it should cause no 
wonder, then, if you kill them with your 
combined efforts.’ * 

From all these facts it is clear that the 
term ‘Aparyapta’ in the above verse is used 
by Duryodhana to bring out the strength and 
greatness of his army. Wherever these verses 
have been uttered, as in the places referred 
to above, their intention is to give 
encouragement to the warriors on his side. 
The propriety of this interpretation is proved 
by the context in which the verse is uttered 
by Duryodhana in every case. 

By declaring the Pandava army as 


guarded by Bhima and ‘Paryapta’ (easy to 
conquer), Duryodhana attempted to prove it 
to be a weaker and vulnerable army. The 
point he sought to make clear was that 
whereas Bhisma was the protector of the 
Kaurava army, there stood on the other side 
Bhima, who though possessed of a strong 
body, could not stand comparison with Bhisma 
as a fighter. So far as mastery of the art of 
warfare, knowledge of arms and scriptures, 
and power of intellect were concerned, Bhisma 
was quite incomparable; whereas Bhima 
was, if anything, an indifferent archer, and 
a man of dull intellect. Therefore, according 
to Duryodhana, the Pandava army was 
‘Paryapta’—limited in power, and easy to be 
conquered by the Kauravas. 


Thus declaring his army, protected by Bhisma, as unconquerable, Duryodhana now 
proceeds to exhort all his Generals, including Dronacarya, to guard Bhisma from every 


ang a aa BMT MNT ater: | 
Adana Wat: Ut wa fuer 


Tag fronts; @ and; Way on all; amm in (your) respective positions; arafat: 
stationed; aren, Bhisma; Va indeed; anaq protect on all sides; Wat: you; aa all; RGI 


direction. 


in particular; fẹ positively. 


Therefore, stationed in your respective positions on all fronts, do you all guard 


Bhisma in particular on all sides. 


The great warrior Bhisma possessed the 
power to protect himself: Duryodhana too 
knew this fact full well. But Bhisma had 
made an announcement that Drupada’s son 
Sikhandi had taken birth as a female child 
and subsequently became a male through 
sex-transformation; but because he was born 
as a female, Bhisma still regarded him as a 
female, and would not face him in battle 
according to the canons of chivalry followed 
by a Ksatriya fighter. That is why on a 
previous occasion also while reviewing the 


(11) 


army, Duryodhana had cautioned Duhsasana 
and all other warriors by explaining this 
danger in detail (Maha., Bhisma 15.14-20). 
Similarly, on the present occasion impelled 
by that lurking fear in his mind, Duryodhana 
exhorts all the principal generals in his army 
to maintain, with their utmost strength, their 
respective positions in the battle-array, taking 
exceptional care and precaution that Sikhandi 
might not get a loophole to come in front 
of Bhisma in the course of the battle. They 
should be alert to drive away Sikhandi by 


* Uhre: wnat fe qa wd vem: | Wega wh ed weary faq dea: i 
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force of arms, the moment he made any such | Kauravas to fear; for it was quite easy for 


attempt. If Bhisma could be saved from 


Bhisma to vanquish single-handed all the 


Sikhandi, there was nothing else for the | Maharathis in the Pandava army. 


After the above account of how Duryodhana praised the principal warriors of his 
army, and more particularly his Chief Commander Bhisma, Sanjaya now proceeds to 
describe the subsequent events on the field of battle: 


Ta ugat pedeg: frase: | 
feed fame: org seat WaTTATT I 22 I 


WA to him (Duryodhana); GA bringing; 44 joy; Beas: the grand old man of 
the Kaurava race; faaTae: (their) grand-uncle (Bhisma); Rigat like a lion; fare roaring; 
sal: terribly; STA (his) conch; g blew; uana, glorious. 


The grand old man of the Kaurava race, their glorious grand-patriarch, Bhisma, 


cheering up Duryodhana, roared terribly like a lion and blew his conch. 


Next to Bahlika, Bhisma was the oldest 
member of the Kaurava race. He had the 
same degree of relationship with the Kauravas 
and the Pandavas, and being the grand-uncle 
of both the branches, he was an object of 
reverence to both; that is why Sanjaya called 
him ‘the grand old man’ of the Kauravas, 
and grand-uncle. Though much advanced in 
age, he excelled even the foremost younger 
heroes in energy, strength, fitness and 
heroism; therefore, he has been described as 
‘glorious’. The grand old warrior noticed 
Duryodhana standing near Dronacarya, 


(12) 


somewhat startled and anxious at the sight 
of the Pandava array. He further noticed that 
suppressing his anxiety, Duryodhana had 
been praising the Kaurava army in order 
to encourage the fighters and had been 
exhorting Drona and the other Maharathis 
to protect Bhisma. Intending, therefore, to 
assure Duryodhana of his own great prowess, 
and delight Duryodhana’s heart, and to 
proclaim, as Chief Commander, the 
commencement of the fight, Bhisma gave a 
loud roar like a lion, and blew his conch with 
great force. 


ad: Stet Was Wray: | 
WHAM AA A EAAS EAI 23 UI 


ad: then; Iri: conches; @ and; Wd: kettledrums; @ and; WUTa teh aa: tabors, drums 
and trumpets; gat Wa all at once; Iag AA blared forth; @ Beg: (and) the noise; Tye: 


tumultuous; 3144 was. 


Then conches, kettledrums, tabors, drums and trumpets all at once blared forth 


and the noise was tumultuous. 


When roaring like a lion and blowing 
his conch, Bhisma announced the 
commencement of the battle, all the regions 
were flooded with hope and encouragement, 
and suddenly in all sections of the army 
conches, trumpets and other instruments of 


(13) 


martial music, belonging to the different 
commanders, were sounded. The sounding 
of these instruments at one and the same 
time produced terrible noise that echoed 
and re-echoed through the entire region of 
the sky. 
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Dhrtarastra’s query was: ‘After assembling for the fight, what did his own sons and 
the sons of Pandu do?' In answer to this, Sanjaya described up to this point the doings 
of the fighters on Dhrtarastra’s side. And now, in five verses, he proceeds to describe 


the doings of the Pandavas: 


dd: Aietaeh Aste erat feat 
maa: musaa fecal sgt weed: ue N 


aa: then; Mt: gA: GH Tell EAI in a glorious chariot drawn by white horses; feerdt 


seated; Urea: Sri Krsna (lit., Lord of Laksmi, the Goddess of Prosperity); Wea: the 
(celebrated) son of Pandu, Arjuna; @ and; Wa also; faat mgt (their) celestial conches; 


yamg: blew. 


Then, seated in a glorious chariot drawn by white horses, Śrī Krsna as well 


as Arjuna blew their celestial conches. 


Arjuna’s chariot was very large and 
excellent in every way. Covered all over 
with a plate of gold, it looked exceptionally 
bright and beautiful, and was very strong in 
build. Flags decorated it on all sides with 
small tinkling bells attached to them. The 
wheels attached to it were large and strong. 
A high flag containing the emblems of the 
moon and stars glittered like lightning and 
Sri Hanuman was posted on it. With regard 
to this flag Safjaya’s report to Duryodhana 
was that in height as well as in length it 
covered the distance of a Yojana (8 miles). 
Its colour was as variegated as the rainbow 
in a cloud. Though so large and widely 
extended, it was very light, and could not 
be held up by any obstruction. It passed 
easily through clusters of trees without ever 
being touched by them. 

There were four celestial horses attached 
to this chariot, all white, very beautiful, well- 
decorated, well-trained, strong and nimble. 
These were taken from the hundred celestial 
horses received as a gift from the Gandharva 


(14) 


king, Citraratha. The peculiarity about these 
horses was that any number of them might 
be killed in action, and yet their total number 
would ever remain hundred and could not be 
reduced. Moreover, they could go anywhere 
on this earth and in heaven. This was also 
true of the chariot (Maha., Udyoga., 56), 
which was a gift made to Arjuna by the Fire- 
god as a mark of pleasure after the burning 
of the Khandava forest (Maha., Adi., 225). 
Seated on this glorious chariot, when Bhagavan 
Sti Krsna and the great warrior Arjuna heard 
the tumultuous noise produced by the blowing 
of conches and sounding of drums and other 
instruments of martial music by the fighters 
of the Kaurava army including the great 
Bhisma, they too, in order to announce the 
commencement of the fight, blew their 
respective conches. The conches belonging 
to Bhagavan Sri Krsna and Arjuna were no 
ordinary conches; they were of an extraordinary 
type, brilliant to look at and most uncommon 
in character. That is why they have been 
called ‘celestial conches’. 


Users mih dda AAA: | 
des cent meng Anani gR: eu N 


wasa (His) Conch named Pāñcajanya; 8N 3T: Sti Krsna; laaa, (his) conch 


* Chapter I « 47 


Devadatta; sara: Arjuna; dgy known as Paundra; get blew; Feetga (his) mighty conch; 


«ħuna? of valiant deeds; aater: 


a è 


Bhima (the second son of Pandu). 


Sri Krsna blew His conch named Paficajanya; Arjuna, his own called Devadatta; 


while Bhima of terrific valiant deeds blew his mighty conch, Paundra. 


‘Hrsika’, means a sense, and the Lord 
(Controller or Propeller) of the senses is 
called ‘Hrstkesa’*. The term also denotes a 
repository of joy, happiness and power 
accompanied with amenities of life.f The 
Lord is not only the controller of the senses, 
but a repository of joy, happiness and power 
accompanied with amenities of life. Therefore 
one of the names of Bhagavan Sri Krsna is 
‘HrstkeSa.’ Having killed a demon, Paficajana 
by name, who possessed the form of a 
conch, Bhagavan Sri Krsna took him for His 
conch. That is why His Conch got the name 
of ‘Pafcajanya’ (Harivarhsa II. xxxiii.17). 

X X X 

At the time of the Rajasuya sacrifice, 
Arjuna conquered a large number of kingdoms 
and brought untold riches to the Pandava 
capital; that is how he got the epithet of 
‘Dhananjaya’. And he obtained the conch 


(15) 


named ‘Devadatta’ from Indra, the King of 
Heaven, when Arjuna went there to fight the 
Nivatakavacas and other demons (Maha., 
Vana., 174,5). The sound of this conch was 
so loud and terrible that it used to terrify the 
soldiers in the enemy’s ranks. 

X X X 

The second Pāņdava, Bhīma, was a 
man possessing exceptional physical strength. 
His deeds used to be so terrible that they 
caused terror in the heart of those who either 
saw or heard of them. That is how he came 
to be known as ‘Bhīma, of terrific valiant 
deeds’. He was a great eater and possessed 
extraordinary power to digest a huge quantity 
of food; that is how he got the name of 
‘Vrkodara’. He possessed a conch of very 
large size, whose sound reverberated to a 
long distance; hence it has been called a 
‘mighty conch.’ 


amami m pei qS: | 
apa: aglas QAAR ii 2g N 


amaA conch known by the name of Anantavijaya; TT king; gA: (the eldest) 
son of Kunti (aunt of Sri Krsna); qfar: Yudhisthira (lit., steadfast in battle); 7eet: Nakul 
(the fourth son of Pandu); wga: Sahadeva (the fifth son of Pandu); @ and; qaraaturqercat 
(their) conches Sughosa and Manipuspaka (respectively). 


King Yudhisthira, son of Kunti, blew his conch, Anantavijaya; while Nakula 
and Sahadeva blew theirs, known as Sughosa and Manipuspaka, respectively. (16) 


Of the five sons of Pandu, Yudhisthira, 
Bhima and Arjuna were born of his first wife 
Kunti, and Nakula and Sahadeva, of Madr1, 
the second wife. In the present verse, the 
names of Nakula and Sahadeva also appear; 
and in order to show that Yudhisthira, 


Nakula and Sahadeva were not sons of the 
same mother, Yudhisthira has been referred 
to in the verse as the ‘son of Kunti.’ Though 
at the time of the War Yudhisthira possessed 
no kingdom, he had conquered all the kings 
at the time of the Rajasuya sacrifice, and 


* Aiaia eA adit sar eitcheredat fat e Ag eran (Harivamsa 279.46) 
+ walt yan yaah (Mahabharata, Udyoga. 70.9) 
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assumed the position of the Emperor. 
Moreover, Safjaya believed that after the 
War he would again assume sovereignty. 
Even at the time when Sanjaya spoke these 


words, all the marks of a king were present 
in Yudhisthira’s body. These were the reasons 
why Sanjaya added the title of ‘King’ to 
Yudhisthira’s name. 


arag uaa: fSravet a aera: | 


aai aes mafra: 
wast: Ufsratad | 


gael ANg 


UV Il 


Mas ASTHME: Bray: YAAR I Ve il 
RIA: (the) King of Kasi (the modern Varanasi); @ and; WASTA: (the) excellent archer; 
faravet Sikhandt; @ and; Were: (the) great car-warrior; YA: Dhrstadyumna; fate: King 
Virata; @ and; arate: Satyaki; @ and; stata: invincible; gaa: King Drupada; Suaa: 
the five sons of Draupadi; @ as well as; adst: all of these and from all sides; Ufa 
O lord of the earth; Wuz: (the) son of Subhadra, Abhimanyu; € and; ngg: mighty- 
armed; @TgM (their respective) conches; 4: blew; yag yag severally. 


And the excellent archer, the King of Kasi, and Sikhandi, the Maharathi (great 
chariot-warrior), Dhrstadyumna and Virata; and invincible Satyaki, Drupada as well as 
the five sons of Draupadi, and the mighty-armed Abhimanyu, son of Subhadra, all of 
them, O Lord of the earth, severally blew their respective conches from all sides. (17-18) 


Sikhandi and Dhrstadyumna both were 
sons of King Drupada. Sikhandi was the elder, 
and Dhrstadyumna the younger brother. In 
the beginning, King Drupada had no issue; 
he, therefore, resorted to the worship of 
Bhagavan Siva with the motive of obtaining 
a successor. When Lord Siva pleased with 
his worship asked Drupada to take a boon, 
King Drupada submitted his prayer for a child. 
Bhagavan Siva said he would get a daughter; 
but Drupada replied that he sought a son, 
and not a daughter. Thereupon Bhagavan Siva 
said that the girl would subsequently be 
transformed into a son. As the result of this 
boon, a daughter was born to King Drupada 
in course of time; but possessed as he was of 
full faith in the words of Bhagavan Siva, he 
announced it as the birth of a son. The queen 
also took precaution to suppress the truth about 
the child’s sex. The daughter was given a 
boy’s name ‘Sikhandi, and, dressed as a boy, 
was given all the requisite education and 


training of a Prince. In due time, that so-called 
‘Prince’ was married to the daughter of 
Hiranyavarma, king of the Dasarnas. Coming 
to live with her husband the daughter of 
Hiranyavarma discovered that Sikhandi was 
a woman, and sad at heart sent word to her 
father to that effect. King Hiranyavarma got 
so enraged at the news that he immediately 
declared war on King Drupada, and made a 
resolve to avenge the wrong by taking 
Drupada’s life. Desiring to avoid the fight, 
King Drupada took recourse to the worship 
of the Deity. And Sikhandi, for his part, 
terribly cast down at the unfortunate turn of 
events, quietly left the palace determined to 
put an end to his life in the forest. There he 
happened to meet a Yaksa, Sthunakarna by 
name, possessed of supernatural power, who 
out of pity gave his manhood to Sikhandi for 
a stipulated period, accepting for himself 
Sikhandi’s femininity in exchange. This is the 
story of how Sikhandi turned a man from a 
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woman. Returning thereafter to his kingdom, 
Sikhandi gave assurance to his parents that 
he was no longer a woman, and pacified his 
father-in-law, Hiranyavarma, by furnishing 
proof of his manhood. By a curse of Kubera, 
Sthunakarna remained a woman all his life; 
therefore, Sikhandi had not to return his 
manhood, and remained a man for the rest 
of his life, Bhisma was aware of this history 
of Sikhandi, and, therefore, always refused 
to strike him as an adversary. Sikhandi was 
a great hero and fighter, and a Maharathi 
among warriors. Placing him in front as a 


screen, Arjuna struck at Bhisma on the last 
day of Bhisma’s fight, and put an end to the 
career of that old warrior. The other heroes 
mentioned in these two verses have already 
been introduced to the reader. 

X X X 

By the use of the word ‘Sarvasah’ in 
this verse, Sañjaya intends to convey that 
besides Sri Krsna the five Pandavas, the 
King of Kasi and other heroes whose names 
are mentioned in the above verses, the other 
Rathis, Maharathis and Atirathis in the Pandava 
army also blew their respective conches. 


Having told how following the lead of Bhagavan Sri Krsna and Arjuna, all heroes 
and warriors of the Pandava army blew their conches from their respective positions, 
Sanjaya now proceeds to show the effect produced by that sound: 


a Bret adres east alana | 
aug yfai Aa qyet SMA ee ul 


ç: that; ÙA: sound; ewe of the sons of Dhrtarastra and those who sided with 
them; gaaf (the) hearts; Sera rent; AH: heaven; @ and; YAAA earth; @ and; Wa as 


well; qq@: terrible; @yAtea echoing through. 
And the terrible sound, echoing through heaven and earth, rent the hearts of 


Dhrtarastra’s sons. 


When the conches of all the heroes in 
the Pandava army were sounded all at a time, 
the sound produced by them was so great, 
loud, deep and dreadful that it filled all the 
regions of heavan and earth. Widely spreading 
over those regions, it produced echoes, 


(19) 


which resounded throughout the earth and 
sky and caused such a terror and fright in 
the sons of Dhrtarastra and the other fighters 
on their side that they felt a sudden oppression 
in their hearts as if they had been rent 
asunder. 


After describing how the sound of conches blown by the Pandavas oppressed the 
hearts of the Kaurava heores, Sanjaya proceeds in the next four verses to quote the words 
which Arjuna, full of enthusiasm, addressed to Bhagavan Sri Krsna:— 


aa AARAASET ARTES hA: | 
Wad Sree IVI MUSA: I ol 
Wia del alaamenre wvdiad 


aft IAA 
rarest Tt TTT ASST 22 i 
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AA now; Stafexary arrayed (against him); ¢BT seeing; UiTM the sons of Dhrtarastra; 
pùa: an epithet of Arjuna (lit., one who has a monkey seated on his banner); Wat 
saaa when missiles were ready to be hurled; &: (his) bow; 3a% taking up; WUSA: 
son of Pandu, Arjuna; Biter to Sri Krsna; Wel then; alee words; $eX (the) following; 
əng addressed; Hétud O lord of the earth; Wrat: Swat: of the two armies; We in the middle; 
Taq chariot; tara place; Ù my; aega O Krsna. 

Now, O lord of the earth, seeing your sons arrayed against him, and when missiles 
were ready to be hurled, Arjuna, who had the figure of Hanuman on the flag of 
his chariot, took up his bow and then addressed the following words to Sri Krsna: 
‘*Krsna, place my chariot between the two armies. (20-21) 


In accordance with his promise to 
Bhimasena (Maha., Vana., 151.17-18) the 
great hero Hanuman always occupied the 
huge flag of Arjuna, and from time to time, 
during the war, used to give loud and 
dreadful roars (Maha., Bhisma., 52.18). 
Sanjaya employs the attribute “‘Kapidhvaja’ 
for Arjuna, in this verse, to remind Dhrtarastra 
of this fact. 

Observing that Duryodhana and his 
brothers, and all other Kaurava warriors, in 
their full battle-uniform, were completely 
ready with their weapons to start the battle, 
the heroic sentiment was awakened in Arjuna’s 
mind as well, and he immediately took up 
the Gandiva bow in his hand. This is what 
Sanjaya tries to convey by verse 20. 

Referring, again, to Bhagavan Sri Krsna 


as “HrsikeSa’ in verse 21 above, Safijaya is 
pointing out to King Dhrtarastra that God 
Himself, the Knower of all hearts, was acting 
as Arjuna’s charioteer. Was it, therefore, not 
the height of ignorance and folly to expect 
victory in that fight in which Lord Himself 
was helping the other side ? 

‘Acyuta? means one who is never 
vanquished, or who never suffers a fall. The 
word also means he who ever remains 
established in his self, and is never dissociated 
from his power and glory. Addressing Sri 
Krsna by this name, Arjuna reveals his 
knowledge about the glory and reality of Sri 
Krsna. In other words, Arjuna means to say 
that regardless of the servile role of driving 
his chariot, He is nevertheless, and for ever, 
God Himself! 


maas gaa RATA | 
pin as aegeARAUraers tl 22 I 


Arar till; War these (adversaries); tà have carefully observed; 3184 I; Agam 
atafeaar drawn up for battle; &: whom; Wat I have to; @é with; agent engage; sar 


Trager in this fight. 


“And keep it there till I have carefully observed these warriors drawn up for 


battle, and have seen with whom I have to engage in this fight. 


Arjuna says to Bhagavan Śrī Krsna that 
taking the chariot between the two armies it 
should be placed at such a suitable point, and 
for such length of time, that he could see and 
closely examine all the warriors arrayed for 


(22) 


battle in their battle-dress. The object of his 
making this request was to know definitely 
who were the heroes on the other side with 
whom he would be required personally to come 
to grips in that dreadful business of war. 
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AEAN BT TAST BATA: | 
adie giada MaMia: 23 0 


AeA ready to fight; IAÑ shall scan (them); Izq I; 4 Ua whosoever; 31 here, 
on this side; Wanta: have assembled; ariet Duryodhana (son of Dhrtarastra); geg: 
evil-minded; 4g In (this) war; fwafeertta: well-wishers. 


“I shall have a look at the well-wishers of evil-minded Duryodhana in this war, 


whoever have assembled on his side and are ready for the fight.’’ 


It had been definitely stipulated that on 
the completion of thirteen years’ exile, the 
kingdom of the Pandavas would be returned 
to them. These thirteen years the kingdom had 
remained under the control of the Kauravas 
only as a trust; but Duryodhana, with the evil 
intent of wrongfully appropriating the 
kingdom, backed out of the mutually agreed 
stipulation altogether. From the beginning of 
his career up till then Duryodhana had 
practised many forms of persecution against 
the Pandavas, but this last wrong action on his 
part became wholly intolerable. Remembering 
this evil intent of Duryodhana, Arjuna speaks 
of him in the verse as ‘evil-minded’. 

Arjuna’s desire to scan the well-wishers 
of Duryodhana seems to indicate the thought 
that even though the wrongs and cruelties 
perpetrated by evilminded Duryodhana were 


(23) 


well-known throughout the world, those 
kings had assembled to uphold his cause and 
help him in the fight. It proved that their 
mind and intellect had become as vitiated as 
that of Duryodhana. That is why they had 
gathered together to lend their support openly 
to his wrongs, and give him encouragement 
by the show of their pomp and power. Thus 
trying to advance Duryodhana’s interest they 
were, in reality, doing him harm. Arjuna, 
therefore, wanted to see with his own eyes 
who those fighters were, who regarding 
themselves to be great heroes and eager to 
participate in the war had taken their stand 
on the battle-field. There was the spirit of 
challenge in Arjuna’s mind when he expressed 
this desire, and he wanted to teach them a 
lesson that it did not pay to take side with 
wrong and unrighteousness. 


Saiijaya now proceeds to describe in two verses what Bhagavan Sri Krsna did on 


hearing the above request of Arjuna. 


Wage thst Wether ANA 
Aaea Taare Tear 2 N 
vad: ade a AATA | 
sara wÅ Use NAA Ul Ru UI 


way thus; Sw: addressed; Biter: Sri Krsna; Fetes by Arjuna; ma O Dhrtarastra 
(lit., a descendant of Bharata); ATR: Swat: of the two armies; We in the middle; tarafacat 
having placed; tatrray the magnificent chariot; “tersteraAad: in front of Bhisma and Drona; 
uT all; € and; nfa (in front) of the kings; sara said; utf O (celebrated) son of Prtha, 
Arjuna; Wa behold; War these; WHAM assembled; P% Kauravas; gf thus. 
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Sanjaya said: O king, thus addressed by Arjuna, Sri Krsna placed the 
magnificent chariot between the two armies in front of Bhisma, Drona and all the 


kings and said, ‘‘Arjuna, behold these Kauravas assembled here.”’ 


The word ‘Gudaka’ means ‘sleep’ and 
a conqueror of sleep is called ‘Gudakesa’. 
Arjuna had conquered his sleep; that is, he 
could carry on life’s activities without taking 
rest in the form of sleep, and never felt 
oppressed by sleep. He was never overcome 
by lethargy. By mentioning him as ‘Gudakesa’, 
Safjaya’s intention was to point out to 
Dhrtarastra that he could never expect his 
sons to overcome Arjuna, who was always 
so alert and circumspect. 

By saying, ‘behold these Kauravas 
assembled here’, Bhagavan Sri Krsna intimated 
that, in accordance with Arjuna’s request that 
the chariot should be placed between the two 
armies and kept there till he had carefully 
observed all the warriors, He had brought 
the chariot between the two armies and had 
placed it at such a point that from there 
Arjuna could have a clear view of all the 
warriors. The chariot had been brought to 
a standstill, and Arjuna could observe the 
fighters as long as he liked. 

The word ‘Kauravas’ in the sentence 
‘‘behold these Kauravas’’, has a special 


(24-25) 


significance. By this, Bhagavan Śrī Krsna 
intended to say that the fighters in that army 
were mostly members of Arjuna’s own family, 
and his own kith and kin. It was an invitation 
to Arjuna to see those near and dear ones drawn 
up for battle. This covert suggestion from 
the Lord brought to light Arjuna’s deep 
identification with, and attachment to his own 
family, which had up till now remained 
concealed within his heart. These words, as 
it were, acted as the seed from which sprung 
the faint-heartedness of Arjuna caused by 
compassion, the source of which was affection 
for blood relations. It appears that in order to 
make available His blessings to the world, using 
Arjuna as His instrument, the Lord through 
the use of these words produced such a 
dejection in Arjuna’s mind that he refused to 
participate in the war, as the result of which 
there began to flow from the direct lips of God 
Himself the sweet and nectarean stream of 
words in the form of the divine Gita, which 
sanctified the three worlds, and uplifted, and 
will continue, for an infinite period of time, 
to uplift the souls of an infinite number of beings. 


Hearing the above words of Bhagavan Sri Krsna what Arjuna did, is now being 


described by Sañjaya. 


aa there; auza saw; feta stationed; WÅ: Arjuna; fart (his) uncles; AA now; fader 


grand-uncles (and even great grand-uncles); staat teachers; Aer maternal uncles; MTT 
brothers (and cousins); YA sons (and nephews); War grand-nephews; WAA friends; 7a 
even so; YIR fathers-in-law; Yee: well-wishers; @ and; Wa as well; Svat: Svat: aù in 
both the armies. 


Now Arjuna saw stationed there in both the armies his uncles, grand-uncles 
and teachers, even great grand-uncles, maternal uncles, brothers and cousins, sons 
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and nephews, and grand-nephews, even so, friends, fathers-in-law and well-wishers 


as well. 


Hearing the above direction of the Lord, 
Arjuna lifted his eyes, and, looking up and 
down, scanned all his relations stationed in 
the two armies. There he observed posted in 
both the armies, uncles like Bhurisrava, and 
grand-uncles and great-grand-uncles, like 
Bhisma, Somadatta and Bahlika. There were 
teachers like Dronacarya and Krpacarya. 
Purujit, Kuntibhoja and Salya (Madri’s brother) 
etc., were maternal uncles, Yudhisthira, Karna, 
etc., were his brothers, and Duryodhana, 


(26, & first half of 27) 


etc., his cousins. Abhimanyu, Prativindhya, 
Ghatotkaca and Laksmana etc., were his sons, 
or sons of his brothers and cousins. The sons 
of Laksmana, etc., were related to him as 
grand-nephews. Besides, there were many 
friends and playmates of early youth. Drupada, 
Saibya, etc., were fathers-in-law. There were 
also many well-wishers in both the armies, 
who came to participate in the fight only 
with the object of doing good to their respective 
sides, without any selfish motive. 


Sanjaya now describes what Arjuna did after thus observing the warriors in the two 


ama GU Arde: Patborepahterars it 29 N 
qua maS faafaa 


ar those; aie seeing; @: the same; ala: the son of Kunt, Arjuna; Wart all; TT 
relations; 3taftear present; puat Wat with deep compassion; aag: filled; fate 
sorrowing; 3&4 these (words); aada uttered. 


Seeing all those relations present there, Arjuna was overcome with deep compassion, 


armies. 


and uttered these words in sadness. (Second half of 27 and first half of 28). 


The preceding one and a half verses 
mentioned Arjuna’s uncles, grand-uncles and 
many other relations, who stood in both the 
armies; but there were other relations of his 
among the fighters, the nature of whose 
relationship with him he did not clearly bring 
out, e.g., wife’s brothers like Dhrstadyumna, 
Sikhandi and Suratha, etc., and sister’s 
husbands like Jayadratha, etc., and other 
fighters related to him in other ways, who 
are all referred to by Sanjaya in this verse, 
when he says ‘all relations present there.’ 

When Arjuna saw all those near and dear 
ones arrayed for battle, and thought that all 
of them would meet their inevitable doom in 


(28) 


the impending holocaust, his heart gave way 
and he was suddenly overtaken by a sentiment 
which was the reverse of what a fighter should 
possess, a sneaky cowardliness born of 
excessive fellow-feeling and tenderness. This 
is mentioned in Safjaya’s words as ‘deep 
compassion’. Under its influence Arjuna forgot 
his own inherent nature, the manliness of a 
Ksatriya: that is why he has been referred to 
as ‘filled with compassion’. 

The word ‘‘Idam’’ meaning ‘these words’, 
used in this verse, refers to all the words 
uttered by Arjuna in verses beginning with 
the next and ending with verse 46 of this 
chapter. 


In the next two and a half verses, Arjuna himself describes to what a miserable state 
he had been reduced by his excessively soft feelings for his relations: 
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AGT sara 
qu ast Hor gad RARATAN 22 N 
Mera AA Mater wa at user | 
aug sit A Weeds Brad eeu 


BT at the sight of; S47 tast74q_ these kinsmen; HVT O Krsna; Fara longing for battle; 
wafers arrayed; Mafa give way; FA my; Tarot limbs; Fay (my) mouth; a and; uapa 
is parching; ATA: a shiver; @ nay; Se A (runs) through my body; Wags: horripilation; 
a and; Wad takes place. 


Arjuna said: Krsna, at the sight of these kinsmen arrayed for battle my limbs 
give way, and my mouth is getting parched; nay, a shiver runs through my body 


and hair stands on end. 


By the above words, Arjuna intends to 
show that the effect of indiscriminate slaughter 
of the fighters in the great War would be 
extremely horrific for both sides. He knew 
it as a matter of fact that the warriors present 
before his eyes, young and old,—dear uncles, 
cousins, relations and friends,—all would 


(2nd half of 28 and 29) 


walk into the jaws of death. The realization 
of this fact, all at once, produced such a 
sentimental pity in his heart,—such a deep 
fright and compassion in the mind,—that 
they produced their reaction on the body in 
the form of trembling of limbs, and hair 
standing on end. 


muta Gad garara ued 
qa ahaaa Wadia A A AA: 3o N 


modat the bow Gandiva; aa slips; @&M¢q from (my) hand; ta (my) skin; @ and; 
Wa too; uReaà burns all over; 7 A zaf I am not (even) able and; SAAT to stand; 
wate reels; ga as it were; @ and (hence); Ñ my; Wa: mind. 


The bow, Gandiva,* slips from my hand and my skin too burns all over; my 


brain is whirling, as it were, and I can no longer stand straight. 


It was an extremely deplorable and 
grievous state to which Arjuna was reduced 
by the softness of heart caused by his 
compassion. Describing it, he himself said that 


(30) 


his limbs had become numb and wholly devoid 
of power; far from being able to string his 
bow, Gandiva and wield it, he could not even 
hold it in his hand, and it seemed to him to 


* The Gandiva bow possessed by Arjuna was a celestial weapon. It was of the size of a palm tree 


(Vide Maha., Udyoga., 161). Arjuna himself, disguised as the eunuch Brhannala, gave a description of 
it to Prince Uttara in the following terms:—‘This is the world-renowned bow of Arjuna. It is plated all 
over with gold, is the best of all weapons and possesses the power of a hundred thousand weapons. It 
is with this bow that Arjuna has conquered gods and men. This wonderful, variegated, peculiar, delicate 
and gigantic bow was adored for a long time by gods, demons and Gandharvas (celestial musicians). This 
super-celestial bow was kept for a thousand years by Brahma, for 503 years by Prajapati, for 85 years 
by Indra, for 500 years by the moon-god and for a hundred years by Varuna (the god of waters)’. Arjuna 
got it from Varuna at the instance of the Fire-god, who was pleased with him for his having offered the 
Khandava forest to the Fire-god for consumption (Vide Maha., Adi., 225). 
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be actually dropping out of his hand. The 
thought of the dreadful effect of the war had 
made his mind almost like a boiling cauldron, 
as the effect of which his very skin was 


burning; the mental agony had made his mind 
so restless that he could not fix it on anything 
even for a moment. His head was reeling, and 
he felt as if he would fall senseless to the ground. 


Describing his state of dejection in the above words, Arjuna now proceeds to give 


his reasons against the War :— 


Rahs a wa aaa ete | 
Aa Jsa Beal CaASAATSY a I 3 Ul 


fafa the omens (also); @ and; Warts I see; faut adverse; eta O Krsna (lit., 
the Supreme Deity); 4 @ nor; Ña: (any) good; aqasi I see; Feat in killing; Mer my 


kith and kin; gà in battle. 


And, KeSava, I see such omens of evil; nor do I see any good in killing my 


kinsmen in battle. 


Omens portend either good or evil. The 
word ‘Nimittani’ in the present verse refers 
to such omens. An untimely eclipse, shaking 
of the earth and shooting of stars in the 
sky—all these inauspicious omens gave an 
indication to Arjuna’s mind that the result 
of this War would not be happy. That is 
why he pointed out that, in his opinion, 
it appeared better not to engage in that 
fight. 

When Arjuna said that he did not see 
any good in killing his kith and kin in battle, 


(31) 


he meant that no form of good could be 
expected from such killing of near relations 
and friends. For, firstly, doing to death of 
relations by violence was bound to lead to 
repentence, which would ever after continue 
to corrode the mind. Secondly, in their 
absence life would be quite miserable. And, 
thirdly, sin would accrue from such killing. 
Thus it was beneficial neither from the point 
of view of this world, nor from that of the 
next. Therefore, Arjuna held that it was not 
at all advisable to start the war. 


In the above verse, Arjuna said that there was no possibility of any form of good 
resulting from the killing of kith and kin in battle. Now, he proceeds to re-emphasize that 


idea in another form: 


qT weet fart pura a wed qa a 
fe at wea mites fe Mif ar 3eu 
a not; creat I covet; faa victory; paT O Krsna; T€ nor; (ay kingdom; Tart 


pleasures; (4) @ nor; fq of what use (is); 7: to us; wer kingdom; Were O Krsna 
(lit., Protector of cows); fa sit: of what use (are) luxuries; Wfatat at or even life. 


Krsna, I do not covet victory, nor kingdom nor pleasures. Govinda, of what 


use will kingdom, or luxuries, or even life be to us ! 


Drawing a faithful picture of the state 
of his mind, Arjuna said that victory, kingdom 
and earthly pleasures which he would gain 


(32) 


by killing those near and dear ones were not 
at all coveted by him. He clearly visualized 
that the slaughter of those relations would 
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bring him in this world as well as in the next | kingdom and pleasures obtained by such 
nothing but mental agony and torture. Then, | dreadful means ? He put it as his definite 
what for should he fight, why should he put | opinion that after killing them, life would be 
them to death? What would he do with a | of no use to him whatsoever. 


Arjuna now gives his reasons for not coveting a kingdom and other pleasures obtained 
by wading through the blood of his kith and kin: 


SoA mfi At WT AT: TAI TI 
a SaSaRaa Bes WOT AAT ATAU BB N 
staat: fae: yeda a AAE: | 
Alder: AAT: UAT: SATS: AAA TET It BX Ul 
arg AÅ for whose sake; sHrefaray 7: (is) coveted by us; W= (the) throne, kingdom; 
arm: luxuries; yaf pleasures; @ and; a ZÀ those very persons, (viz); 3tafteret: stand arrayed 
(here); qe on the battle-field; Wom (their) lives; erat risking; amf riches; @ and; amara: 
teachers; Ña: uncles; Wat: sons and nephews; Wa Wa even so; @ and; famat: grand- 
uncles (and great grand-uncles); Atqet: maternal uncles; ett: fathers-in-law; Wat: grand- 
nephews; 2atert: brothers-in-law (wife’s brothers); mafea: other relations; A% and. 
Those very persons for whose sake we covet the kingdom, luxuries and pleasures— 
teachers, uncles, sons and nephews and, even so, grand-uncles and great grand-uncles, 


maternal uncles, fathers-in-law, grand-nephews, brothers-in-law and other relations— 
are here arrayed on the battle-field staking their lives and wealth. (33, 34) 


Here Arjuna says that rulership of a 
kingdom and all the pleasures and enjoyments 
which follow in the wake of the possession 
of such authority, were not necessary for his 
own use at all. He knew it well that such 
pleasures were neither permanent, nor the 
possessions themselves everlasting. If he had 
craved for a kingdom, it was only for those 
brothers, friends and relations; but now he 
observed that they had all assembled on the 
battle-field ready to sacrifice their lives. Of 
what use would be the kingdom, luxuries 
and pleasures, if they all departed from the 
earth by mutual slaughter ? Therefore, from 
any point of view whatsoever, it was 
undesirable to resort to war. 


Relations like teachers, grand-uncles 
and uncles etc., had already been mentioned 
in a previous verse. Here, referring to two 
other relations, viz., ‘wife’s brothers’ like 
Dhrstadyumna, Sikhandt and Suratha etc., 
and ‘other relations’ like Jayadratha etc., 
Arjuna wanted to say that in this world 
people exert to gain wealth and objects of 
enjoyment for the sake of their relations only, 
who were the centres of their affection. 
When all such relations would be killed in 
battle, what purpose would be served by 
kingship, and other objects of enjoyment? 
Such a kingdom, and such pleasures, would 
be nothing but sources of extreme misery 
and distress. 


Showing the relation in which he stood to the heroes assembled in the two armies, 
Arjuna now expresses his unwillingness to kill them for any reason whatsoever: 
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Uda edie sA Apes 
31 ATTRA Sat: fee q Asta M34 N 


Wart them; 7 not; 4 to kill; zæ I want; Wa: sift even though they may slay me; 
meget O Krsna (lit., the slayer of demon Madhu); aft Aeterna Fat: even for the 
sovereignty of the three worlds; RAȚ how, then (shall I kill them); Wétee for (this) earth. 


O Slayer of Madhu, I do not want to kill them, though they may slay me, even for 
the sovereignty over the three worlds; how much the less for the earthly kingdom! (35) 


By using the words “Ghnatah’ and ‘Api’ 
in the above verse, Arjuna indicates that apart 
from the fighters on his own side, who would 
in no case act in opposition to him, even those 
of his relations who were posted in the opposite 
ranks, would very likely give up their desire 
to kill him when he would refrain from the 
fight. For they came to oppose him in battle 


only with the motive of keeping the kingdom 
under their possession. When refraining from 
fight, he would himself give up all claim to 
the kingdom, there would remain no cause 
for them to think of killing him. But if, in 
spite of this, any fighter in the rival army 
thought of making an attempt on Arjuna’s 
life, Arjuna for his part would not kill him. 


At this point, it might be asked why he did not want to kill them, even for the 
sovereignty of the three worlds. In reply to this Arjuna says that nothing would be gained 
by slaying those near relations; on the other hand, sin would accrue from it. He thus 
re-emphasizes the standpoint already taken up by him in the previous verse: 


Nea dreta: CHT Ufa: CATSTATSST | 
UNE Saee «BCAA ATCA: BE I 


feet slaying; MATET the sons of Dhrtarastra; 7: to us; at what; Wiha: joy; Ta can be; 
Sda O Krsna (lit., one who is invoked by all men); Wey sin; Ta only; stad will take hold of; 
STA us; SM killing; Tar them; steaks: desperadoes (though they are). 


Krsna, how can we hope to be happy slaying the sons of Dhrtarastra; killing 


even these desperadoes, sin will surely accrue to us. 


Arjuna here says that the slaughter of 
Dhrtarastra’s sons and their associates in the 
opposite army would bring no good, either 
in this world or in the next; when thus it 
would fail to bring about what was desired; 
it could never bring delight or joy in any 
shape or form. Therefore, he did not want 
to kill them from any point of view. 


Lord Manu says in clear terms, in his 
famous Code (VII.350-51):—‘**An attacking 


(36) 


desperado must be killed without hesitation. 
No sin accrues to a slayer, when he slays 
a desperado.’’* 


As for a desperado, the Vasistha-Smrti 
defines him in the following words (Vide 
IMI. 19):—*‘Criminals guilty of the following 
six forms of crime are classed as desperadoes:— 
setting fire to a house; administration of poison; 
attempt to attack with weapon in hand; robbing 
of wealth; dispossessing a rightful owner of 


* sida sacar Adare eer eavatt Herr 
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his land; abduction of a woman.’’* 

In Duryodhana and his friends all these 
marks of desperadoes could be found in their 
entirety. By setting fire to the house made 
of lac, they had attempted on the life of the 
Pandavas; Bhimasena had been given poison, 
with his food; and now they came prepared, 
weapon in hand, to kill the Pandavas in 
battle. In the game of dice, they had defrauded 
the Pandavas of all their wealth and even 
of their kingdom. By dragging Draupadi to 
the open Court they had subjected her to a 
barbarous form of ignominy, and Jayadratha 
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had even tried to abduct her. Under these 
circumstances, the idea of sin accruing from 
killing Duryodhana and his friends ought not 
to have dejected Arjuna’s mind. But there 
is a statement in another Smrti text to the 
following effect: ‘He who destroys his own 
race and family is the greatest sinner.’ + 

Regarding this injunction to be of much 
greater weight, and stronger, than a common 
injunction, Arjuna gave expression to these 
ideas. He goes on upholding, and elucidating, 
this stand-point up to the very end of this 
Chapter. 


Showing so far that the slaughter of one’s kith and kin was harmful from every point 
of view, Arjuna now pronounces his definite opinion on the subject: 


ammai aa Sat Miche aaa | 
tart fe Het seat GRA: CATH Area 11 Bi I 


wed therefore; € tet: ought not; AL we; FFA to kill; eke the sons of Dhrtarastra; 
Waea our relations; SATA our own kinsmen; fè for; RAR how; eat killing; yraa: 


happy; fam] can we be; maa O Krsna. 


Therefore, Krsna, it does not behove us to kill our relations, the sons of 


Dhrtarastra. For how can we be happy 


By using the word “Tasmat’ (therefore) 
at the beginning of the verse, Arjuna meant 
to say that looking to the sad mental and 
physical plight to which he had been reduced 
and the reasons put forward by him against 
entering upon the War, and because, again, 
of the other thoughts which were surging 
within his mind, he was definitely of the 


by killing our own kinsmen? (37) 


opinion that it would be altogether unbecoming 
on the part of the Pandavas to kill Duryodhana 
and other relations in the Kaurava army. He 
held that there was not the slightest possibility 
of the Pandavas obtaining any form of 
happiness, in this world or the next, by 
killing these near ones. Therefore, he said 
he did not want to fight. 


At this point it may be argued that the blame for the destruction of the race and family 
attached equally to both the parties. Considering this, if Duryodhana did not think of retiring 
from the struggle, why should Arjuna, for his part, bestow so much thought on this aspect 
of the problem ? Arjuna gives his reply to his question in the following two verses: 


aaa A Usaha TETA: | 
padded dea farts a MAFAI sci 


* aià mesa 
+ uun mig a: Had Hoary | 


seneg: | axed a wsd Maa: u 
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på A Rares: amarae aa aA | 
qoaapi Ai maagd 3R i 


ate if; af even; Ua these (people); 74 not; Watt perceive; AAagaTATA: having (their) 
minds blinded by greed; PARAPAN resulting from the destruction of one’s own race; X4 
the evil; aA? (involved) in treason to (one’s) friends; @ and; UAHA the sin; HAA why; 
> not; #44 should be thought of; tah: by us; waa, ITA, from this crime; rafiqa 
turning away; @ewahay resulting from the destruction of one’s own race; aA evil; 
wasatg: clearly seeing; smd O Krsna. 


Even though these people, with their mind blinded by greed, perceive no evil 
in destroying their own race and no sin in treason to friends, why should not we, 
O Krsna, who see clearly the sin accruing from the destruction of one’s family, think 


of desisting from this crime? 


Here Arjuna means to say that such action 
on the part of Duryodhana and his friends was 
no doubt most reprehensible, but it was not 
unnatural for them; for their inordinate greed 
had wholly destroyed their power of 
discrimination between good and evil. Therefore, 
they could not see the great evil and disaster 
that would inevitably follow the destruction of 
all members of the race, nor could they realize 
what a dreadful sin it was to look upon relations 


(38, 39) 


and friends as enemies and fight with them for 
mutual slaughter. Arjuna and his brothers, 
however, were not blinded by greed; they could 
clearly see what evil and disaster would ensue 
from the destruction of the family and race. 
Therefore, knowingly, and with their eyes wide 
open, why should they be guilty of such an 
outrageous sin! They should, therefore, 
considering the evil nature of the act, withdraw 
themselves from the fight. 


Arjuna now proceeds to show what evils follow the destruction of the race: 
pog wra Hewat: AA: | 
aq As po penis ANARA il ¥o il 


PERA with the destruction of a family; WRaft disappear; wrt: family traditions; 
Gada: age-long; ed AS virtue having been lost; @&7 the family; He entire; ar: vice; 


sifuvata takes hold of; 3@ and. 


Age-long family traditions disappear with the destruction of a family; and virtue 


having been lost, vice takes hold of the entire race. 


Every good family is a repertorium of 
many good and beneficial customs and usages, 
which are handed down from generation to 
generation, and help to maintain the high 
standard of conduct of the family and prevent 
its men and women from going astray. These 
beneficial and uplifting customs and usages 
are known in one word as ‘family traditions’. 


(40) 


Through the destruction of the family, when 
the older members possessing knowledge of 
these customs and traditions have disappeared 
from the scene, it is but natural for the 
remnant of straggling women and children 
to lose this knowledge, and thus those 
traditions disappear and get lost. 

There are five incentives, which compel 
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man to keep to the path of virtue and avoid 
sin. These are: fear of God, command of the 
scriptures, fear of violation of the family 
traditions, State laws, fear of physical injury 
or pecuniary loss. Among these, God, though 
absolutely real, and command of the scriptures, 
though representing Truth, depend on man’s 
faith, and are not direct or perceptible 
incentives. State laws govern only the subjects 
of the State; but those who wield power 
generally do not respect them. Fear of physical 
injury or pecuniary loss affects only individuals, 


in the majority of cases. Family traditions alone 
link up the individual with the family and 
society. The society and family which lose 
these beneficial customs and traditions become 
as unruly and wayward as a restive steed 
without the control of a bridle. A self-willed 
man will not tolerate any law, however 
uplifting it may be. When the members of a 
society or family throw off every form of 
restraint, sin extends its sway over that society 
or family as a matter of course. This is what 
is meant by ‘sin takes hold of the entire family’. 


Arjuna now proceeds to show what happens after the entire family has thus come 


under the sway of sin: 


SIAM AAHO Weed pART: | 


weary g areata wad quiet: sl 


aenta with the preponderance of vice; paT O Krsna; Wee become corrupt; 
attra: the women of the family; S4 gre (and) with the corruption of women; areata 
O Krsna (lit., a descendant of the Vrsni); "Tat ensues; Uae: intermixture of castes. 


With the preponderance of vice, Krsna, the women of the family become corrupt; 
and with the corruption of women, O descendant of Vrsni, there ensues an 


intermixture of castes. 


With the disappearance of family traditions 
as men and women lose all forms of restraint, 
their activities, in most cases, begin to be 
tainted by vice; the result is that sin becomes 
predominant and spreads itself over the 
whole society. Moral values begin to be 
treated as outworn formulas and lose their 
import in the eyes of men and women. Far 
from observing the rules of morality and 
restraint, they even do not care to know 
them, and make fun of those who volunteer 
to acquaint them with such rules of conduct, 


(41) 


or turn hostile to them. In that state the sacred 
law of conjugal fidelity, which is the very 
root and foundation of the social code, loses 
its hold on society. That ideal being lost, 
women of the purest families get corrupt and 
tainted with the vice of adultery. They have 
sensual connections with men of different 
castes. The caste of the mother being different 
from that of the father, the offspring of such 
a union is of mixed blood. Thus the purity 
of the race maintained from generation to 
generation, gets totally lost. 


Arjuna now shows the mischief caused by the intermixture of castes: 


TA Nata Hot Hot a 
ua frat wat waftosiacfrar: i ve N 


ast: admixture of blood; Weta (makes) for damnation; YA surely; HAAA of the 
destroyers of their race; @@ of the race (itself); @ and; uated fall; faat: the manes; 
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fè also; Wary of their race; wattusteafonar: 


(Sraddha and Tarpana). 
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deprived of the offerings of rice and water 


Progeny owing to promiscuity damns the destroyers of the race as well as the 
race itself. Deprived of the offerings of rice and water (Sraddha, Tarpana, etc.), the 


manes of their race also fall. 


Offering of lumps of rice to the manes 
at the time of the Sraddha ceremony and 
feeding of Brahmanas, etc., for the satisfaction 
of the manes are collectively known as 
‘Pindakriya’; and the offering of water to the 
manes during the Tarpana ceremony is known 
as ‘Udakakriya’. Their aggregate is called 
‘Pindodakakriya’. In popular language, they 
are known as the performance of Sraddha and 
Tarpana. People who are conversant with, 
and have faith in, scriptural injunctions and 
traditional customs perform these ceremonies 
with due reverence. But in the families of the 


Arjuna now points out what harm is 
intermixture of castes: 


(42) 


destroyers of the race, virtue being lost the 
offspring that appear as the result of admixture 
of blood, being the products of vice and under 
the sway of vice, do not, in the first place, 
know anything about these rites and even if 
instructed by somebody, fail to perform them 
due to lack of faith; and if any of them 
perchance performs them, they being 
disqualified by the rules of scriptures, their 
offerings do not reach the manes at all. Thus 
deprived of the offerings of rice and water 
from their descendants, the manes of the race 
suffer a fall from the world of the manes. 


caused by the evils which bring about an 


aaa: poai atagan: | 
saa STATA: PTA PA STAAT: 1 V3 N 


AÀ: Wa: through these evils; PPTA of the killers of kinsmen; atagan: bringing 
about an intermixture of castes; Seated get extinct; wifaerat: caste-traditions; poani: family 


customs; € and; IMAM: age-long. 


Through these evils bringing about an intermixture of castes, the age-long caste- 


traditions and family customs of the killers of kinsmen get extinct. 


The evils which bring about an 
intermixture of castes may be enumerated 
as follows:—(1) Destruction of the race; 
(2) Destruction of family traditions through 
destruction of the race; (3) Preponderance 
of vice; and (4) Fall of women from the 
high ideal of feminine chastity and indulgence 
in adultery, etc., due to preponderance of 
vice. 

Codes of right conduct handed down 
from generation to generation are called 
‘age-long family traditions’. The Varna-Dharma 


(43) 


as taught by the Vedas is implied by the 
word ‘Jatidharma’. It lays down duties for 
the diverse castes and orders of society. 
When healthy family customs disappear through 
the death of the older members of the family, 
who are the custodians of those customs, and 
there is an aggravation of the evils leading 
to an intermixture of castes, the Varna- 
Dharma also dies a natural death. For, it 
cannot abide in offspring produced by the 
union of parents belonging to diverse castes. 
That is how through the evils which bring 
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about an intermixture of castes, both caste- 
traditions (Jatidharmas) and family customs 


(Kuladharmas), coming down from antiquity, 
get extinct. 


The disaster caused by the extinction of family customs is now shown: 
nasai a AAAA it wx i 


Seah eA oN APETV of men who have lost their family traditions; sardĦ O Krsna; 
WA in hell; stfradq for an indefinite period of time; ata: reside; waft is assured; sft 


so; IRIATM we have heard. 


Krsna, we hear that men, who have lost their family traditions, dwell in hell 


for an indefinite period of time. 


In this verse Arjuna says that those who 
have lost their family traditions and are 
merged wholly in vice, fall into hells like 
Kumbhipaka and Raurava etc., as the result 
of their sins and suffer there the tortures of 


(44) 


hell for an indefinite length of time. This 
view has been handed down to him by his 
family-traditions. Therefore, in his opinion, 
no one should make an attempt to destroy 
his race. 


Showing thus for the great evil and harm that follow the destruction of a race, Arjuna 
now expresses regret for the preparations he has made for carrying on the War: 


sel Ad Wea wd erafaat aa 
TTA g CASAMEMAT: I v4 Il 


ad Oh; at what a pity; Fed WA a great sin; HAA on committing; wafat: have 
set our mind; a44 we; Ud in that; Werqaerse due to lust for throne and enjoyment; Fda. 
on killing; ASAA our own kinsmen; See: are intent. 


Oh what a pity! We have set our mind on the commission of a great sin 
in that due to lust for throne and enjoyment we are intent on killing our own 


kinsmen. 


The indeclinable particle ‘Aho’ indicates 
wonder, and the particle ‘Bata’ is expressive 
of great sorrow. Using both these in the 
above verse, Arjuna wants to show that the 
Pandavas being regarded by the whole world 
as virtuous and possessed of intelligence, it 
was in no way proper for them to be 


(45) 


involved in an act of sin. But it was a matter 
for extreme regret that even they had decided 
to commit this dreadful sin. Referring to lust 
for throne and enjoyment as the motive of 
this great sin, Arjuna shows here that it 
would be a great blunder on their part to 
engage in war with that motive. 


After expressing regret as set forth above, Arjuna now sets forth his decision: 
ate maaana SAATUA: | 
ader WT AAA A WAI ve I 
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ate if; ATL me; IÅR unresisting; ISAR unarmed, defenceless; STeauTUTsA: armed 
with weapons; edit: the sons of Dhrtarastra; Tt in battle; 4: should kill; aq that; Ñ 


for me; QA better; Waa would be. 


It would be better for me if the sons of Dhrtarastra, armed with weapons, kill 


me in battle while I am unarmed and unresisting. 


Here Arjuna says that when, even after 
the commencement of war, he would thus 
give up his arms and refrain from offering 
any resistance to his adversaries, very likely 
they would also desist from battle, and the 
result would be that all their relations and 
friends would be saved. But if, perchance, 
instead of adopting that course and finding 
him unarmed and unwilling to fight, they attack 
and kill him, such a death would be a blessed 
death for him. For in that case he would not 


(46) 


be involved, firstly, in the great sin of 
slaughtering the family; secondly, the lives of 
all his relations and friends would be saved; 
and thirdly, the great virtue of saving the family 
from destruction would make it easy for him 
to reach the Supreme state. Arjuna was definite 
in his mind that his death in the above manner 
without any show of resistance would lead 
both to the protection of the family and his 
supreme good. That is why he described such 
a death as ‘preferable’ for him. 


Anticipating the question as to what Arjuna did after expressing his sentiments 
to Bhagavan Sri Krsna in the above words, Sanjaya gives a description of Arjuna’s 


condition: 


JAT 3AA 
vagan: Teer TAA SATA 
aga Vert ai MRHAR: uv i 
Va thus; Saat having spoken; 3A: Arjuna; WỌ on the battle-field; TATÀ into 


the hinder part of (his) chariot; satfagtq sank; agma throwing aside; W3RĦ, with arrows 
(quiver); W94 (his) bow; PURATA: with (his) mind agitated by grief. 


Sanjaya said: Arjuna, whose mind was agitated by grief on the battle-field, having 
spoken thus, and having cast aside his bow and arrows, sank into the hinder part 


of his chariot. 


In this verse Sanjaya describes how 
Arjuna possessed by extreme dejection, and 
having uttered the above words, laid down 
his famous Gandiva bow and quiver and 
sinking back into his chariot, quietly lost 
himself in a chain of miserable thoughts. The 


(47) 


horrid picture of the destruction of his family, 
the horrible sin attendant on it, and the 
terrible consequences of that sin began to 
revolve on the film of his mind. A heavy 
gloom cast its shadow over his face and his 
eyes became deeply laden with grief. 


a6 mated RAETIA seller WRTA 
APON TÄIS JAIRA AAT 


YATS ETT: Il 2 N 
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Thus, in the Upanisad sung by the Lord, the science of Brahma, the 
scripture of Yoga, the dialogue between Sri Krsna and 
Arjuna, ends the first chapter entitled 
‘The Yoga of Dejection of Arjuna’. 


The colophon given at the end of every chapter of the Gita reveals its glory and 
majesty. ‘Om Tat Sat’ are sacred Names of God (vide Gita, Chap. XVII.23). Sung by 
God Himself, it has been given the name of Srimad Bhagavadgita. The essence of the 
Upanisads is embodied in it and by itself also it is an Upanisad; therefore it has been 
designated as an Upanisad. It has also been termed as the science of Brahma (Brahmavidya), 
because it leads to a perception of the supreme Truth and Reality about God in His absolute, 
formless state. It is a ‘scripture of Yoga’ because it reveals the secret of the practice of 
Karmayoga, here called Yoga, through the cultivation of disinterestedness. It records the 
conversation between Bhagavan Sri Krsna, who is God Himself, and the great devotee 
Arjuna, and every chapter of it contains the description of a Yoga which leads to God- 
Realization; therefore, it has been referred to as ‘the dialogue between Si Krsna and Arjuna’ 
and every chapter designated as the Yoga of..... 


Srimadbhagavad-Gita 
Chapter II 


When Arjuna, who had sought refuge in the Lord, asked about the certain means 
of driving away his grief, the Lord described the truth about the Self upto verse 30 in 
this chapter. In the practice of the Yoga of Knowledge, the primary emphasis 
is laid on hearing as well as reflection and constant meditation on the truth 
about the Self. Although after the thirtieth verse, through a dissertation on 
Arjuna’s own duty, the character of the Yoga of Action has also been dealt with in this 
chapter, nevertheless the teachings of the chapter commence with a description of the Yoga 
of Knowledge or Sankhyayoga, and the character of the Self has been described in it 
in greater detail than in other chapters; hence it has been given the name of ‘Sankhyayoga’, 
or the Yoga of Knowledge. 

In the first verse of this chapter Safjaya gives a description of Arjuna’s state of 
dejection. In the second and third verses Bhagavan Sri Krsna reproaches Arjuna for his 
dejection accompanied by infatuation and faint-heartedness and encourages 
him to fight. In verses 4 and 5 Arjuna states that he would rather 
live on alms than slay noble elders like Bhisma and Drona. Verses 6 
and 7 are devoted by Arjuna to an expression of his doubt as to whether he should fight 
or not, to a description of his weakness in the form of faint-heartedness and perplexity 
and to a prayer to the Lord, in a spirit of surrender, for proper guidance about his duty. 
In verse 8 declaring that undisputed sovereignty over the three worlds would not drive 
away his grief, he shows indifference to worldly aspiration. Then, in verses 9 and 10 
Sanjaya describes how expressing his unwillingness to fight Arjuna became silent, and 
how Sri Krsna smiled at this and addressed Arjuna. In verse 11 the lord begins His teaching. 
Verses 12 and 13 are devoted to a description of the eternal and immutable character 
of the soul; verse 14 speaks of the transitory nature of sense-enjoyments with emphasis 
on the necessity of ignoring both pleasure and pain; verse 15 shows that the capacity 
to treat pleasure and pain alike leads to immortality. Verse 16 defines what is real and 
what is unreal; verse 17 reveals the true character of the ‘real’, and verse 18 the true 
character of the ‘unreal’, ending with a clear exhortation for Arjuna to fight. Verse 19 
declares those as ignorant, who hold the soul as subject to death or capable of killing; 
while verse 20 is devoted to characterization of the soul as free from the six forms of 
transformation. In verse 21 it is shown that the knower of the Self neither kills anyone 
nor causes anyone to be killed. In verse 22 the passing of the soul from one body to 
another has been explained by showing its similarity to the discarding of worn-out clothes 
and taking new ones, and verses 23 to 25 declare that the soul can neither be cut, nor 
burnt, nor drenched, nor dried; that it is eternal, omnipresent, immovable, constant, 
everlasting, unmanifest, unthinkable and immutable, so one should not grieve for it. In 


Title of the 
Chapter 


Summary of 
the Chapter 
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verses 26 and 27 it is shown that even if the soul is regarded as constanly taking birth 
and constantly dying, one should not lament for it; and in verse 28 it has been declared 
unwise to lament over the loss of bodies, because they are perishable. Verse 29 shows 
that the perceiver of the soul, and the speaker and hearer of the truth about it are alike 
rare, and verse 30 proves that inasmuch as the soul can never be slain it is not in the 
fitness of things to grieve for any being. Verses 31 to 36 are devoted to a consideration 
of Arjuna’s duty as a Ksatriya, and show that it would be improper for Arjuna, from 
any point of view, to desist from battle. Verse 37 declares that participation in battle is 
advantageous, both from the point of view of this world as well as of the next, and ends 
with an exhortation to Arjuna to prepare himself for the fight. Evenness of mind in pleasure 
and pain, gain and loss, etc., has been shown in verse 38 as the secret of remaining 
untouched by sin in such deeds as participation in war. In verse 39 the subject of Karmayoga 
(the Yoga of selfless action) has been introduced as a means of throwing off the shackles 
of Karma. Verse 40 is devoted to praising the greatness of Karmayoga and verse 41 to 
showing the difference between the determinate and one-pointed intellect and the scattered 
intellect of ignorant men moved by desires. Verses 42 to 44 describe the character of 
those who are obsessed by desire and look upon heaven as the supreme goal of life. In 
verse 45 Arjuna is advised to be free from desires, to rise above pairs of opposites like 
pleasure and pain etc., to be established in the Eternal Existance and to remain unconcerned 
about the supply of wants and the preservation of worldly possessions, and keep the mind 
under control. Then, pointing out in verse 46 that happiness accruing as the fruit of Vedic 
rituals has no attraction for a Brahmana who has obtained enlightenment, verse 47 is devoted 
to a definition of Karmayoga in a nutshell. In verse 48 equanimity is described as 
synonymous with Yoga. Verse 49 says that action with a selfish motive is far inferior 
to equanimity and that the seeker of the fruit of action is extremely poor and wretched. 
Verse 50 and 51 are in praise of a Karmayogi, possessing equanimity, and exhort Arjuna 
to apply himself to Karmayoga, making it perfectly clear that equanimity leads to the 
attainment of the blissful Supreme State. Then, in verses 52 and 53 the Lord states that 
when growing indifferent to the world, the mind becomes pure, clear and steadfast, it 
succeeds in realizing God. In verse 54 Arjuna puts four questions about the person possessed 
of a stable mind. His first question is briefly answered in verse 55, the second question 
in verses 56 and 57 and the third in verse 58. These verses describe the marks of one 
possessed of a stable mind by saying that he has no cravings and desires, is satisfied in 
the self, requiring no eternal means of enjoyment, remains unperturbed in sorrows, is devoid 
of thirst for pleasures, is absolutely free from passion, fear and anger, remains unattached 
to everything and neither rejoices nor recoils when meeting with good and evil, and 
withdrawing his senses from sense-objects keeps them under complete control. In verse 
59 saying that sense-objects may cease when they are not enjoyed by the senses, but the 
relish for them persists and this relish disappears through God-realization, the Lord shows 
in verse 60 the turbulent nature of the senses, and urges in verse 61 the necessity of 
controlling the mind and senses and devoting oneself to God, and ends the verse with 
the praise of one who has conquered the senses. Verses 62 and 63 show the gradual 
process of man’s fall and degradation through indulgence in thoughts of sense-objects and 


+ Chapter IT + 67 


verses 64 and 65 show how placidity of mind is attained by one who acts remaining 
free from likes and dislikes, how his sorrows come to an end and his intellect soon becomes 
firmly established in God. Then, in verse 66 showing that he who has no control over 
his mind can have no determinate reason, thoughts of God, peace and happiness, the 
illustration of the wind and boat has been cited in verse 67 to demonstrate how 
discrimination is taken away by the sense which has the mind joined to it; and finally, 
verse 68 is intended to establish that in reality the man of stable mind is he who has 
complete control over his senses. Then, verse 69 shows how Brahmic Bliss is night to 
the generality of men, even as worldly enjoyment is night to the seer. Verse 70 is devoted 
to the praise of the exalted soul who has attained wisdom and compares him with the 
ocean; and verse 71 declares that supreme peace is attained by him who moves in the 
world free from all forms of desire, attachment, egoism and thirst for enjoyment. The chapter 
is concluded in verse 72 with a description of the glory of this Brahmic state. 


After giving a description of the renowned warriors on both sides and their blowing 
of conches the first chapter stated, by way of introduction to the teachings of the Gita, 
that Arjuna’s chariot was placed between the two armies. The sight of his 
near and dear ones in both the armies strongly reacted on Arjuna’s mind 
in the form of grief and infatuation and the chapter was concluded by saying 
how refusing to fight and laying down arms, Arjuna sank down in his chariot in utter 
dejection. In this circumstance, it being necessary to state how Bhagavan Sri Krsna tackled 
Arjuna and prepared him to enter the fight, Sanjaya begins the second chapter with a 
description of Arjuna’s mental state: 


JAT sara 
a am panai | 
iea  aTaqqara HAAT: ue il 


aga sara Sanjaya said: 77 to him (Arjuna); aa as mentioned before; paat with pity; 


anfas over whelmed; aygua whose eyes were filled with tears and agitated; ritama, 


sorrowing; 3@4 the following; ate words; sara said; Wages: the slayer of Madhu; Si Krsna. 


Link of the 
story 


Sañjaya said: Śrī Krsna then addressed the following words to Arjuna, who 
was, as mentioned before, overwhelmed with pity, whose eyes were filled with tears 
and agitated, and who was full of sorrow. (1) 


The state of extreme dejection from 
which Arjuna suffered had been described 
in detail in the first chapter. The second 
chapter starts with a brief reference to that 
state when it says that Bhagavan Sri Krsna 
addressed Arjuna, who had been completely 
taken up by faint-heartedness due to 
commiseration for his friends and relations, 
whose disturbed eyes had been giving out 


profuse tears, and who was deeply merged 
in grief due to the fear of destruction of his 
family and of the terrible sin that would 
accrue from such destruction. 

Referring to Bhagavan Sri Krsna by the 
name ‘Madhusudana’ (Slayer of Madhu) in 
this verse, and qualifying the word ‘Vakyam’ 
(word) by ‘Idam’ (these) Safijaya gave a 
warning to Dhrtarastra. His intention was to 
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point out that Bhagavan Sri Krsna had on 
a previous occasion killed the demon Madhu, 
who had been tyrannizing over the celestials. 
That was how He came to be known as 
‘Madhustdana’. It was that very Sti Krsna 
who encouraged and inspired downcast and 
unwilling Arjuna with the following words 
to engage himself in the fight. Under these 
circumstances how could Dhrtarastra expect 
a victory for his sons, who were as great 


tyrants as the demon Madhu, and specially 
when it was the Lord’s chosen mission to 
bring about the destruction of tyrants and 
persecutors. Therefore, Sanjaya intended by 
implication to urge that those among 
Dhrtarastra’s sons and relatives, who had 
survived the fearful slaughter of ten days 
could yet be saved if Dhrtarastra could 
influence his sons to make peace with the 
Pandavas. 


RATATA 
eden pno AA anufterd | 


STS Aaa ah hth STAT 


WRI 


@d: wherefrom, how; tal you; A344 infatuation; eX this; fase at this critical (hour); 
aqaa has overtaken; 3Tasq8q (it is) shunned by noble souls; sara not leading to 
heaven; atar, not bringing fame; 3m O Arjuna. 

Sri Bhagavan said: Arjuna, how has this infatuation overtaken you at this 
critical hour? It is shunned by noble souls; neither will it bring heaven nor fame to 


you. 


The word ‘Kaśmalam’ with the adjective 
‘Idam’, in this verse, indicates Arjuna’s 
heaviness of heart and low spirits, due to 
infatuation. The Lord here administers a snub 
to Arjuna, and expressing wonder asks how 
in that dangerous and difficult situation, viz., 
on the battle-field, where dejection and 
cowardliness were wholly out of place, and 
just at the moment when the battle was to 
commence, a hero and fighter like him, who 
was capable of easily vanquishing the greatest 
of Maharathis, should be overtaken by an 
unworthy faint-heartedness, which was not at 
all expected of him. Wherefrom did he get it? 

Calling this dejection and faint- 
heartedness of Arjuna as unworthy of noble 
souls and calculated neither to lead to heaven, 


(2) 
nor to bring fame, the Lord gives His reasons 
for expressing amazement and wonder. The 
intention was that the sentiment with which 
Arjuna was now overpowered was not 
entertained by men possessed of nobility of 
character, and was not likely to lift Arjuna 
to heaven or contribute to his fame. Out of 
the four objects of life it would lead to the 
fulfilment of none—neither of Moksa 
(salvation), nor of Dharma (virtue), nor of 
Artha (wealth), nor of Kama (enjoyment). 
Therefore, possessed of a strong intellect, as 
he was, how could Arjuna be subject to such 
a depression of spirits at that critical hour on 
the battle-field, faced with the imminent 
danger of a clash of arms with very powerful 
adversaries? 


acral AT CT WA: wÅ Aaaa | 
at eddi wads wisi 


R unmanliness; TT TH TA: yield not; wf O son of Kunt, Arjuna; 7 not; Utd this; 
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vata You; aad becomes; ASH base; gaad faint-heartedness; aT shaking off; shay 


stand up; Wt O scorcher of enemies. 


Yield not to unmanliness, Arjuna; this does not become you. Shaking off this 


base faint-heartedness stand up, O scorcher of enemies. 


The other name of Kunti, mother of the 
Pandavas, was Prtha. Kunti was a heroic 
mother. When Bhagavan Śrī Krsna had gone 
to Hastinapura as a messenger of peace to 
try for an amicable settlement of the dispute 
between the Kauravas and the Pandavas, and 
met there His father’s sister, Kunti, the latter 
had sent through Him a message full of 
sentiments of the most heroic type to her son, 
Arjuna. In that message, citing the instance 
of Bidula and her son Safjaya, Kunti had 
encouraged Arjuna to establish the claim of 
the Pandavas over their kingdom by the 
arbitrament of war. Therefore, addressing 
Arjuna as ‘Partha’, Bhagavan Si Krsna 
reminds Arjuna of that message, worthy of 
a true Ksatriya mother, and intends to convey 
by the first half of the verse that as a hero 
himself, Arjuna was a worthy son of a 
worthy mother, for whom it was quite out 
of place to be overcome by unmanliness and 
cowardice. Possessed as he was of 
incomparable valour and skill as a fighter, 
which invariably struck terror into the hearts 
of the greatest of heroes and generals, to 
what a sad plight he had brought himself,— 
his hair standing on end, face drooping and 


(3) 


trembling, the Gandiva about to drop from 
his hand, and the mind merged in grief, quite 
perplexed and confused. This unmanliness 
and faint-heartedness was never worthy of 
him. 

He who scorches the foe by virulence 
of attack is called a ‘Parantapa’. Here the 
intention of addressing Arjuna as ‘Parantapa’ 
is to remind him of his fame as a ‘scorcher 
of foes’. Being the vanquisher of extremely 
powerful demons like the Nivatakavacas and 
others, how could he now adopt such an 
attitude of cowardice and unmanliness, which 
were the reverse of what a Ksatriya should 
possess, and would thus delight the heart of 
his enemies instead of terrifying them as 
before. 

By asking Arjuna to ‘shake off this 
paltry faint-heartedness and stand up’, the 
Lord shows that in the heart of a hero like 
Arjuna there should be no place for 
pusillanimity, which is invariably rejected by 
heroes, and is entertained only by cowards, 
who feel scared at the sight of a battle. 
Therefore, the Lord urges him to throw it 
off immediately and prepare and harden 
himself for the fight. 


As a rejoinder to these observations of the Lord, Arjuna shows, in two verses, the 
impropriety of fighting elders, who were an object of reverence to him, and gives out, 
again, what he considered to be his definite decision in the matter. 


AGT sara 
we vee FA aut a Hegel 
say: uR yogaya N x 


FA how; “er Bhisma; IgA I; ASS on the battle-field; X04 Drona; ¢@ and; HIQET 
O Krsna (lit., Slayer of Madhu); g9Ñ1: with arrows; uren shall fight; UsTel (they 
are) both worthy of adoration; #47 O destroyer of foes. 
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Arjuna said: How, Krsna, shall I fight Bhisma and Drona with arrows on the 


battle-field? They are worthy of deepest reverence, O destroyer of foes. 


Addressing the Lord as “Slayer of Madhu’ 
and ‘Destroyer of foes’ and using the word 
‘katham’ (how), Arjuna expresses his surprise. 
His intention is to show that Bhisma and 
Drona, with whom the Lord was encouraging 
him to fight, were neither demons nor enemies; 
on the other hand, they were very respected 
elders. Under the circumstance, how did the 
Lord, contrary to His nature, exhort Arjuna 
to fight his elders? How could Arjuna 


(4) 
involve himself in the commission of that 
dreadful sin? 

By using the word ‘Isubhih’ Arjuna 
means to show that elders against whom the 
use of even light words was considered as 
a great sin, how could he range himself 
against them in a fight with sharp arrows? 
He, therefore, wondered how Bhagavan Sri 
Krsna exhorted him to do what appeared to 
him to be an utterly sinful action. 


Teter fe werqurant sat alg Agde wre | 
Poca Taher ysta wari Seafarer & N 


Ter elders; Heat without slaying; fẹ because; AEMATar] noble; sa: (is) better; AHA 
to live on; Ve alms; afr even; 3@ A% in this world; eat (even after) killing; ARA 
(in the form of) wealth and sense-enjoyments; q after all; Te elders; $e in this (world); 


wa only; yga I shall enjoy; PW pleasures; sfna blood-stained. 


It is better to live on alms in this world without slaying these noble elders, because 
even after killing them we shall after all enjoy only blood-stained pleasures in the 


form of wealth and sense-enjoyments. 


The word ‘Gurūn with the adjective 
‘Mahanubhavan’ points to teachers like 
Dronacarya and Krpacarya, and elderly 
relations like Bahlika, Bhisma, Somadatta, 
Bhurisrava and Salya, etc., who were all 
noble in character, posted in the army of 
Duryodhana. By using the indeclinable ‘Api’ 
after the word ‘Bhaiksyam’ it is indicated 
that though it was considered dishonourable 
for a Ksatriya to live on alms, such a 
livelihood was, indeed, preferable than the 
enjoyment of the pleasures of kingship obtained 
through the massacre of noble elders who 
were objects of reverence and respect. By 
using the adjective “Rudhirapradigdhan’ and 
‘Arthakaman’ and the indeclinable ‘Eva’ 
after the noun “Bhogan’, Arjuna compares 
by implication the value of the lives of those 
noble elders with what he would actually 
gain by the most reprehensible act of killing 


(5) 
them. He would gain neither salvation nor 
merit through that act, but only wealth and 
sense-enjoyments, which were valueless as 
compared to the lives of those elders. And 
these too he would gain as the fruit of 
slaughter of those elders, and, therefore, 
these pleasures would be as if stained with 
their blood. In his opinion, therefore, killing 
elders for obtaining such pleasures and 
enjoyments could never be meet and proper. 

Some commentators have taken the word 
‘Arthakaman’ as an attribute of ‘Gurutn’; but 
this does not appear to us to be a proper 
interpretation inasmuch as Arjuna has spoken 
of these elders in this very verse as ‘noble’, 
and he could not be expected to speak of them 
in the same breath as obsessed by greed 
for wealth, the two attributes being naturally 
contradictory. We have therefore chosen to 
interpret ‘Arthakaman’ as we have done. 


* Chapter II + 71 


Even after giving out his definite decision in these words when Arjuna found that 
he was not fully satisfied and doubt arose in his mind about the correctness of his attitude, 
he again spoke as follows: 


q Udigal: aa War Agr A ate at At A: | 
ara sean A farsitfaararcdasatterdt: Wael ARTET: 1 & M 


q not; € even; Yaq this; faa: we know; ata which of the two courses (to fight 
or not to fight); 4: for us; wma: (is) preferable; aq at (nor do we know) whether; wan 
we shall win; af at or whether; 7: us; mA: they will conquer; @™ whom; Wa very; 
geal killing; 7 fetsitferara: we do not wish to live; @ those; stafterat: stand; WA in the 
enemy ranks; adel: sons of Dhrtarastra. 


A 


We do not even know which is preferable for us—to fight or not to fight; nor do 
we know whether we shall win or whether they will conquer us. Those very sons of 
Dhrtarāştra, killing whom we do not even wish to live, stand in the enemy ranks. (6) 


By saying ‘we do not know which is 
preferable for us’, Arjuna indicates that he 
was not in a position to decide whether it 
was better for him to fight or to refrain from 
it; for while on the one hand it was laid 
down as the duty of a Ksatriya to fight, the 
destruction, on the other hand, of the family 
and race as the result of such a fight was 
also declared as an evil and a sin. 

Again, when Arjuna says ‘nor do we 
know whether we shall win, or they will 
conquer us’, he means that if it was held that 
it was better to fight, he was unaware 
whether the crown of victory would belong 
to his side or would be wrested from his 
hands by his adversaries. 


Further, when Arjuna says ‘killing whom 
we do not even wish to live, those very sons 
of Dhrtarastra are arrayed against us’, he 
means to say that if it was granted that the 
battle would end in a victory for 
his side, even then it did not appear to him 
advisable to engage in that fight. For, those 
real cousins of his, Duryodhana and others, 
killing whom he did not even wish to live, 
stood arrayed before him to meet their 
death in that fight. If at all he attained a 
victory, it would be gained by putting those 
cousins to death. Therefore, he was puzzled 
and perplexed and could not decide for 
himself what would be the proper course for 
him to adopt. 


Expressing in these words his inability to ascertain his duty, Arjuna now takes refuge 
in the Lord and prays that the Lord may enlighten and guide him definitely and clearly 


as regards his duty. 


ldugemuedaura: Gast cat stared: | 


asa: CMa IT He TH Rrasa AT eal WAAL 9 N 


adrad: with my very being smitten by the vice of faint-heartedness; Testa 
I beseech; aT] You; ease: (and my) mind being puzzled with regard to duty; 44 
which; Ña: good; WA is; Ff decidedly; ae tell; aq that; A me; fret: disciple (lit., 
worthy of instruction); a Your; ste I (am); sitet (pray) tell; HA me; TAM in You; Way 
having taken refuge. 
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With my very being smitten by the vice of faint-heartedness and my mind puzzled 
with regard to duty, I beseech You! Tell me that which is decidedly good; I am Your 


disciple. Pray! instruct me, who have taken refuge in You. 


The word ‘Karpanya’ is an abstract 
noun derived from the adjective ‘Krpaņa’, 
which conveys various meanings:— 

(1) A miser, who, even though possessing 
abundant wealth, does not like, owing to 
excessive greed and attachment for wealth, 
to spend even a farthing either in charity or 
in satisfying the legitimate needs of himself 
or of his dependants is a ‘Krpana’. 

(2) The main object of human life, as 
pointed out by the scriptures and declared 
by saints, who are the saviours of humanity, 
is realization of God through attainment of 
Knowledge about the reality of God. He 
who forgetting this primary goal of existence 
wastes his life only in enjoying sense- 
objects, that man of feeble intellect is also 
called ‘Krpana’. The Sruti says:— 
at at deat mAAR SAARA A PAT: | 

(Brhadaranyaka., II. viii. 10) 

‘‘Gargi! whoever departs from this 
earth without knowing God, the Imperishable, 
is a “Krpana’. 

The Lord too has called in the Gita men 
attached to worldly enjoyments and power, 
seeking the fruits of action as ‘Krpana’ 
(11.49). 

(3) One with a wretched and miserable 
state of mind is also, in a general sense, 
called ‘Krpana’. 

The “Karpanya’ complained of by Arjuna 
was neither of the nature of miserliness, 
produced by greed, nor of attachment to 
worldly enjoyments. For Arjuna was by 
nature an extremely generous and charitable 
person and a master of his senses. In the Gita 
itself he clearly states that he coveted neither 
victory, nor kingdom, nor pleasures, for his 
own sake; those relations of him for whom 
these things were needed were arrayed before 


(7) 
him to lay down their lives. He did not want 
to kill Duryodhana and other relations even 
for the sovereignty of the three worlds; 
how, then, for this earth? (Chap. I.32-35). 
Undisputed sovereignty over the entire earth 
and lordship over the gods could not drive 
away his grief (Chap. II.8). He who was 
prepared to sacrifice so much, could neither 
be miserly by nature, nor attached to worldly 
enjoyments. Besides, interpretation of the 
word in this sense does not fit in with the 
context here. 

The ‘Kapranya’ by which Arjuna was 
possessed was a sort of lowness of spirits, 
which expressed itself in the form of faint- 
heartedness and grief mixed up with 
compassion. Sanjaya, in the first verse of the 
chapter, referred to this very state of Arjuna 
when he spoke of the latter as “overwhelmed 
with pity’. In verse 3 of this chapter, the 
Lord uses the word ‘unmanliness’ to describe 
this very state of Arjuna. All these clearly 
indicate that the “Karpanya’ of Arjuna was 
nothing but faint-heartedness coupled with 
compassion produced by the fear of loss of 
his kith and kin. 

As an ideal Ksatriya fighter Arjuna 
was, by his very nature, a hero. Cowardliness 
of spirit was a weakness in his case, to 
whatever cause it might be attributed. 
Therefore, Arjuna calls it in this verse as the 
‘vice of faint-heartedness’. 

On account of this faint-heartedness, 
Arjuna’s very nature as a Ksatriya, adorned 
with such qualities as valour, prowess, firmness, 
adroitness and courage, etc., had been vitiated; 
that is why his very limbs were giving way, 
the mouth was parched, the body was 
shaking, the skin appeared to be burning all 
over and the mind was puzzled and reeling, 
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as it were. Observing these marks of weakness 
in him, which were quite opposed to his 
nature, appearing as the result of his 
unmanliness of spirit, Arjuna says in this 
verse, ‘My very being has been smitten by 
the vice of faint-heartedness.’ 

He whose mind had become wholly 
incapable of ascertaining what is virtue and 
what is vice, what is duty and what is 
prohibited action, is called ‘Dharmasammudha- 
cetah’, i.e., one whose mind is puzzled with 
regard to duty. The mind of Arjuna at this 
time was in a state of terrible confusion with 
regard to his duty. From the point of view of 
protection of subjects, the duty of a Ksatriya 
and vindication of his rightful claim, he 
considered war to be a righteous duty and 
thought it advisable to engage in the fight; 
while, on the other hand, the unmanly spirit 
that had now taken possession of him, unfolding 
to his mind the various dreadful effects of the 
war, was trying to force him to take up the 
profession of a beggar, adopt Sarhnyasa and 
retire to the forest. The mind obsessed by 
compassion did not allow the intellect to 
function freely and come to a decision, and 
finding himself entirely puzzled and perplexed, 
Arjuna expresses himself as above. 

The words ‘Tell me what is decidedly 
good’ should not be interpreted to mean that 
Arjuna was frightened at the sight of the very 
powerful Kaurava army, protected by such 
invincible and world-renowned heroes and 
fighters as Bhisma, Drona, Karna, etc.,—an 
army much larger than that of the Pandavas — 
and despairing of victory, approached the 
Lord for a definite light as to whether it 
would be ‘good’ for him to fight, or to retire 
from the battle with a view to ascertaining 
whether victory or defeat would follow his 
footsteps. Here the predominant sentiment of 
his heart was affection and tenderness for 
friends and relations. There was, again, the 


fear of sin that would attach to him as the 
result of the destruction of friends and 
relations, which might be a great obstacle to 
his attainment of the supreme good. As 
opposed to this there was also the slow 
stirring of thought that renunciation on his 
part of the recognized duty of a Ksatriya to 
engage in a righteous war might also be 
wrong, and might prove a hindrance to the 
attainment of supreme good. That is why he 
wanted to know what was ‘decidedly good’. 
His question, therefore, had no relation with 
victory or defeat in war; its object was to 
know what was conducive to supreme good 
in the form of God-realization. In short, 
Arjuna here says, “Lord, I have wholly lost 
my capacity to ascertain what is my duty. 
Pray tell me definitely how I can attain the 
supreme good.’ 

Arjuna was Bhagavan Sri Krsna’s dear 
friend. Spiritually speaking, they might have 
been on different levels; but in practical life 
the relation between Arjuna and Si Krsna 
was, in almost all places, that of equality. 
While dining, reposing in bed or going from 
one place to another, Bhagavan Sri Krsna 
used to show the same consideration to 
Arjuna as He bestowed on His own Self, 
and Arjuna also, for his part, reciprocated 
that sentiment of equality and friendship, 
though maintaining in his heart deep reverence 
and respect for Sri Krsna’s spiritual superiority. 
But now finding himself in a most deplorable 
state of mind, Arjuna felt that he was not 
fit to maintain equality with Śrī Krsna. 
Between two equals there might be exchange 
of advice and counsel, but no instruction as 
from a superior to an inferior; there might 
be prompting and suggestion, but no command. 
Arjuna realized that suggestion and advice 
would not help him at that stage to get out 
of the mental rut. What he needed was a true 
Guide and Teacher, who would command 
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him to follow a certain path, and driving out 
all his grief and infatuation, would help him 
to attain the supreme good. Who could be 
a better guide to him than Si Krsna? But 
the shower of nectar in the form of a Guru’s 
instruction fell only when the soil of the 
disciple’s heart was ready to receive it. 
Therefore, Arjuna now says, ‘Lord, I am 
Your disciple.’ 

There are many types of disciples. The 
disciple who after receiving instruction from 
the Guru depends on self-effort centred in the 
ego, or looks to other sources of help than 
that of the Sadguru, cannot derive true benefit 
from the grace of the Guru. Therefore along 
with the declaration of his discipleship, Arjuna 
takes up the attitude of exclusive surrender, 
and says, ‘Lord, I am not only Your disciple, 
but I have also taken refuge in You’. The root 
of the word ‘Prapanna’ means surrender of 
the self to God, knowing and realizing Him 
to be the repository of all power and the highest 
Being. The term is synonymous with ‘taking 
refuge in the Lord’, ‘throwing of the self at 
the Lord’s feet’, and ‘offering the self to God’. 
The spirit of a ‘Prapanna’ is truly cultivated 
when one completely, and for all time, throws 
one self at the feet of God and keeps looking 
on at the Lord’s enchanting face without a 
twinkle in the eye and with the mind constantly 
engaged in the thought of God from the 
exclusive desire of always acting as a mere 
puppet in His hands. He believes, on the one 
hand, that God is almighty, omniscient, the 


knower of all hearts, an endless ocean of 
innumerable virtues, the supreme master, the 
infinite repository of greatness, love, valour, 
virtue, knowledge, non-attachment, etc., the 
remover of all afflictions, shackle of Karma, 
and every form of doubt and error, the dearest 
lover, the dearest friend, the dearest relation, 
the Supreme Guide and the Supreme Divinity, 
and regards himself, on the other, as standing 
alone in the world utterly helpless and without 
any support, devoid of intelligence, lacking 
in strength, lacking in substance, and depending 
thoroughly and exclusively on God’s help, 
support, knowledge, power and incomparable 
affection for the devotee who thus takes refuge 
in Him. Arjuna’s desire was to develop such 
an attitude of surrender to the Lord, and inspired 
by this feeling he now says, ‘‘Lord, I am Your 
disciple. Pray instruct me, who have taken 
refuge in You.” When this idea of true 
surrender to God, the best and most perfect 
flower of spiritual insight, would develop into 
true surrender under the influence of the most 
esoteric teaching of the Lord contained in verses 
65 and 66 of the eighteenth chapter, and Arjuna 
would be prepared to carry out the behest of 
the Lord without any question, the Gita itself 
would reach its conclusion. Thus the Sadhana 
of the Gita commences from this verse, the 
seed is sown here for the beginning of the 
Gita gospel, and the Sadhana would reach its 
consummation when the Lord would exhort 
Arjuna to ‘surrender all duties’ to Him. There 
lies the natural culmination of the Gita. 


Thus praying to the Lord for instruction and guidance, Arjuna gives his reasons for 
the prayer, in the course of which he also gives expression to his oppressive thoughts. 


a fe wah ae, aan qesrauratsarone | 
aaa Tae UT oa afer ¢ tl 


q not; f for; waeatf I see; WA my; 3TqEMA can drive away; Ad (that) which; PÙA 
grief, S@TIVT exercising a withering effect; gamo senses; STAT on obtaining; Yat on 
(this) earth; amaa undisputed; gA affluent; WAT kingdom; Wo, over the gods; aft 


even; @ and; aiferaery lordship. 
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For, even on obtaining undisputed sovereignty and an affluent kingdom on this 
earth and lordship over the gods, I do not see any means that can drive away the 


grief which is drying up my senses. 


Referring to Si Krsna’s exhortation to 
face his adversaries in the fight, Arjuna says 
here that the best result that could be expected 
from the battle was a victory which might 
bring him undisputed sovereignty over the 
earth; but the more he thought over the 
matter the more he felt that, even if he 


(8) 


obtained lordship over the gods, not to speak 
of sovereignty over the earth, that would not 
remove the grief which was drying up his 
senses. He, therefore, appeals to the Lord to 
show him some definite and unfailing way 
that would remove his grief and bring him 
everlasting happiness and bliss. 


It is stated now what Arjuna did after uttering these words: 


JAT sara 
Way ea Wether: Ud 
AF aie sta aaa Tit Te Fe ui 


way thus; Skat having spoken; Eicher to Sri Krsna; MERT: an epithet of Arjuna; 
waa O scorcher of enemies; 4 not; XÀ will fight; sft that; Wareq Sit Krsna; saat 
telling (again); TMT silent; aya became; F clearly. 

Sanjaya said: O king, having thus spoken to Sri Krsna, Arjuna again said to 


Him, ‘I will not fight’, and became silent. 


In this verse, Sanjaya says to Dhrtarastra 
that after taking refuge in the Lord, in the 
manner described above, and praying to 
Him for instruction and guidance, and 
then expressing his own oppressive and 
disturbing thoughts, Arjuna now clearly said 
that he would not fight, and thereafter 


(9) 


became silent. 

Sri Krsna is called ‘Govinda’ because, 
according to the derivation “whdeareafaera 
@rad’, the truth about God is known through 
the words of the Vedas. The Gita also 
says —‘aeg Wearera ae:’—‘ ‘It is I whom the 
four Vedas seek to know.’’ (XV.15) 


Anticipating the question as to what Bhagavan Sri Krsna did when Arjuna became 


silent, Sanjaya says: 


agara gT: 


ugafia =U 


Aaea fasted FA: NeoN 


Wq him (Arjuna); Sarat addressed; gÑ}: Śrī Krsna; Weer smiling (at him); 34 as 
if; ma O descendent of Bharata, Dhrtarastra; Aral: Svat: of the two armies; Wet in the 
midst; faam, sorrowing; $44 the following; a@: words. 


Then, O Dhrtarastra! Sri Krsna, as if smiling, addressed the following words 


to Arjuna, sorrowing in the midst of the two armies. 


Referring here to him who was ‘sorrowing 
in the midst of the two armies’, Safjaya 


(10) 


indirectly points out that the same Arjuna, 
who, a little while ago, had requested Bhagavan 
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Sti Krsna to place his chariot between the 
two armies in a bellicose and challenging spirit, 
was now, at the sight of his kith and kin in 
the two opposing armies, greatly perturbed 
and agitated due to infatuation. It was to this 
Arjuna, obsessed by grief, that Bhagavan Sri 
Krsna addressed His words. 

By the words, ‘‘Sri Krsna, as if laughing 
at him, addressed the following words,” 
Sanjaya gives an indication of what the Lord 
said, and the spirit in which He said it. The 
intention was to bring out that instead of 


maintaining the fighting attitude which Arjuna 
had evinced when he requested the Lord to 
draw up the chariot between the two armies, 
he was now swayed by the opposite sentiment 
of grief; and, again, after taking refuge in 
the Lord, and praying to him for instruction 
and guidance, and without waiting for His 
advice, he had straightway declared that he 
would not fight. How utterly inconsistent 
these actions of Arjuna were ! Therefore, 
mentally laughing at these inconsistencies, 
the Lord said:— 


When thus Arjuna, merged in distressing thoughts and taking refuge in the Lord, 


sought for the way to overcome his intense grief, and declared that neither sovereignty 
over the earth nor lordship over gods would drive away that grief, the Lord considering 
him a fit recipient for instruction and in order to remove his grief and infatuation for 
all time, first shows him what is real and what is unreal, and trying to prove that it 
was Arjuna’s duty to engage in the fight even from the point of view of Knowledge, enters 
into a discussion of the Path of Knowledge. 


MATA TAT 
snieman uaa ATTA | 
THA apaa UET: un eeu 


azte those who should not be grieved for; aasa: have grieved over; TA you; 
Yatatar words of wisdom; @ and (yet); 8a you speak; Weare those whose life-breath 
has departed, the dead; 3™TdTqq those whose life-breath has not yet departed, who are 


still living; @ and; + not; apirafa sorrow over; uga: wise men. 


Sri Bhagavan said: Arjuna, you grieve over those who should not be grieved 
for and yet speak like the learned; wise men do not sorrow over the dead or the 


living. 

It is with reference to Arjuna’s state of 
grief at the sight of his uncles, grand-uncles, 
other relations and teachers etc., in both the 
armies from fear of their destruction, as 
described by himself in verses 28 to 30 of 
the first chapter, his sorrow over the 
preparations for war as expressed in verse 
45, and the agitated state of his mind as 
described by Safjaya in verse 47, that the 
Lord here says, ‘‘You gireve over those who 
should not be grieved for.’’ This verse marks 
the beginning of the gospel of the Gita, 


(11) 


which reaches its conclusion in verse 66 of 
the eighteenth chapter. 

Referring to the great sin accruing from 
the destruction of one’s race in verses 31 to 
44 of Chapter I and 4 to 6 of Chapter II and 
egoistically referring to the meanness of 
Duryodhana and others and harping on his 
own sense of duty, Arjuna again attempted 
to establish by various arguments that it would 
be wrong to engage in that fight. Referring to 
those arguments of Arjuna, the Lord says in 
this verse that he was talking like the learned. 
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The uppermost thought in Arjuna’ s mind 
at that time was that the destruction of his race, 
which was an inevitable consequence of the 
war, would lead to a confusion of castes and 
bring about the fall of his ancestors who were 
in the other world. He was also feeling anxious 
for his kith and kin who were arrayed against 
him, and considered sovereignty and other 
enjoyments meaningless without them. He also 
apprehended that the destruction of race would 
further lead to the corruption of women. This 
is what is meant by Arjuna’s grieving for the 
dead and the living, and the Lord tells Arjuna 
that the wise never grieve in this way. For in 


the eyes of the wise man, God, who is an 
embodiment of Truth, Knowledge and Bliss, 
is the only abiding reality and nothing exists 
apart from Him. He is the Self of all and is 
absolutely indestructible, whereas the bodies 
are transient and cannot stay. The association 
as well as the separation of the body and the 
Soul, though inevitable from the worldly point 
of view, are only imaginary as a dream. Under 
such circumstances, for whom should he 
grieve and why? But Arjuna was certainly 
grieving, which showed that he was not truly 
learned, but was merely holding forth as a 
learned man. 


In the preceding verse Bhagavan Sri Krsna told Arjuna that he was grieving for 


Bhisma and other relations who should not be grieved for. The question naturally arises, 
why should they not be grieved for ? The Lord, therefore, first of all, establishes the eternal 
character of the soul, and proves that from the point of view of the soul it was unwise 
to grieve for them:- 


A Aat Vg A A at AA GATE: | 
q aa a “fae: Ud aq: WAN R 


q q Wa neither (is it a fact that); IgA I; “ld ever; T not; SATAY was; 7 nor (that); 
W4 you (were not); 4 nor again (that); 34 these; warfeat: kings (lit., rulers of men); 4 
a Wa nor (is it a fact that); 7 not; aare: shall be; WÑ all; aay we; Id: WA subsequent 
to this, hereafter. 


In fact, there was never a time when I was not, or when you or these kings 
were not. Nor is it a fact that hereafter we shall all cease to be. (12) 


Establishing in this verse the everlasting 
character of the soul, the Lord shows to Arjuna 
that neither those whose loss he feared, nor 
Arjuna himself, nor even Bhagavan Sri Krsna 
was, is, or would ever be non-existent at any 
time. They existed even before the birth and 


appearance of their present bodies, and would 
continue to exist after the disappearance of 
those bodies. Destruction of bodies does not 
lead to the destruction of the soul. Therefore, 
Arjuna should not grieve for those relations 
out of fear of their destruction. 


Thus showing the soul as eternal by nature, the Lord now proceeds in the next verse 
to bring out its immutable character, thereby proving that it was an error to grieve for 


Risan ee lat alert SAT 
aa carole A Wefanesi 


Afè: of the soul residing in the body; ARA in this; aM just as; 2 body; arq boyhood; 


the soul: 
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Aa youth; SRT old age; AMT even so; eratu: acquisition of another body (is predicated); 
eft: the wise man; €F about this matter; 7 not; Teta gets deluded. 


Just as boyhood, youth and old age are attributed to the soul through this body, 


even So, it attains another body. The wise man does not get deluded about this. 


Regarding the soul as subject to change, 
the unwise think that it suffers great pain both 
when leaving a particular body and taking a 
new birth, and, therefore, grieve for it. In the 
present verse, the Lord declares this unwise. 
He says that just as childhood, youth and old 
age do not really belong to the soul, but pertain 
only to the gross body, and are falsely attributed 
to the soul, even so, it is not the soul which 


(13) 


leaves a body and takes another; it is the astral 
body which undergoes these experiences, and 
they are attributed to the soul. Being unaware 
of this truth, it is only the unwise who grieve 
over one’s transition from one body to another. 
The wise never do so; for in the eyes of the 
wise the soul has no relation with the body. 
Therefore, Arjuna should not grieve for those 
relatives. 


In the preceding verse, showing that the soul was eternal and immutable, the Lord 


established the position that it was unwise to grieve for the same. But, here, it may be 
urged that notwithstanding the eternal and immutable character of the soul, union with 
and separation from one’s kith and kin do bring actual experiences of pleasure and pain. 
Therefore, how can grief be avoided? In reply to this the Lord declares all contact and 
separation to be transitory by nature and urges that both pleasure and pain arising from 


them should be avoided: 


AAT AAS Saag: AUT: | 
SATA Sa ea AAT UIT N VY A 


mamuzi: contacts between the senses and their objects; q indeed; ala O son of 
Kunti, Arjuna; 2ittoreag: el: giving rise to the (feelings of) heat and cold, pleasure and 
pain, etc.; amtar: (are) fleeting; afte: (and) transitory; aM them; farata (therefore) 
endure; “It O descendant of Bharata, Arjuna. 


O son of Kunti, the contacts between the senses and their objects, which give 
rise to the feelings of heat and cold, pleasure and pain etc., are transitory and fleeting; 


therefore, Arjuna, endure them. 


That by which things are measured, or 
by which knowledge of things is obtained, is 
called a ‘Matra’. Therefore, the term ‘Matra’ 
is intended here to mean all the senses, including 
the mind; and ‘Sparsa’ means contact. Thus 
the compound word ‘Matrasparsah’ comes to 
mean contact of the mind and senses with 
their respective objects, e.g., sound, touch, 
colour, taste and smell. 

Heat and cold, pleasure and pain, etc., 
mentioned in this verse, stand for all pairs 
of contraries. Therefore, when the Lord says 


(14) 


that contacts between the senses and their 
objects give rise to the feelings of heat and 
cold, pleasure and pain, etc., He shows that 
it is these objects which when contacted by 
the senses give rise to every form of dual 
experience, e.g., the feelings of heat and 
cold, love and hatred, joy and grief, pleasure 
and pain, concord and discord, etc. All 
morbid feelings arise from a sense of 
permanence of the objects of senses. Therefore, 
knowing and realizing those objects as 
transitory and fleeting by nature, their contact 
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should not be allowed to produce any 
unhealthy reaction on the mind. 

Describing the contact between the senses 
and their objects as coming and going and 
impermanent, by nature, and asking Arjuna to 
rise above the same, the Lord has shown that 
such contacts, giving rise to pleasure and pain, 
being transitory do not contain the least trace 
of true happiness. Therefore, Arjuna is being 
advised to put up with them, that is, he is being 


asked not to rejoice or grieve over their coming 
and going, nor to entertain any partiality or 
prejudice for or against these. Meeting with 
one’s near and dear ones is also included in 
this; for, as in the case of other objects it is 
through the mind and senses that we are united 
with or separated from our relatives. Hence it 
should be understood that the Lord exhorts 
Arjuna to overcome pleasure and pain resulting 
from all such contacts and separation. 


Anticipating the question as to what will be the effect of ignoring such contacts of 


senses and their objects, the Lord says: 


af 7 awd Gee dN 
mg:aa fit Msa Head i Vu tl 


aa whom; fé for; 4 not; xara torment; Wa these (contacts); YET the person; REEKS 
O best of men, Arjuna; mag:G4G4 to whom pain and pleasure are alike; eT wise; @: 
he; agaaa for immortality; #eat becomes eligible. 


Arjuna, the wise man to whom pain and pleasure are alike, and who is not 


tormented by these contacts, becomes eligible for immortality. 


The indeclinable ‘Hi’ in this verse has 
been used to denote reason. The intention 
is to point out the reason why contacts 
between the senses and their objects should 
be avoided. 

‘Rsabha’ signifies ‘the best’, or ‘the 
most excellent’. Thus the compound word 
‘Purusarsabha’ here denotes the most heroic 
and strongest of men. Addressing Arjuna as 
‘Purusarsabha’ in this verse, the Lord intends 
to say that being the best of heroes and 
strongest of men, indifference to pleasure 
and pain etc., is a part of Arjuna’s nature; 
therefore, it should be quite easy for him to 
rise above all these dual experiences. 

The word ‘Dhiram’ is generally used 
with reference to the God-realized soul; but, 
now and then, it is also used to signify a 
soul sufficiently qualified to realize God. 
Here it means a practicant who has reached 
a state of ripeness in the practice of 
Sankhyayoga, or the Yoga of Knowledge. 


(15) 


The adjective ‘Samaduhkhasukham’ (to 
whom pleasure and pain are alike) is used 
to denote the essential qualification of a 
‘Dhira’. He who looks upon both pleasure 
and pain with equanimity, that is, regarding 
both the experiences as fleeting, makes no 
distinction between them, is a ‘Dhira’; he 
alone can overcome them without being 
affected by them. 

Contacts between the senses and their 
objects, which were expressed by the word 
Matrasparsah’ in the preceding verse, are 
referred to again in this verse by the word 
‘Ete’ (these). And by saying, ‘who is not 
tormented by these contacts,’ it is intended 
to show that when the practicant through the 
repeated and constant practice of overcoming 
the feelings of attraction and repulsion, joy 
and grief, arising from the contact of, or 
separation from, objects of senses, attains a 
state when the contact of any sense with any 
object of enjoyment fails to produce any kind 
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of agitation or morbid feeling in his mind, 
then should it be regarded that he is a ‘Dhira’ 
or a wise man to whom pain and pleasure 
have become equal. 

By saying ‘he becomes eligible for 
immortality the Lord means to say that the 


wise man referred to above as possessed of 
an equable mind, who remains unperturbed 
and unaffected by any contact whatsoever, 
becomes qualified to attain “Moksa’ or realize 
God and very soon succeeds in directly 
perceving Him. 


In verses 12 and 13 of this chapter the Lord proved the soul to be eternal and 


immutable, and in verse 14 He declared the contact of the senses and mind with objects 
of senses as fleeting and transitory. But He did not make it clear how the soul was eternal, 
and how such contact was transitory. Therefore, in the next verse, the Lord defines what 


is real and what is unreal in order to show how to distinguish between the two: 


qma fad arat ararar faerd aa: | 


sane gBisateastatredraaferty: 


Ilg I 


F not; AAA: of the unreal; faad is; ura: being; 4 not; AAA: negation; fae is; Ad: 
of the real; svat: 3ift of both; gs: has (thus) been perceived; 3A: reality, essence; J 
whereas; ATA: these; araafeifu: by the seers of truth. 


The unreal has no existence, and the Real never ceases to be; the reality of 


both has thus been perceived by the seers of Truth. 


The term ‘Asatah’ in this verse signifies 
the ever-changing physical body, the senses 
as well as their objects, including all that is 
material in this objective world. Therefore, 
when the Lord says: ‘the unreal has no 
existence’, He means to say that it was non- 
existent even before the time of its so-called 
existence, and will be non-existent afterwards; 
therefore, in reality, it does not exist even when 
it appears to exist. Under the circumstance, if 
Arjuna’s grief was due to his apprehension 
with regard to the destruction of either the 
physical bodies of Bhisma and other relatives, 
or of any other material object, it was unwise 
for him to indulge in such grief. 

‘Satah’ or ‘the Real’ connotes the Supreme 
Spirit, which is all-pervading and eternal. 
The words are 
intended to convey the idea that at no time, 


‘it never ceases to be’ 


and under no circumstance, the soul undergoes 
any change, or ceases to exist. It ever 


(16) 


remains in the same state of being, constant 
and unchangeable. Therefore, if the cause of 
Arjuna’s grief was fear of destruction of the 
soul of Bhisma and other relatives, it was 
equally improper for him to entertain such 
grief. 

The words ‘Ubhayoh’ (both) and 
‘Anayoh’ (these) point to the above ‘Asat 
and ‘Sat’, ‘unreal’ and ‘Real’. Distinguishing 
between the Real and the unreal, the saints 
and seers of truth reached the conclusion that 
things which changed, suffered destruction, 
and did not last for ever were unreal, that 
is to say, unreal things could never exist 
while that which at no time, and under no 
circumstance, underwent any form of change 
and destruction, and ever continued to exist 
was the Real; that is to say, the Real never 
ceased to exist. This is what is meant by 
perception by the seers of truth of the reality 
of both the unreal and the Real. 
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Of the ‘Real’ it is stated in the preceding verse that it never ceases to be. The Lord 


now proceeds to tell us what that ‘Real’ is: 


aRar q afafa aa adie aati 


TARAS T 


afad i 29 N 


afat imperishable; 4 alone; aq that; afg know; 44 by whom; Waq all; 3a this; 
ad (is) pervaded; AMSTA, destruction; Aa AAT of this indestructible (substance); 7 
wiz no one; mAN tela has power to bring about. 


Know That alone to be imperishable, which pervades this universe; for no one 


has power to destroy this indestructible substance. 


The word ‘Idam’ together with ‘Sarvam’ 
in the present verse refers to all material things 
like the body, the senses, the mind, all objects 
of enjoyment and places of enjoyment, etc. 
All these things which come under the common 
connotation of Matter are pervaded by the 
Supreme Spirit, which represents the principle 
of life or Consciousness. By characterizing the 
Supreme Spirit as imperishable, the Lord 
indicates that the term ‘imperishable, denotes 
the same supreme soul which He defined in 
the preceding verse under the name of ‘Sat’, 


(17) 


and which has been determined by the seers 
of truth as the only ‘real’ substance. 

By the statement that ‘none can bring 
about the destruction of this indestructible 
substance’, the Lord has shown that just as 
the cloud is pervaded by ether, even so, all 
material objects are pervaded by the Supreme 
Spirit, so that no material object possesses 
the capacity to destroy this supreme soul. 
Therefore, being constant and ever-existent, 
the soul alone represents what can be termed 
as ‘Real’. 


Explaining thus what is Real, the Lord proceeds in the next verse to tell us what 


stadt SH cal Aeaee: SIRT: | 
STURMISTAA AAT ATU VS Il 


aaa: perishable; 3H (all) these; l&r: bodies; Feet eternal; SAT: (are) spoken of; 
JRT: of the soul; amr: imperishable; andae indefinable; ama therefore, 4A fight; 


is ‘unreal’: 


umd O descendant of Bharata, Arjuna. 


All these bodies pertaining to the imperishable, indefinable and eternal soul are 


spoken of as perishable; therefore, Arjuna, fight. 


The word ‘Dehah’ (bodies), qualified 
by ‘Ime’ (these), in the above verse, denotes 
all bodies, and in order to explain what is 
‘unreal’, they have been characterized as 
perishable. The intention is to show that the 
mind, the senses and the gross or physical 
body—all these are perishable. Just as the 
body and the world pertaining to a dream 


(18) 


appear without any corresponding reality, 
even so, all these bodies, though unreal 
appear as ‘Real’ through ignorance. They 
have no ‘Real’ existence. Their destruction 
is therefore inevitable, so that it is futile to 
grieve for them. 

By using the plural form in the word 
‘Dehah’ and the singular form in ‘Saririnah’ 
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(soul), the Lord has shown that in all bodies 
the soul is one. Due to Nescience, the soul 
appears as varied in different bodies. But in 
reality it is one. The word ‘Saririnah’ refers 
to that which has been mentioned in the 
preceding verse as ‘Real’, and by which the 
entire world of Matter is said to be pervaded; 
and the three adjectives, ‘eternal’, 
‘imperishable’ and ‘indefinable, have been 
used with reference to it in order to prove 
its identity with that ‘Real’, and by calling 
it ‘Sarirl’, possessor of the body, and showing 
its relation with the different bodies, the 
identity between the soul and God has been 
demonstrated. The purpose is to show that 
though in practical experience it appears that 
different souls are acting within and holding 
the different bodies, as a matter of fact, they 
are not different, but one reality, the one 


principle of life and consciousness. This can 
be understood by the analogy of a dream, 
where none but the dreamer is existent and 
all the diversities observed are but part of 
the dream, and after awakening, the dreamer 
alone remains. Even so, the diversities observed 
in the world are caused by Nescience. After 
the dawning of Knowledge, all diversities 
cease. 

By using the word “Tasmat’ indicative 
of cause, and then commanding Arjuna to 
fight, the Lord has shown that when it was 
proved that the body was perishable and its 
destruction inevitable, and the soul was 
eternal and could never be destroyed, there 
remained no cause for the least grief. Therefore, 
Arjuna should no longer show any hesitation 
or unwillingness to engage himself in the 
fight. 


In the preceding verse the Lord commanded Arjuna to fight, showing the soul to 


be eternal and changeless; but no clear light was thrown by Him on the problem raised 
by Arjuna when he said, “I do not want to kill them; it would be better for me if the 
sons of Dhrtarastra killed me.’’ Therefore, in the next verse He deals with that problem, 
saying that it was nothing but ignorance to think that the soul was capable of killing 


or was killed. 


owt afa eat ase wad ee 
Sur at a aori are ea A Bara tt 22 n 


a: who; YAA this (soul); afa knows; @aty capable of killing; @: who; @ and; WF 
this (soul); Waa regards; @@¥4 killed; Sul both; at these; € not; fasta: know; = nor; stay 
this (soul); g€ kills; 4 neither; 44 is killed. 


They are both ignorant, he who considers the soul to be capable of killing and 


he who takes it as killed; for, verily the soul neither kills, nor is killed. 


The separation of the astral body from 
the gross body is called ‘death’, It is the 
gross body that meets with death; therefore, 
in the preceding verse it was stated that “all 
these bodies are perishable.” Even so, the 
body plus mind and intellect, through whose 
agency the life of another gross body is 


(19) 


terminated, is called a ‘killer’. In this way 
the killer also is a body, and not the soul. 
But ignorant men, attributing the function of 
a body to the soul, regard the soul to be a 
killer—an agent (vide HI.27); that is why 
they have to reap the bitter fruit of such 
actions. 


* Compare the following verse of the Kathopanisad (I. ii. 19):— 


za Uae Bl. was aq 1 Sit a a fear wa ea a wae 
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The preceding verse says that the soul cannot be killed by anybody. The question, 
therefore, arises: how is it that the soul cannot be killed? In answer to this, showing 
that the soul is not subject to any form of modification, the Lord brings out the character 


of the soul: 


qam fad at haaa sear fA at T AA: | 
Stat Aara: mads WTO A SAA gA F I RO N 


q neither; Wad is born; aà dies; at (again); Halted ever; q not; 3AA this (soul); 
yrat after being born; afat comes into being; at (again); 7 nor; a: only then; 3: (is) 
unborn; feat: eternal; saa: everlasting; AAA this (soul); Get: primeval; 7 nor; ead is 
slain; Fart Be with the destruction of the body. 


The soul is never born nor it ever dies; nor does it become on being born. For, 
it is unborn, eternal, everlasting and primeval; even though the body is slain, the 


soul is not. 


By saying, ‘the soul is never born nor 
it ever dies,’ and negating thereby the two 
modifications of birth and death, the Lord 
negates, in effect, all the six modifications 
in the soul, and then uses other expressions 
also to negate the other modifications. 

The six modifications are: (1) Birth, 
(2) Becoming, (3) Growth, (4) Transformation, 
(5) Decay and (6) Destruction. By declaring 


(20) 


the soul as ‘unborn,’ the modification of birth 
has been negated of it. The sentence ‘nor does 
it become on being born’ negates the second 
modification of ‘becoming’; the term ‘primeval’ 
negates the third modification of ‘growth’; the 
term ‘everlasting’ negates ‘transformation’; the 
term ‘eternal’ negates ‘decay’; and the sentence 
‘even though the body is slain, the soul is not’, 
negates the last modification of ‘destruction’. 


In verse 19 the Lord stated that the soul neither kills anybody, nor is killed by anybody. 
In that connection showing in verse 20 that the soul is above modification, it has been 
made clear why it is not killed by anybody. In the next verse, it is shown why the soul 


does not kill anybody. 


adit fat a wae 
Ha TSU: WA ch Maid gA HAN Ve N 


ae knows; IARAA imperishable; faq eternal; 4: who; WA this (soul); 3 unborn; 
AAAA (and) free from decay; RAA how; @: that; Fea: man; uwr O son of Kunti, Arjuna; 
A whom; maafa causes to be killed; et kills; @A (and) whom. 


Arjuna, the man who knows this soul to be imperishable, eternal and free from 
birth and decay—how and whom will he cause to be killed, how and whom will 


he kill? 
In this verse the Lord has brought out 


the idea that he who knows the true nature of 


the soul can never think that he can kill anyone, 
or cause anyone to be killed. In other words, 


(21) 


when he knows that it is the body which is 
killed by another body conjoined with the 
mind, intellect and senses,—how can he 
identify himself with the body and believe 
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that he has killed anyone, or caused anyone 
to be killed? For in his consciousness there 
remains only one Spirit existent everywhere, 
which neither dies nor can be killed, and which 
again neither kills, nor causes anyone to be 
killed. Therefore, all these actions of being 


subjected to death, infliction of death on another, 
or becoming the cause of another’s death etc., 
are attributed to the soul due to ignorance. In 
reality, they have nothing to do with the soul. 
Therefore, grieving for any being whatsoever 
does not stand to reason. 


True, the soul is eternal and imperishable—it can never be killed; therefore, it should 


not be grieved for. And the body, being perishable, must perish; hence the body too should 
not be grieved for. But when a soul leaves one body and enters another, the process 
involves excessive pain. How, then, is it unreasonable to grieve for such a painful event? 


Anticipating this question, the Lords says: 


arate stort ae aaa Aerts tert ARTSORTPUT | 
dat sAirr faera stores Garta Aart A N 2201 


araifa garments; stift worn-out; Gat as; faera casting off; «af new ones; yaf 
takes; At: a man; star other; aa likewise; SARI bodies; gra discarding; Wot worn- 
out; a other; Warf enters; Taft new ones; eet the embodied soul. 


As a man shedding worn-out garments, takes other new ones, likewise, the 
embodied soul, casting off worn-out bodies, enters into others that are new. (22) 


From a superficial view, the illustration 
may appear to be somewhat inappropriate, 
and not on all fours with the fact sought to 
be illustrated. For, generally one feels a sort 
of gratification in leaving off worn-out clothes 
and adopting new ones, while the process 
of casting off an old body and entering into 
another entails suffering and pain. A deeper 
consideration, however, will show that the 
illustration is not inappropriate. For, in casting 
off an old body and entering into a new one, 
it is the ignorant alone who suffers pain, not 
the wise. A child weeps when its mother 
removes old clothes, soiled with dirt, from 
its body, and compels it to wear new ones. 
The mother remains indifferent to the weeping 
of the child and in the child’s own interest 
makes it submit to the change of clothes. 
Even so, God, for the good of the Jtva, and 
caring little for its tears, changes its body 
when it is worn-out. 

In this context, the wearing-out of a body 


should be construed to mean expiry of the 
duration of its life. If the word ‘worn-out’ is 
interpreted in the sense of ‘old’, it will raise a 
difficulty inasmuch as people do not in every 
case die old. Men and women in their youth, 
and even infants, are very often found to enter 
the portals of death. On the termination of its 
‘Prarabdha’ (the sum-total of Karmas bearing 
fruit in one’s life), a being may die at any 
age, no matter whether it is old age, youth or 
infancy; and that will be considered the limit 
of its life. The wearing-out of a body should, 
therefore, be taken to mean the exhaustion of 
the force of Prarabdha, which has been 
responsible for building it. Taken in this sense, 
the adjective ‘Jirnani’ (worn-out) applied to 
the noun ‘bodies’ is quite appropriate. 

On the analogy of ‘Vasarhsi’ (clothes), 
use of the plural form in Sarirani’ (bodies) 
also has been made after due thought and 
consideration. There may be two reasons for 
the use of the plural form in this case:— 
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(a) There is no knowing how many 
bodies a particular Jivatma has cast off up 
till now, how many it has taken anew, and 
how many more it will continue hereafter to 
cast off and adopt, till it obtains enlightenment 
and consequent release from birth and death. 
This is indicated by the plural form applied 
in this context. 

(b) Every individual soul possesses three 
bodies:—the gross, subtle and causal. When 
the Jivatma leaves one body and enters into 
another, all these three bodies are changed. 
The actions of a man are responsible for the 
modification of his nature or disposition. The 
causal body is represented by one’s individual 
nature made up of Sattva, Rajas and Tamas 
or the principles of harmony, motion and 
inertia. This is also known as disposition or 
temperament. Generally speaking, it is one’s 
nature which determines the last thought at 
the time of death, and according to that last 
thought or desire the subtle body is formed. 
The Jivatma leaves a worn-out body carrying 
the subtle and causal bodies with it, and 
enters into a new gross body suited to the 
subtle body. Thus it was quite reasonable to 
use the plural form of the word to indicate 
the change that takes place in all the three 
bodies—gross, subtle and causal. 

In reality the soul, being immobile and 
non-active, does not migrate from one body 
to another; it is ever fixed and steady. But 
just as when a pot is carried from one place 
to another, the ether or space within the pot 


also appears to be carried, even so when the 
subtle body leaves a gross body and enters 
another, it appears that the soul also has 
moved from one body to another. Therefore, 
the acts of leaving one body and entering 
into another are attributed to the soul in order 
to explain the phenomenon of death to the 
ordinary people. The word ‘Deh? is indicative 
of the soul identifying itself with the body; 
due to its association with gross body, it 
appears to be leaving one and entering into 
another. In this sense, it has been said that 
the soul leaves a worn-out body and enters 
into a new one. 

In this verse, two different verbs ‘Grhnati’ 
and ‘Samyati’ have been used respectively 
with reference to the two objects ‘clothes’ 
and ‘bodies’. The primary sense of ‘Grhnati’ 
is ‘to take’ and that of ‘Sarhyati’ is ‘to go’. 
Clothes are taken and worn, therefore the 
verb ‘Grhnati’ has been used with reference 
to them; and the soul appears to leave a body 
and enter into another, therefore the verb 
‘Samyati’ has been used with reference to it. 

Similarly, the use of the two words 
‘Narah’ (man) and ‘Deh?’ (living creature) 
in this verse has a special significance, 
inasmuch as clothes are worn and discarded 
by men alone, and not by other beings, but 
migration from one body to another holds 
good in the case of all beings. Therefore, the 
word ‘Narah’ (man) has been used while 
speaking of clothes, and the word ‘DehYr 
(embodied being) while speaking of bodies. 


Proving it unreasonable to grieve over the process of leaving one body and adopting 
another, the Lord reverts in the next three verses to a discussion, in an indirect way, 
of the eternal and changeless character of the soul, because of the difficulty in understanding 
it’s character, and proves that grieving for fear of its destruction was unbecoming and 


a4 fafa senfor Ai cefa auras: | 


improper. 


a ad acieaxarar 4 siraafa area: 


URI 
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7 not; WH this (soul); fafa cut; semt weapons; 7 not; TAA this (soul); aaff burns; 
uradh: fire (lit., that which purifies); 4 not; @ and; UAA this (soul); aeaa wet; 3: water; 


q not; aR dries; meq: wind. 


Weapons cannot cut it, nor can fire burn it; water cannot wet it, nor can wind 


dry it. 


Arjuna’s grief proceeded out of the 
apprehension that he would be required to kill 
his elders and other relations by striking them 
with lethal weapons, or by hurling destructive 
weapons against them; therefore, in order to 
remove his grief, the Lord establishes the 
immortality and formlessness of the soul by 
pointing out the inability of all the four elements 
of earth, water, fire and air to destroy it. He 
shows that even when the body is cut to pieces 
by weapons, the soul is not. Destructive fire- 


(23) 


missiles may burn the body, but the soul will 
not be burnt, the Varunastra (weapon of water) 
may be applied to dissolve the body, but the 
soul will not be dissolved thereby; the weapon 
of air (Vayavyastra) may dry up the body, but 
the soul will not be dried up. The body is 
perishable and possessed of a form; the soul is 
everlasting and formless. Therefore, the soul 
can never be destroyed by the element of earth 
in the form of any weapon or by the elements 
of water, fire and air. 


STAI SAAN SAAN SVT Wa AI 
Fea: uda: Laat Sa GATT: I RX N 
aB: incapable of being cut; IA this (soul); Stet: incapable of being burnt; 


ATA this (soul); tet: incapable of being dissolved by water; 3114: undriable; Wa as 
well; @ and; fea: eternal; Weta: omnipresent; Tug: immovable; IAA: constant; IAA this 


(soul); amaa: (and) everlasting. 


For this soul cannot be cut, nor burnt by fire; it cannot be dissolved by water, 
nor dried by air. The soul is eternal, omnipresent, immovable, constant and 


everlasting. 


The present verse has been added by 
the Lord to show by argument why the soul 
cannot be destroyed by weapons. It is 
indivisible, unmanifest, constant and immutable; 
therefore weapons are altogether powerless 
to destroy it. 

When it is said that the soul is not prone 
to being cut or burnt by fire etc., the 
indestructibility of the soul is no doubt 
established; but these tests equally apply to 
ether as well; for being the cause of all other 
elements and pervading them all, it cannot 
be cut by weapons, which are products of 
the earth, nor can it be burnt by fire, nor 
dissolved by water, nor again can it be 


(24) 


dried by air. In order to show that the 
indestructibility of the soul is totally different 
from that of ether, the soul is called eternal, 
omnipresent and everlasting. The intention of 
this is to show that ether is not eternal, 
because during the final dissolution of 
creation it is dissolved; whereas the soul 
never ceases to be, therefore it is eternal. 
Then ether is not all-pervasive, it pervades 
only its own evolutes; but the soul is all- 
pervasive. Again, ether has a beginning; but 
the soul is without beginning. Thus by the 
use of these last adjectives the difference 
between the soul and ether has been clearly 
brought out. 
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By describing the soul as ‘still’ and 
‘motionless’, it has been shown that both 
forms of motion represented by vibration and 
movement from one place to another are 
absent in it. Motion, which takes place when 
the thing is rooted to a fixed place, is known 


as ‘vibration’, whereas motion in the form 
of change of place is termed as its movement 
from one place to another. The soul neither 
vibrates, nor moves from one place to another. 
It is all-pervasive: there is no place which 
is not filled by it. 


ATH SAAN SAM AHA SAAT | 
ama fated meegaf N 24 it 


steam: unmanifest; 344 this (soul); afama: unthinkable; 3744 this (soul); stferenrd: 
immutable; 3AA this (soul); Tad is spoken of; atq therefore; Ya as such; faferat knowing; 
WW this (soul); = ampeg, séfA you ought not to grieve. 


This soul is unmanifest; it is incomprehensible, and it is spoken of as immutable. 


Therefore, knowing this as such, you should not grieve. 


The soul cannot be cognized by any of 
the senses, therefore it is called ‘unmanifest’, 
nor can it be conceived by the mind, therefore 
it is ‘incomprehensible’. 

Again, by describing it as ‘immutable’, 
the distinction between the soul and Prakrti 
has been emphasized. The intention of this is 
to show that all the senses as well as the mind 
are evolutes of Prakrti; they cannot, therefore, 
apprehend Prakrti, which is their cause. 


(25) 


Therefore, like the soul, Prakrti too is 
unmanifest and unthinkable. But Prakrti is not 
immutable, it is subject to change, whereas 
the soul undergoes no transformation in any 
circumstance. Thus the soul is something 
entirely different from Prakrti. When the soul 
is realized as eternal, omnipresent, immovable, 
everlasting, unmanifest, incomprehensible and 
immutable, as described above, grieving for 
it becomes quite out of place and unreasonable. 


In the above verses, describing the soul as unborn and imperishable the Lord 
demonstrated that it was unreasonable to grieve for it. In the next two verses He shows 
that it is improper to grieve for it, even if it be assumed that it is subject to birth and 


aa at Aei Met at Waa FAA 
aaa wa mad Aa magi i 26 N 


AA if; @ and; WAT this (soul); Peas subject to constant birth; FE constantly; 
at and; Were you regard; in that case; Haq dying; Wa in that case; af too; way you; 


death: 


¢ 


Wetatet O Arjuna, of mighty arms; 4 not; Way in this way; 3ÙfagA to grieve; sea ought. 


And, Arjuna, if you should assume this soul to be subject to perpetual birth 


and death, even then you should not grieve like this. 


The two indeclinables ‘Atha’, and ‘Ca’, 
in the above verse, are indicative of assumption. 
By the other words which follow 
them the Lord has tried to show that although, 


(26) 


in reality, the soul is not subject 
to birth and death, nevertheless, if Arjuna 
took it to be such, that is, if he held that 
it was constantly born whenever it was 
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united with a body, and that similarly it 
constantly died whenever it was disunited 
from a body, then, according to that line of 


thought as well, it was unreasonable for 
Arjuna to grieve for it as he did in verses 
28 to 47 of the first chapter. 


wees fe gat yess VT WET TI 
amuna A cat mag N on 


watt for the born; fë because (in that case); Ya: (is) certain; Hey: death; Year (is) 


¢ 


inevitable; SA rebirth; Yes for the death; @ and; Ate therefore; amg aÑ over an 
inevitable event; 4 not; @Ħ you; siFadl to grieve; stefa ought. 


For, in that case death is certain for the born, and rebirth is inevitable for the 


dead. You should not, therefore, grieve over the inevitable. 


The indeclinable ‘Hi’, in this verse, has 
been used to denote cause. The present verse 
pursues the line of thought of the previous 
verse, and re-emphasizes the same conclusion 
by cogent argument. 

Here the Lord does not state the actual 
truth. He only recapitulates the point of view 
of those ignorant men who hold the soul to 
be constantly taking birth and constantly 
dying. According to this school of thought, 
every mortal is bound to be reborn; for this 
school does not believe in liberation. In the 
true doctrine, which upholds the idea of 


(27) 


liberation, the soul is not regarded as subject 
to birth and death, which are conceived in 
ignorance only. 

The word ‘Tasmat’, again, is indicative 
of cause. By using the expression ‘over the 
inevitable’ alongwith it, it has been shown 
that according to this view there being no 
escape from birth and death, no possibility 
of alteration in or deviation from that course 
of events, it was useless to grieve over it. 
Therefore, from this point of view as 
well, it was improper for Arjuna to indulge 
in grief. 


The verses going before have shown that it was unreasonable and improper to grieve 


both from the point of view of those who regard the soul as eternal, unborn and 
imperishable, as well as of those who regard it as constantly subject to birth and death. 
Now, the next verse shows that grief with reference even to the gross bodies of beings 
cannot be justified by reason. 


Senet Wat erat ANT | 
aama at sl RTN Ve I 


aand unmanifest before birth; Yat beings; @rHAeAT (they are) manifest in the 
interim (between birth and death); ma O descendant of Bharata, Arjuna; aarme 
will become unmanifest at death; Ua only; a7 under such circumstances; et what; uat 
(cause for) lamentation. 

Arjuna, before birth beings are not manifest to our human senses; on death 


they return to the unmanifest again. They are manifest only in the interim between 
birth and death. What occasion, then, for lamentation? (28) 


adjective ‘Avyaktadini’ it has been shown 
that before birth they had no connection 


The word ‘Bhutani’ in this verse stands 
for beings in general. By applying to it the 
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with their present bodies. By the word 
‘Avyaktanidhanani’, it has been shown that 
in the end, that is, after death too they would 
maintain no connection with these gross bodies. 
The word ‘Vyaktamadhyani’ expresses the 
idea that during the intermediate period alone, 
viz., from birth to death, they are manifest 
and maintain relation with their bodies. 

By the words ‘What occasion, then, for 
lamentation?’ the Lord intends to say that 
just as the dream world is non-existent before 
and after the dream, it is during the dream 
alone that the dreamer has a semblance of 


relation with it, even so, one has no cause 
to lament for bodies with which one is 
connected only during the intermediate stage, 
and not permanently. In the Mahabharata, 
Stri-Parva, Chapter 2, Vidura also gives 
expression to a similar sentiment:— 

‘Those whom you now regard to be 
your own, came from an unseen state, i.e., 
before birth they were unmanifest, and they 
have become unmanifest again. Therefore, 
in reality, neither are they yours, nor are 
you theirs. What is the occasion, then, for 
lamentation?’* 


Being extremely hard to understand, the Lord described the nature of the soul in 


the above verses, in diverse ways, in order to make Arjuna understand the truth about 
it. Now in the next verse He shows the difficulty and marvellous nature of perception, 
description and hearing of that truth. 


argdaasa afyeaursydagefa ava ar: | 
argira: NOTA srankert de A Met HABA Ve ut 


arada as marvellous; usaf perceives; EST scarcely someone; WAH this (soul); 
angdaa, as marvellous; agf speaks; AAT so; Va even; A and; IM: (scarce) another; angdaa, 
as marvellous; @ and; UTA this (soul); 3%: (scarce) another; ayo hears; AT on hearing; 
3ift even; WAH this (soul); YAA this (soul); ag know; 4 not; @ and; Ya indeed; EST some. 


Scarcely someone perceives this soul as marvellous, scarce another, likewise, 
speaks thereof as marvellous, and scarce another hears of it as marvellous; while 
there are some who know it not even on hearing of it. (29) 


By saying ‘Hardly anyone perceives 
this soul as marvellous,’ the Lord intends to 
show that the soul is something wonderful, 
so that the individual who succeeds in 
perceiving it is very rare to meet with in this 


world, and when that individual perceives 
the soul he sees it as something marvellous. 
The soul is not perceived even as worldly 
objects are objectively perceived through the 
senses, mind and intellect. This vision is 


* aghan: ages m: Ad aa a aot at aa ar ule 
f There is a Mantra in the Kathopanisad, containing almost the same ideas, which runs as follows:— 
somata age a wea: yoa agat i a fae: 
ag AT Heatseal ANSSET Aral GARTE: ii 
(Lii.7) 


‘‘That (truth about the soul) which many are not privileged even to hear, and which, though heard, 
cannot be known in reality by many, the expounder of it also is marvellous. The man of exceptional 
parts, succeeding in realizing it, is also very rare: and its knower also is a marvellous individual, instructed 
by an exceptionally able and proficient teacher.’’ 
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transcendental and unique. When nothing 
but the soul exists in the consciousness of a 
man, the soul perceives itself by itself. During 
this perception the seer, the act of seeing and 
the object of sight cannot be differentiated. 
Therefore, that seeing is ‘marvellous’. 

By the words ‘scarce another likewise 
speaks thereof as marvellous,’ the Lord 
shows that all great souls who have realized 
the Self cannot describe the character of the 
soul, so as to make others understand it. 
Those exalted souls alone who have fully 
realized the truth about God and are well- 
versed in the Vedas and other scriptures can 
describe the soul, and their description too 
is marvellous. That is to say, the character 
of the soul cannot be described even as an 
object of the world is described, so as to 
convey to another a correct description of the 
same. This description is transcendental and 
wonderful in character. 

All the illustrations employed to expound 
the character of the soul throw light only on 
a partial aspect of the soul. None of them 
brings out its character fully. There being no 
object in the world analogous to the soul, 
nothing can illustrate it fully. Nevertheless, 
realized souls indicate its character by many 
a marvellous hint, following both the positive 
and negative methods; this is what is meant 
by ‘speaking of the soul as marvellous.’ In 
reality the soul, being outside the range of 
speech, cannot be definitely and clearly 
described in words. 

‘Scarce another hears of it as marvellous’: 
by these words the Lord shows that among 


masses of men, he who takes interest in 
hearing the description of the soul and is 
possessed of virtuous conduct, purity of 
heart, reverence as well as faith in God is 
indeed very rare, and his hearing too is 
marvellous. That is to say, objects of the 
world which he formerly considered as real, 
attractive and embodying happiness, and the 
physical body etc., which he regarded as his 
very self, he now hears of as transient, 
perishable, embodiments of sorrow and 
material in character, and of the soul as 
something quite different from them; this fills 
him with wonder. For, the truth about the 
soul is something which he had never heard 
of or understood before, and it bears no 
affinity with any worldly object; hence its 
description sounds to him as something very 
strange. Moreover, he listens to it with rapt 
and undivided attention and is bewitched, as 
it were, to hear it. This is what is meant by 
‘hearing of it as marvellous.’ 

‘By saying there are some who know it 
not even on hearing of it’, the Lord intends 
to show that one who is not endowed with full 
reverence and faith, and lacks purity of mind 
and subtlety of intellect, will fail to grasp the 
true nature of the soul even on hearing of it, 
owing to doubt and lurking misconception. 
Hence, it is most difficult for an unqualified 
person to understand this truth. 

The word ‘Aécaryavat’ should be taken 
as an adverb qualifying the verbs ‘perceives’, 
‘speaks’ and ‘hears’. In this sense it can be 
understood as qualifying the subject and 
object as well. 


Describing thus the difficulty and marvellous nature of perception, description and 
hearing of the truth about the soul, the Lord now concludes the treatment of Sankhyayoga, 
or the Yoga of knowledge, by advising Arjuna in the next verse that the soul being ever 
incapable of being slain, he should not grieve for any being whatsoever. 


cet franaeaisad ee ude und 
amaa MATT A cet ST PAT AEAS N 30 N 
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get soul; AE ever; Iaw: incapable of being slain; 374 this; 3è (residing) in the 
bodies; @aea of all; ma O descendant of Bharata, Arjuna; 7d therefore; uatr all; 
wart beings; 7 not; A you; AAJA to grieve for; AI ought. 


Arjuna, this soul dwelling in the bodies of all can never be slain; therefore, you 


should not mourn for anyone. 


Saying ‘this soul residing in the bodies 
of all can never be slain’, the Lord shows 
that in the bodies of all beings of the world, 
there resides but one soul. The diversity of 
bodies is reflected in the soul due to ignorance; 
in reality there is no diversity in the soul. 
And this ultimate reality, the soul, can never 
be slain; it can never be destroyed by 
anybody, by any means whatsoever. 

In the sentence “Therefore, it does not 
behove you to grieve for any being’, the use 


(30) 


of the word ‘Therefore’, which is indicative 
of cause, is intended to show that it being 
definitely demonstrated and proved in this 
chapter that the soul is ever imperishable, 
and it being beyond anybody’s power to kill 
it, Arjuna should not grieve for anybody. 
How can there be any occasion for grief 
when the soul can never cease to exist at any 
time, nor can it be destroyed by any means ? 
Therefore, instead of indulging in grief, Arjuna 
should prepare himself for the fight. 


Having demonstrated so far, from the point of view of Sankhyayoga, the unity and 


the eternal and imperishable character of the soul, which is everlasting, stainless, 
enlightened, impartial, changeless and a non-doer, and declaring the body to be perishable, 
it has been proved that it is unreasonable to lament either for the soul or for the body, 
or, for the matter of that, for the separation of the soul from the body. Incidentally, it 
has also been shown that even if the soul be regarded as subject to birth and death, 
grieving for it does not stand to reason, and Arjuna is, therefore, commanded to fight. 
Now, in the next seven verses, the Lord proceeds to demonstrate that it was unreasonable 
to grieve even according to the code of honour laid down for a Ksatriya; hence Arjuna 
is again encourged to enter the fight. 


radar oder a faniiuquera 
TA er Tegra SAA Aa AF AA 1 BU 


raya your own duty; afù too; @ and; FART considering; 7 not; fanfady to waver; 
atefa you ought; afa than a righteous; fẹ for; Gat war; a: more welcome; amq, any 
other thing; e@ftaet for a man of the warrior class; 7 not; fae exists. 


Besides, considering your own duty 
nothing more welcome for a man of the 


In the sentence ‘Besides, considering 
your own duty too you should not waver’, 
the use of the word ‘too’ is intended to show 
that apart from the fact that the soul being 
immortal, and the body transient, lamentation 
for them, or shrinking from fight, did not 
stand to reason, Arjuna should not entertain 
any fear even if he considered the problem 


too, you should not waver; for there is 
warrior class than a righteous war. (31) 


from the point of view of his own duty as 
a member of the warrior class; for it was the 
natural duty of a Ksatriya not to run away 
from battle (vide XVIII.43). 

The indeclinable ‘Hi’ is indicative of 
cause. The use of this word is intended to 
show that the apology for the above exhortation 
follows in the second half of the verse, 
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which says that there is nothing more 
welcome for a Ksatriya than a righteous war. 
Here the Lord shows that a war which has 
been launched not from any wicked motive 
or out of greed, in which no injustice is 
perpetrated, but which is conducted in 
conformity with the laws of morality (Dharma), 
and which devolves on one as a matter of 
duty, and has been waged for upholding 


equity and justice;—such a war alone is, to 
a member of the Ksatriya class, more 
conducive to spiritual good than any other 
form and aspect of Dharma. There is no 
better and no more fruitful Dharma to a 
Ksatriya than participation in such a war; for 
a Ksatriya, who carries on a righteous war 
by righteous means, can very easily attain 
heaven or even liberation. 


qaqa | aust igna 
qnaa: aren: wA ost qA N 3R M 


ageat of its own accord; @ and; JauAy (that has); eighy staat an open 
gateway to heaven; @fer: lucky; afrat: Ksatriyas; wet O son of Prtha, Arjuna; Yt get; 


GA (an opportunity for) war; $83 such. 


Arjuna, lucky are the Ksatriyas who get such an unsolicited opportunity for 


war, which is an open gateway to heaven. 


In this verse, addressing Arjuna as 
‘Partha’, the Lord reminds him of the message 
of Arjuna’s mother, Prtha, also known as 
Kunti, which the Lord had carried from 
Hastinapura. The message ran as follows:— 

‘‘Please tell Arjuna, and Bhima, who 
ever keep themselves ready to fight, that the 
occasion looking forward to which a Ksatriya 
mother begets a son has arrived.*”’ 

Speaking of the war as an ‘unsolicited 
opportunity’, the Lord wants to bring home 
to Arjuna that it was not of their own seeking 
that they were faced with that crisis. The 
Pandavas had tried all possible means to 
bring about an amicable settlement, but 
Duryodhana had turned down the proposal 
of returning without the arbitrament of war 
the kingdom of the Pandavas kept under 
Duryodhana’s charge as a trust. He had clearly 
declared that he would not give the Pandavas 
even as much land as could be covered by 


(32) 


the point of a pin (Maha., Udyoga., 127.25).+ 
It was then that the Pandavas were forced to 
make preparations for war; therefore, so far 
as the Pandavas were concerned, it was an 
‘unsolicited war’. By declaring this war as 
‘an open gateway to heaven’, it has been 
pointed out that a warrior meeting his death 
in such a righteous war obtains direct access 
to heaven, and that nothing can hinder him 
on the way to heaven. 

By the sentence ‘Happy are the Ksatriyas 
who get such an opportunity’, it is shown 
that every Ksatriya does not come across 
such a righteous war. It is only the most 
fortunate among the Ksatriyas who are brought 
face to face with such a war as a matter of 
duty. It was Arjuna’s great luck that he could 
get the opportunity of engaging himself in 
such a righteous war without his seeking. He 
should, therefore, in no case think of turning 
away from it. 


* Unga arat ae gentet: | aaet ara ad A PASATA: N 


(Maha., Udyoga., 137.9-10) 


+ mafa dev dear aA aera daca wad: uvsary via 
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Bringing out the advantage of participation in such a righteous war, the Lord shows 
in the next verse the harm that would follow if Arjuna refused to participate in it. 


aa Arat eef 


agi a pRa | 


dd: me hia at fecar awana I 33 1 


AA again; ad if; H you; JHA this; amti righteous; ugm war; 7 not; aera will 
wage; Ad: then; rae your duty; AR reputation; @ and; feat falling from; Way sin; 


aara you will incur. 


Now, if you refuse to fight this righteous war, then, shirking your duty and 


losing your reputation, you will incur sin. 


The word ‘Atha’ in this verse is intended 
to introduce another viewpoint. It shows that 
the verse will prove the advisability of 
Arjuna’s participation in the battle from 
another point of view also. 

In the above two verses the Lord had 
made it amply clear to Arjuna that the war 
with which Arjuna found himself faced being 
a righteous war, it was Arjuna’s duty to 
participate in it. The Lord now proceeds to 
tell him that if, in spite of that, he withdrew 
from the fight, he would be guilty of falling 


(33) 


from his ‘Svadharma’, or the allotted duty of 
a Ksatriya, and the world-wide fame he had 
acquired by attaining victory in fight over 
demons like the Nivatakavacas etc., and by 
his engagement with Bhagavan Siva, would 
be utterly destroyed and lost. Over and above 
that, neglect in the performance of an obligatory 
duty would make him guilty of sin. Therefore, 
fear of sin, which he advanced as his reason 
for withdrawal from the fight, and his 
nervousness and fright, were wholly unjustified 
and inopportune. 


stata att aah Hateara dsear 
SEAT ahehe RARA tl 3x i 


ARN ill-fame; @ nay; Afà also; yaf people; paRmafa will spread; À your; AIMA 
undying; @esafadet for one enjoying popular esteem; @ and; statft: infamy; WOTA, than 


death; atfafteaa is worse. 


Nay, people will also pour undying infamy on you; and infamy brought on a 


man enjoying popular esteem is worse than death. 


Use of the adverb ‘also’ in the sentence 
‘People will also pour undying infamy on you’ 
shows that withdrawal from the fight would 
not only make Arjuna fall from his duty, lose 
his reputation and expose him to sin; but the 
celestials, Rsis and all people of the earth 
would speak ill of him in many ways. And 
that infamy would not be slight in character 
and short of duration, but would be everlasting. 
Therefore, the thought of withdrawing from the 
fight was wholly unjustified for him. 


(34) 


By the words ‘Infamy brought on a 
man enjoying popular esteem is worse than 
death’, the Lord seeks to show that if Arjuna 
came to the conclusion that he would stand 
to lose nothing by public infamy, that would 
not be the right conclusion for him. For, to 
a man enjoying wide fame, as well as the 
love and esteem of the people, loss of credit 
and honour is more painful than even death. 
Therefore, when confronted with such infamy, 
he would fail to resign himself to it; for he 
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was reputed throughout the world as a hero 
and a great man, and his fame had spread 


far and wide, from heaven to the nether 
worlds. 


Wag At at HERAN: | 
Bet SA ea AAA Ural ATA STATS 1B N 
watt out of fear; TM from battle; Sat] (as) having desisted; Tear will regard; 


war you; HRAT: (those) great warrior-chiefs; aan by whom; € and; a4 you; agad: held 
in high esteem; Yat being; areata will attain; wre smallness. 


And the warrior-chiefs who thought highly of you, will now despise you, thinking 


that it was fear which drove you away from battle. 


By saying that ‘the warrior-chiefs who 
thought highly of Arjuna will begin to 
despise him’, the Lord means to bring out 
that great warriors like Bhisma, Drona and 
Salya etc., on the one hand, and Virata, 
Drupada, Satyaki and Dhrstadyumna etc., on 
the other, who had all along held Arjuna in 
very high esteem, and regarded him as a 
great hero, a great warrior and a virtuous 
man, would begin to think lightly of him, 
if Arjuna ran away from the battle. 

Raising the question of ‘fear’ in this 


(35) 


context, it has been attempted to bring home 
to Arjuna’s mind that if he desisted from 
battle, the Maharathis would never think that 
the motive of his doing so was either pity 
or compassion for his relations, or any 
conviction that war was a sin. They would 
naturally jump to the conclusion that ‘fear’ 
was the real motive, and would think that 
Arjuna ran away from the battle in order to 
save his life. Such being the position, to 
desist from battle in that state would be the 
height of indiscretion on Arjuna’s part. 


aaraa agate dated: | 
Paama areal at gaat J fae Be N 


aaraa unbecoming words; @ and; Ae many; afeerra will speak; aa your; aigat: 
enemies; feat: disparaging; 74 your; WaS might; ad: than this; gaa more distressing; 


4 indeed; fey what (can there be). 


And your enemies, disparaging your might, will speak many unbecoming words; 


what can be more distressing than this? 


Verse 34 referred to the ‘infamy’ that 
would be permanently indulged in by the 
people in general, while this verse speaks of 
the words of reproach that would be uttered 
by enemies like Duryodhana to Arjuna’s 
face. Public scandal and infamy cause acute 
sorrow and distress to men of honour and 
position alone, not to all. But words of reproach 
and denunciation uttered by an enemy directly 
to one’s face cause extreme pain even to 
ordinary men. Therefore, the Lord points out 


(36) 


that loss of fame throughout the world and 
impairment of prestige among friends who 
held him in high regard as a hero were not 
the only form of injury from which Arjuna 
would suffer, but enemies like Duryodhana, 
who were ever bent on doing him mischief, 
and derived pleasure from injury caused to 
him, would now come forward to denounce 
his prowess, might and skill in battle, and 
would shower many disparaging and 
unbecoming words on him. They would 
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proclaim from house-tops that Arjuna was no 
warrior, and had been a eunuch from his 
very birth, and would denigrate his Gandiva 
bow, as also his prowess! 

Pointing out that there could be nothing 
more distressing than that, the Lord wanted 
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to expose the fallacy of Arjuna’s view that 
his happiness lay in desisting from battle, and 
that participation in it would bring him sorrow. 
The Lord sought to make it clear by these 
arguments that desisting from battle would prove 
to be the greatest source of misery to him. 


Advancing thus far many reasons to demonstrate the various forms of loss that would 
accrue from non-participation in the battle, the Lord now proceeds to show the advantages 
that would follow from participation in the battle, both from the point of view of this 
world and of the next, and commands Arjuna to prepare himself for the fight. 


zA at wreeafa tart aar at siteera A 
Tees aa Bea Hpahsya: zen 


za: slain (in battle); at either; Werf you will win; atq heaven; frat conquering; 
a or; WAÙ you will enjoy; Fé (sovereignty of) the earth; aeq therefore; 38 stand 
up; AAT O son of Kunti, Arjuna; asta for the fight; paiga: determined. 


Die, and you will win heaven; conquer, and you enjoy sovereignty of the earth; 


therefore, stand up, Arjuna, determined 


In verse 6 of this chapter, Arjuna had 
given expression to the confusion of his mind 
by saying that he did not know which was 
preferable for him, to fight or not to fight; nor 
did he know whether he would win the battle, 
or would be conquered by the Kauravas. With 
reference to that statement of Arjuna, the Lord 
shows in this verse that whether he is killed 
in action on the battle-field, or attains victory, 
he will stand to win both ways, and thus 
proves that participation in battle was the best 
course for Arjuna. That is to say, if the fight 


(37) 


resulted in a victory for the Kauravas, and 
Arjuna met his death on the battle-field, he 
would not be a loser inasmuch as such death 
itself would be a direct passport to heaven. 
And if, on the other hand, the crown of victory 
went to him, he would enjoy undisputed 
sovereignty over the earth. From both these 
points of view, participation in the war was 
the most expedient course. Therefore, Arjuna 
was exhorted to arise, shaking off his faint- 
heartedness, and take up his position on the 
chariot, determined to fight. 


to fight. 


In the preceding verse, the Lord declared rulership over earth or the attainment of heaven 


as the reward of participating in the war; but Arjuna had stated before that he did not want 
to destroy his race even for the sovereignty of the three worlds, not to speak of rulership over 
the earth. Therefore, the next verse shows how one, who does not hanker either for the pleasures 
of kingship or of heaven, should engage himself in a fight as a matter of duty. 


qag: A GA Heal STUTSTUT SATS | 
aA Sega FRA Ae UTA I 3 UN 


Wasa pleasure and pain; WH Het treating alike; wren gain and loss; Warstat 
victory and defeat; ad: then; 4A for the battle; 4A get ready; 7 not; Way (fighting) 
thus; UT sin; aama you will incur. 
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Treating alike victory and defeat, gain and loss, pleasure and pain, get ready 


for the battle; fighting thus you will not 


To make no distinction in the mind 
between victory and defeat, gain and loss, 
and pleasure and pain, that may follow as 
the result of the battle, that is to say, to have 
no feeling of attachment and repulsion or joy 
and grief, in regard to these is what is meant 
by ‘treating pleasure and pain etc., alike’. By 
asking Arjuna to get ready for the fight only 
then, the Lord means to say that if Arjuna 
had really no desire for the pleasures of 
kingship or of heaven, he should in that case 
also wholly abandon the feeling of diversity 
in regard to the result of a battle, and 
cultivating thus a feeling of equanimity, he 
should engage himself in the war as a matter 
of duty. A fight conducted in this spirit 


incur sin. (38) 


brings everlasting and supreme peace. 

Then the Lord points out that if Arjuna 
fought in that spirit, he would not be guilty 
of sin. This is in reply to Arjuna’s argument 
advanced in Chapter I in favour of desisting 
from battle, viz., that slaughter of kinsmen 
would involve him in sin (1.36, 39, 45). 
Here, in clear words, the Lord shows that 
if Arjuna participated in the battle, treating 
pleasure and pain, victory and defeat etc. 
alike, i.e., cultivating an attitude of indifference 
towards the result of the battle, he would 
not be touched by the slightest trace of sin, 
and would also be released from the bondage 
of actions in the shape of reward and 
punishment. 


Up to this point, the Lord established the propriety of engaging in the fight from 
the point of view of Sankhyayoga and the duty of a Ksatriya, and exhorted Arjuna to 
fight in a spirit of equanimity. Now desiring to establish the same thing from the point 
of view of Karmayoga, He introduces the subject of Karmayoga in the next verse. 


war astute areca ghega fanit go | 
Gee Gl Sat mA Hae Wares 3e i 


Wat this; Ñ to you; afufsat has been presented; MECA from the point of view of 
Jfianayoga; afeg: attitude of mind; 4Ft (as presented) from the point of view of Karmayoga 
(the Yoga of selfless action); q now; SaTy the same; AUT hear; Gg attitude of mind; Fw: 


é 


equipped; wat with which; wį O son of Prthā, Arjuna; miae the shackles of Karma 
(action); wema you will be able to throw off completely. 


Arjuna, this attitude of mind has been presented to you from the point of view 
of Jnanayoga; now hear the same as presented from the standpoint of Karmayoga 
(the Yoga of selfless action). Equipped with this attitude of mind, you will be able 


to throw off completely the shackles of Karma. 


The words ‘Esa Buddhih’ in this verse 
refer to the spirit of equanimity, cultivating 
which the Lord advised Arjuna, in the preceding 
verse, to engage himself in the fight; for 
‘Esa’ invariably points to the thing that lies 
nearest to it. Therefore, when the Lord says 
that He has presented this attitude of mind 


(39) 


from the point of view of Jhanayoga, He 
means to indicate that from verse 11 to verse 
30 above He has shown how through the 
practice of Jnanayoga the capacity to treat 
everything and every experience alike could 
be attained, and how the Jnanayog!, realizing 
with the help of discrimination the true nature 
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of the soul, should perform in a spirit of 
equanimity the duties attaching to the order 
of society and stage in life he is placed in. 
We shall try to show in the following lines 
how this spirit of equanimity has been 
described in the verses referred to above. 
The perception by man of difference or 
diversity in the various objects of this world 
is due to his ignorance about the true nature 
of the soul. When through realization of the 
true nature of the soul, there remains in his 
view no difference between the soul and 
Oversoul, and except Brahma, the embodiment 
of Truth, Knowledge and Bliss, nothing else 
exists in his consciousness, it is no longer 
possible for him to entertain an idea of diversity 
in that unity. That is why in verse 11 of this 
chapter the Lord declared that grief for the 
dead or the living which was due to the idea 
of diversity rooted in error or ignorance, was 
wholly improper, and thus exhorted Arjuna 
to give it up. In verses 12 and 13, showing 
the eternal and unattached character of the 
soul, it has been brought out that the distinction 
observed between the states of life and death 
was due only to ignorance, and the wise 
man, possessed of knowledge of the soul, 
does not make any distinction between them: 
for the soul is ever the same, changeless and 
eternal. Thereafter declaring the contacts 
between the senses and their objects, which 
gave rise to the idea of diversity through 
the conflicting feelings of heat and cold, 
pleasure and pain, etc., as transient by nature, 
Arjuna has been advised to ignore them—to 
maintain an attitude of equanimity in regard 
to them (II.14); and praising the wise man 
who treats pleasure and pain alike, the Lord 
has declared him to be quite eligible for 
immortality (1.15). Then, defining what is 
real and what is unreal, and exhorting Arjuna 
to fight (II.16-18), and declaring those who 
regarded the soul as capable of killing or 


being killed as ignorant, and establishing the 
non-doership, eternity and immutability of 
the soul, it was proved that the destruction of 
the body did not bring about the destruction 
of the soul; and thus it was shown that it did 
not behove Arjuna to grieve for any being 
because of distinction between the state of 
life and death (II.19-30). Thus these verses 
describe the spirit of equanimity, arising out 
of a knowledge of the true nature of the soul, 
reached through discrimination between the 
real and unreal. 

The word ‘Imam’ also refers to the 
attitude of equanimity as described in the 
preceding verse. By saying ‘now hear the 
same as presented from the standpoint of 
Karmayoga’, the Lord indicates that He would 
now proceed to describe in the following 
verses what this attitude of equanimity meant 
from the point of view of Karmayoga, how 
it was cultivated during the practice of 
Karmayoga, and what was its fruit. Arjuna 
was, therefore, exhorted to hear these ideas 
with due attention and care. 

Verses 31 to 37 were intended to show 
that Arjuna being a Ksatriya, it was his duty 
to fight and hence it was altogether unbecoming 
of him to desist from battle, and also how 
both from the point of view of this world and 
of the next it was advantageous for Arjuna to 
face the enemy in battle. Again, in verse 38 
it was pointed out that when the fight was 
inevitable, it should be fought in such a way 
that it might not prove to be the cause of 
bondage. That is why, both from the point of 
view of Jnanayoga and of Karmayoga, the 
attitude of equanimity has been shown to be 
necessary and indispensable. The present verse 
establishes the connection of this attitude of 
equanimity with both the forms of spiritual 
discipline, viz., Jaanayoga and Karmayoga, 
according to what is known in Sarhskrit as 
the ‘idamaa or the ‘maxim of the lamp 
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placed over the threshold’, which by its peculiar 
position serves to light the rooms on both the 
sides. 

Jivatma or the embodied soul is held 
in bondage by the latencies of good and evil 
deeds performed in countless lives, and 
reaching the human state it again starts it 
career of fresh deeds under the impulses of 
egoism, desire and attachment, and gets more 
and more entangled. By ‘shackles of Karma’ 
is meant the total store of accumulated 
residues of good and evil actions, performed 
in countless previous lives, which cause the 
Jiva ever to move in the cycle of births and 


Introducing the subject of Karmayoga 
to describe the secret of its glory. 
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deaths, not only in the human species, but 
in other species as well. By renouncing, 
according to the principles of Karmayoga, all 
attachment with Karma, and the desire for 
its fruit, and treating success and failure 
alike, i.e., freed from the feelings of attachment 
and repulsion, joy and grief, etc., when one 
robs one’s past and present actions of their 
capacity to bear fruit,—in other words, when 
Karma is reduced to the position of a ‘fried 
seed’ which does not sprout,—he is said to 
have ‘thrown off or destroyed the shackles 
of Karma’ through the cultivation of even- 
mindedness. 


in the above verse, the Lord now proceeds 


umns Ra Wetarat A fae 
TACHA wel Arad Aedt Wal Xo Il 


¥ not; 3g in this path (of disinterested action); 3f4eHAATT: loss of effort; sift (there) 
is; Wetata: (fear of) contrary result; 7 not; Taga (there) is; waT a little; af even; IT 


afe of this discipline; aaa protects; Wea: 


ward from great fear (of birth and death). 


In this path (of disinterested action) there is no loss of effort, nor is there fear 
of contrary result. Even a little practice of this discipline saves one from the terrible 


fear of birth and death. 


If a man, engaged in the pursuit of 
agriculture, after sowing the seed in his plot 
of land, fails either to protect it, or to water 
it, the seed gets destroyed. Unlike this, the 
practice of Karmayoga, once commenced, is 
never lost, even if it is abandoned before its 
completion. This is what is meant by saying 
‘there is no loss of effort in the path of 
Karmayoga.’ Impressions of the practice of 
Karmayoga take root in the mind of the 
practicant, and compel him in his next 
birth to resume the thread where it was left 
(VI. 43-44). The practice in never lost. That 
is why the Lord designates it as ‘Sat’ 
(XVII.27). 

Again, by saying ‘there is no fear of 


(40) 


contrary result in this path,’ the Lord means 
that an action is apt to produce good or evil, 
favourable or unfavourable result, only when 
it is prompted by some interested motive; but 
there being no desire in Karmayoga, it 
cannot lead to any contrary result. In the 
adoration offered with a motive to the Devas, 
manes, or men of this world, if there is a 
lapse causing displeasure in the object of 
adoration, some harm might accrue to the 
Sadhaka; but in the disinterested or motiveless 
performance of sacrifice, charity, austerity, 
service and other actions, no harm will 
accrue even if there is any lapse. To take 
another illustration, a dose of medicine is 
taken to control a malady; but if it is not 
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a correct remedy; it produces the contrary 
effect by aggravating the malady. Unlike 
this, the practice of Karmayoga does not 
conduce to any such undesirable result (VI. 
40). That is to say, if it fails to bring the 
Sadhaka to a realization of the supreme state, 
owing to the Yoga not having reached its 
consummation, the follower of this path has 
neither to take birth in the lower order of 
creation, nor go through the tortures of hell, 
in consequence of evil deeds done in previous 
births, or as a result of incidental unavoidable 
injury done to creatures in the course of 
sacrificial or other meritorious performances; 
nor is he deprived of the enjoyments of this 
world or of the next, earned through virtuous 
deeds done in previous lives. Such a Sadhaka 
invariably attains after death the higher worlds 
to which men of virtuous deeds alone are 
entitled and staying there for a long time 
takes birth in the family of pious and wealthy 
men or in a family of Yogis, and through 
the habit formed in his previous existence 
resumes the practice of Yoga (VI.41-44). 

Here the word ‘Pratyavaya’ cannot be 
interpreted to mean ‘hindrance’ in the practice 
of Karmayoga, as some have done. For 
contact with worldly enjoyments and the 
association of erring, worldly-minded and 
unbelieving people obtained through the sins 
of previous births may cause hindrance in 
the practice of Karmayoga; but certainly 
disinterested action can never lead to any 
undesirable consequences. Therefore, it is 
but meet and proper to interpret the clause 
as meaning ‘there is no fear of contrary 
result’, as we have done, instead of taking 
the word to mean ‘hindrance’. 

The words ‘Asya Dharmasya’ (of this 
path) undoubtedly refer to ‘Karmayoga’ or 
the path of disinterested action indicated by 
the word ‘Yoga’ in the preceding verse as 
opposed to ‘Sankhya’ or ‘Jhanayoga’, the 


path of knowledge. “Karmayoga’ is a 
compound word consisting of two components, 
‘Karma’ and ‘Yoga’. Good action, approved 
by the scriptures, is denoted by the term 
‘Karma’, and evenness of mind is known as 
‘Yoga’ (11.48); therefore, performance of 
duty, as laid down in the scriptures, with 
reference to one’s Varna, Asrama, nature 
and circumstances, without being possessed 
by the sense of meum, attachment, lust, 
anger, greed and infatuation, etc., and 
maintaining proper equanimity, is Karmayoga. 
It is also known as the Yoga of Equanimity, 
Yoga of Intellect and as Action for God’s 
sake under the several names of “Tadartha- 
karma’, ‘Madartha-karma’ and ‘Mat-karma’. 

By the words ‘Even a little practice of 
this discipline (of Karmayoga) protects one 
from great fear’ the Lord shows that when 
the practice of Karmayoga reaches its 
consummation, that very moment it brings 
man face to face with God Himself, and 
brings about God-realization. Therefore, the 
glory of Karmayoga, in its consummate state, 
cannot be too highly extolled. But leaving 
aside that consummation, if man succeeds in 
practising Karmayoga even partially, that is 
to say, without reaching a state when he is 
unshakable from equanimity, if he can perform 
some of his duties maintaining an attitude of 
equanimity towards pleasure and pain, 
success and failure etc., and if that attitude 
remains stable at the moment of death it will 
immediately bring him the realization of 
Brahma, and lead to his absorption in Brahma 
(11.72); or, if he takes a rebirth, he will be 
induced again to strive and advance with the 
practice and will be, finally, brought to a 
realization of the supreme state (VI.41-45). 
Thus Karmayoga is bound to bring about the 
deliverance of the Sadhaka sooner or later. 
Performing with the motive of self-interest, 
for thousands of years, greatest of sacrifices 
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and charities, and severe forms of askesis, 
vows and fasts and pilgrimages etc., cannot 
and will not bring about man’s deliverance 
from the ocean of existence, but very simple 
or ordinary works of livelihood like begging 
for alms, fighting, agriculture and commerce, 
artisanship, rendering of physical service, 
etc., as enjoined by the scriptures, when 
done with equanimity, and in the right spirit, 
can and will deliver a man in a moment from 
the bondage of the world. For in the matter 
of deliverance, cultivation of the right attitude 
is more important than action itself, and has 
precedence over action. 

As its ultimate result, selflessness brings 
about deliverance from the world. It is 
neither lost till it has achieved the final end, 
nor does it yield any other fruit. In its 
ultimate result, making the Sadhaka fully 
selfless, it brings about his salvation. That 
is why even a little practice of Karmayoga 
is considered to possess so much of glory. 

Though there is no doubt that even a 
‘little practice’ of Karmayoga will bring 
about the liberation of a soul, there is no rule 
that it will do so within a specified time. 
None can tell whether deliverance will be 
brought about in this very life, or in the next 
birth. For that “‘little practice’’ will gradually 
grow into the fullest state of development of 
Karmayoga, and then deliverance will be 
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brought to the soul, in its natural course, as 
the final consummation. Therefore, men who 
possess energy and want to attain their 
highest welfare speedily should attempt to 
attain the full state of equanimity with all 
the enthusiasm and attention they can 
command. 

Of all the sources of fear, the greatest, 
to which an embodied being is subject, is the 
fear of death. Therefore, the constant repetition 
of the ever recurring series of life and death, 
from eternity to eternity, is the worst of fears 
that could be imagined by the mind. The 
Lord has referred to this fear of ever recurring 
life and ever recurring death in a subsequent 
chapter, as the ‘‘ocean of birth and death’’ 
(XII.7). Like the infinite waves in an ocean, 
countless waves of life and death appear and 
disappear in the ocean of metempsychosis. It 
may somehow be possible to count the waves 
of the ocean; but who will count the number 
of deaths a Jiva will go through till it succeeds 
in attaining the true knowledge of God? 
None can really do so. Thus, ‘protection 
from great fear’, in the present verse, means 
taking across the infinite ocean of 
metempsychosis in the form of death, i.e., 
freeing from the bondage of life and death 
through absorption in the transcendent Brahma, 
the embodiment of Truth, Knowledge and 
Bliss. 


Thus showing the greatness of Karmayoga, the Lord now proposes to enter into an 
exposition on the practice of Karmayoga; but before doing so He first brings out the 
distinction between the determinate, equipoised and stable intellect of the perfect 
Karmayogi, the possession of which is extremely necessary in Karmayoga, and the scattered 
intellect of men moved by desires, which is an obstacle in the practice of Karmayoga: 


Saat aah Heras 
TOA GAMA TKMNSAATAATT 1 SU 


waar determinate; Fg: intellect; YAT (is) directed singly (towards one ideal); 
gg in this (Yoga); pataq O delighter of the Kuru race, Arjuna; agma: (are) scattered 
in many directions; fẹ indeed; amt: endlessly diverse; @ and; aga: thoughts; 


serrata of the undecided. 
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Arjuna, in this Yoga (of disinterested action) the intellect is determinate and 
directed singly towards one ideal; whereas the intellect of the undecided (ignorant 


men moved by desires) wanders in all directions, after innumerable aims. 


The intellect which determines only one 
thing, and remains unshakably fixed to it, in 
other words, which points to God and God 
alone, and remains steadfast in God, and 
referring to which verse 39 says that one 
equipped with it gets freed from the shackles 
of Karma,—it is that determinate intellect, in 
the form of unalterable equanimity, which is 
described in this verse as “Vyavasayatmika 
Buddhi’. It is in this sense that the term 
‘Buddhi’ will be found used at many places 
in this chapter. By calling it ‘one-pointed’, 
it is indicated that it cognizes only one entity 
viz., God, the embodiment of Truth, 
Knowledge and Bliss; the various forms of 
sensuous enjoyment and the means of attaining 
them, fall entirely beyond the range of its 
cognition. It is also referred to as a stable 
mind or equipoised mind. 

Those who do not possess this determinate 
intellect, and whose mind is deluded by the 
feeling of diversity caused by ignorance, it is 
such men wanting in discrimination and deeply 
attached to enjoyments of the world who are 
denoted by the term ‘Avyavasayinam’ in this 
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verse. Declaring their intellect as ‘scattered in 
many directions and endlessly diverse’, it is 
intended to bring out that men who devote 
themselves to the performance of sacrifice, 
etc., with some selfish or interested motives, 
do so with various objects in view; if some 
of them take to a particular form of ritual for 
obtaining a particular form of enjoyment, 
others crave for other forms of enjoyment, 
and engage in other forms of ritual for obtaining 
their object. Besides, even while engaged in 
a particular form of ritual with a particular 
object in view, they seek the fulfilment of 
various desires and the attainment of various 
forms of enjoyment. They view differently 
the various things of the world and the various 
events that take place here. They regard 
some people as objects of their love, and 
others as objects of hatred. Even a particular 
object, they look upon as partially agreeable 
and partially disagreeable. Thus they view 
every object, even individual and every 
event of this world differently and their 
thoughts about them, again, are endlessly 
diverse. 


Thus after describing the character of a determinate intellect, which is so very essential 


for a Sadhaka following the path of disinterested action, and the intellect of men moved 


by desire, which is worthy of being relinquished, the next three verses are devoted to 


a description of the character, outlook on life, and conduct of men devoted to action with 


a selfish motive, in order to prove that the very thought of self-interest, and worldly 
enjoyment and worldly prosperity ought to be rejected: 


ami yfi art wae-ateatsya: | 
agaat: wÅ maai aes: ve N 
He: CT MARARA | 
featesrraget watts ulti ssi 
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ugar TATE ATA | 
eae ahg: ame 7 aeia it xx N 


W such; SATA this; yaaa flowery; araq speech; Waefed utter; stfautsra: (those) unwise 
men; aeatetat: devoted to the letter of the Vedas; wef O son of Prtha, Arjuna; 4, 314, 
ata, sia, atfet: arguing that there is nothing beyond heaven; amema: full of worldly 
desires; RTT: looking upon heaven as the supreme goal; WatHdwHeUET holding out rebirth 
as the fruit of such acts; recommending many rituals of various kinds; 
Aadi uf for the attainment of pleasure and power; Aadam of those who are 
deeply attached to pleasure and power; Tatmedatart of those whose minds are carried 
away by that speech; saararfetet determinate; afeg: intellect; ware on the truth relating 
to God; 4 faeftaad is never concentrated. 


Arjuna, those who are full of worldly desires and devoted to the letter of the Vedas, 
who look upon heaven as the supreme goal and argue that there is nothing beyond 
heaven, are unwise. They utter flowery speech recommending many rituals of various 
kinds for the attainment of pleasure and power with rebirth as their fruit. Those whose 
minds are carried away by such words, and who are deeply attached to pleasure and 
worldly power, cannot attain the determinate intellect concentrated on God. (42,43,44) 


The word ‘Kama’, forming part of the 
compound word ‘Kamatmanah’ used here, 
is the equivalent of ‘enjoyment’. He who, 
being deeply attached to worldly enjoyments, 
gets absorbed in their thought, and wholly 
forgets even his human state in his mad 
pursuit of them, has been described in the 
verse as a ‘Kamatma’, i.e., one obsessed by 
desire of enjoyment. 

The Vedas contain injunctions for many 
diverse rituals for the attainment of enjoyments 
of this world as well as of the next, with 
descriptions of the fruits of such rituals. Men 
who are deeply attached to such injunctions 
of the Vedas and to the enjoyments which 
they hold out as rewards for carrying out 
those injunctions are referred to in these 
verses as ‘Vedavadaratah’ i.e., men devoted 
to the letter of the Vedas. The word 
“Vedavadaratah’ surely does not refer to those 
who are deeply attached to such injunctions 
of the Vedas as are intended to promote 
detachment from the world, and propound 
the real nature of God; for those who are 
devoted to such injunctions, and understand 


their true meaning and significance, do not 
declare that attainment of heaven is the supreme 
goal of life, and that there is nothing beyond 
heaven. Therefore, the word ‘Vedavadaratah’ 
in these verses refers only to those who are 
ignorant of the truth that the primary aim of 
the four Vedas is to propound the reality 
about God, who is the only object whom 
they seek to know (XV.15). It is because of 
their ignorance of this truth that these men 
get attached to the rituals prescribed in the 
Vedas for the satisfaction of worldly desires 
and to their fruits. 

Those who look upon attainment of 
heaven or the celestial world as the supreme 
goal of life, nay, in whose eyes nothing is 
greater than the attainment of that world and, 
as such, who always remain indifferent to 
practices leading to God-Realization, are 
described in these verses as ‘Svargaparah’. 
And the adjective ‘Nanyadastitivadinah’, i.e., 
those who argue that there is nothing beyond 
heaven, refers to those persons, devoid of 
right judgment and discrimination, who ever 
remain merged in the enjoyments of the 
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world, and in whose eyes beyond such 
pleasures of the world as are afforded by the 
possession of a wife, children, wealth, honour, 
fame, social prestige etc., and the enjoyments 
and pleasures, that are obtained in heaven, 
there is no such object of life as Moksa, or 
salvation, for the attainment of which man 
should strive. In their view, attainment of 
heaven is the supreme goal of life, and this 
they consider to be the objective of the 
Vedas as well. They advocate this ideal, and 
propagate it publicly for the acceptance of 
the world. By declaring such people as 
‘unwise’ and wanting in judgment, the Lord 
intends to show that had they determined 
their goal of life and duty after discriminating 
between truth and untruth, reality and unreality, 
they would not have entangled themselves 
in this fashion in the cobweb of worldly 
desires. Therefore, man should always exercise 
his judgment in the determination of his 
duty. 

Use of the adjectives ‘Imam’ and ‘Yam’ 
with the word ‘Vacam’ indicates that the 
declaration of such pedantic men that there 
is no higher ideal in life than the attainment 
of heavenly enjoyments and the Vedic texts 
quoted by them, enjoining many rites and 
practices for obtaining enjoyments and worldly 
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power, and holding out rebirth as their fruit, 
carry away the minds of these pedants as 
well as of those who listen to them. By 
describing their speech as ‘flowery’, it is 
meant to show that there is nothing of real 
merit in those words, and that they attract 
the mind of the hearer only to the nominal 
and momentary pleasures of fleeting 
enjoyments. Like the odourless Palasa flower 
they have a very attractive appearance, on 
account of which men attached to worldly 
enjoyments and pleasures fall an easy prey 
to their temptation. 

The ‘‘determinate intellect’’, mentioned 
in this verse, is the same which has been 
referred to in verse 41, and ‘‘Samadhi’’ 
should be taken to mean that in which the 
mind is absorbed during contemplation (wareftac 
anaq afeg:) viz., God. And by saying that 
‘*those whose mind is carried away by these 
flowery words and who are deeply attached 
to worldly enjoyments and power cannot 
attain this intellect fixed on God’’, it is 
intended to show that their mind being 
attached to enjoyments and power, ever 
remains unsteady and fickle, and they are as 
a rule extremely selfish by nature. That is 
why the conclusion of their mind in respect 
of God is never unshakable or firm. 


Demonstrating above that people obsessed by desires, and attached to enjoyments 


and worldly prosperity, do not attain the determinate intellect, the Lord, in order to instruct 
Arjuna in Karmayoga, now advises him to be free from attachment to enjoyments and 
power, and cultivate equanimity: 


Aypara daar Penquar want 
Real arenae Prana AATA I we 


wywafarat: deal with the evolutes of the three Gunas (modes of Prakrti). viz., sense- 
enjoyments and the means of attaining such enjoyments; et: the Vedas; frexqua: indifferent 
to these enjoyments and their means; Wa be; IST O Arjuna; fg: rising above pairs 
of opposites (such as pleasure and pain, etc.); freraraea: established in the Eternal 
Existence—God; fratteta: absolutely unconcerned about the fulfilment of wants and the 
preservation of what has already been attained; tear having a self-controlled mind. 
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Arjuna, the Vedas thus deal with the evolutes of the three Gunas (modes of 
Prakrti), viz., worldly enjoyments and the means of attaining such enjoyments; be 
thou indifferent to these enjoyments and their means, rising above pairs of opposites 
like pleasure and pain etc., established in the Eternal Existence (God), absolutely 
unconcerned about the fulfilment of wants and the preservation of what has been 


already attained, and self-controlled. 


Sattva, Rajas and Tamas—these are the 
three Gunas or modes of Prakrti; the evolutes 
of these three Gunas are known by the name 
of “Traigunya’. The term “Traigunya’, therefore, 
covers all objects of the world that contribute 
to, and all actions that are instrumental in 
bringing about, enjoyment and prosperity. 
Books which contain a description of these, 
with all their details, are called 
‘Traigunyavisayah’. In this verse, the Vedas 
have been described as such because the 
major part of the Vedas deals with Karmakanda, 
or rituals for the satisfaction of worldly desires. 

Complete freedom from all attraction, 
attachment and desire for all the evolutes of 
the three Gunas in the form of enjoyments 
of this world and the next, and for every 
form of action leading to such enjoyments, 
is what is meant by becoming ‘Nistraigunya’. 
‘Nistraigunya’ here does not mean total 
renunciation of every form of activity; for 
such total renunciation of action and objects 
of the world is not possible for a human 
being (II.5). The body he owns is also an 
evolute of the Gunas, and it is not possible 
for him to renounce it. Therefore, becoming 
‘Nistraigunya’ should be interpreted to mean 
renunciation of all identification with, and 
attraction, attachment and desire for, the 
body and its activities, and for all enjoyments 
that are obtained as the fruit of such activities. 
In other words, it points to a state of 
existence which has risen above the influence 
of the three Gunas and their evolutes. 

Pleasure and pain, gain and loss, good 
and bad reputation, honour and ignominy, 
favourable and unfavourable circumstances, 
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these states and sentiments, indicative of 
mutual opposition, are known as the pairs 
of opposites. Arjuna has been advised to 
maintain equanimity when faced with them, 
and not to give way to joy or grief, attraction 
or repulsion. This is what is meant by rising 
above the pairs of opposites. 

God, alone, the embodiment of Truth, 
Knowledge and Bliss, is eternally existent. 
He is the only Reality. Therefore, meditating 
constantly on the eternal, imperishable, 
omniscient Supreme Person, to become 
inseparably united with Him, is what is 
meant by being ‘‘established in the Eternal 
Existence’. The text describes this state by 
the term ‘Nityasattvasthah’, which may also 
be interpreted to mean ‘ever established in 
the Sattva Guna’; but the first interpretation 
given above conveys a better and more 
comprehensive meaning, inasmuch as the 
fulfilment of Karmayoga lies in rising above 
the influence of all the Gunas and realizing 
God. 

Attainment of an unattained object is 
called ‘Yoga’, and preservation of what is 
already attained is called ‘Ksema’. Even after 
renunciation of the desire for worldly 
enjoyments, the desire for “Yogaksema’ at 
least for the maintenance of the body remains; 
therefore, Arjuna has been exhorted in this 
verse to give up that desire as well by being 
asked to become ‘Niryogaksema’. In other 
words, he has been asked to wean himself 
completely from all attachments and senses 
of possession and never to care for the 
possession or preservation of any object 
whatsoever. 
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The term ‘Atma’, forming part of the 
word ‘Atmavan’ used in this verse, denotes 
the mind coupled with the senses. So long as 
the mind, intellect and the senses of a man are 
not fully brought under his control, that is to 
say, so long as they do not behave as friends 
but continue to be at variance with him, he 
cannot be called an ‘Atmavan’. Therefore, he 
alone who has perfectly disciplined and subdued 
his mind, intellect and senses is entitled to be 
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called ‘Atmavan’, or one in possession of his 
‘self’. The Sadhaka whose mind, intellect, 
senses and body are not thoroughly subdued 
will find it extremely difficult to practise the 
“Yoga of Equanimity’, and he who has 
controlled them will find it easy to attain this 
Yoga (VI.36). That is why the Lord advises 
Arjuna in the verse to be an ‘Atmavan’ by 
bringing his mind, senses and body completely 
under control. 


In the preceding verse, telling Arjuna that the Vedas deal only with the evolutes of 
the three Gunas, he was asked to be free from attachment to all worldly enjoyments and 
their means, which are evolved from the three Gunas. He now proceeds to point out 
the glory of God-Realization, which follows from such detachment. 


arama sau ddd: aeea | 
aami ag mee fas: ti we Ul 


wam as much; AÅ: (there is) use; 340Ñ for a small well; uda: Waele (to a man 
standing) at the brink of a sheet of water overflowing on all sides; mata (there is) that 
much (use); ðq èg for all the Vedas; wero fasta: to an illumined Brahmana. 


A Brahmana, who has obtained enlightenment, has as much use for all the Vedas 
as one standing at the brink of a sheet of water, overflowing on all sides, has for 


a small reservoir of water. 


By means of the above illustaration, the 
Lord has described the satiety of illumined 
saints. The intention is to show that just as 
the man who stands at the brink of a lake 
overflowing with sweet, life-giving, 
wholesome and unfathomable water has no 
use for small tanks, ponds, wells etc., because 
all his needs relating to water are met by the 
water of the lake, even so, he who, renouncing 
all attachment for objects of enjoyment, comes 
to realize God, in other words, he who attains 
the ocean of supreme bliss in the form of God, 
or Integral Brahma, does not depend for his 
happiness and gratification on objects of 
enjoyment attained by way of reward for rituals 
recommended in the Vedas. His desires get 
fulfilled by extinction, and he becomes thirstless 
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and satisfied for all time to come. Therefore, 
in order to attain this state, one should wholly 
abandon all desire and attachment for worldly 
enjoyments obtainable as the fruit of Vedic 
rituals, and become absolutely free from the 
influence of the three Gunas. 

The present verse may also be interpreted 
to mean that just as one who stands at the 
brink of a sheet of water overflowing on all 
sides takes for his use as much water as he 
requires, even so, the wise man who has 
known Brahma makes use of such portions 
of the Vedas as suit his purpose. But the 
interpretation that we have put on the verse 
conveys a better meaning; for the world is 
absolutely of no use to the wise man who 
has realized Brahma (III.18). 
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Describing thus the glory of Karmayoga, represented by equanimity, and its fruit, 
the Lord now devotes two verses to an exposition of the character of Karmayoga, and 
exhorts Arjuna to perform his duties properly establishing himself in Karmayoga. 


aiana AT eg hers 
m pirogni a ngisa ii so i 


wafer to work; Wa only; AIAR: right (there is); à your; AT never; WSF to (its) fruits; 
hada Al never; mae: cause of actions to bear fruit; 4: AT be not; a your; WẸ: 


attachment; 31 be; amti to inaction. 


Your right is to work only, but never to the fruit thereof. Do not be the cause 


of the fruit of action; nor let your attachment be to inaction. 


The duty enjoined on a person with due 
regard to his Varna or order in society, 
ASrama or stage in life, and also his nature 
and circumstances is referred to by the word 
‘Karma’ in the present verse. Sinful acts 
prohibited by the scriptures do not fall under 
this category; for man has no sanction to 
perform them, he does so only under the 
impulse of likes and dislikes, and such 
actions are unauthorized on his part. That is 
why persons guilty of such acts are punished 
by being subjected to suffering and torture 
in hell etc. In this verse when the Lord says, 
‘your right is to work only’ He intends to 
convey the following ideas:— 

(1) Freedom of will is allowed to a 
human being alone. Therefore, if through the 
performance of his own duty he goes on 
carrying out the injunctions of the Lord, and 
renouncing all attachment to those actions 
and their fruits, utilizes them as a means to 
God-realization, he can easily succeed in 
realizing God. Being in possession of a 
human body, Arjuna enjoyed freedom of 
action; it, therefore, behoved him to make 
the best use of that opportunity. 

(2) Man has a right to action alone, not 
to the renunciation of action. If out of egoism 
he forcibly tries to renounce all action, he 
will not succeed in the attempt (II.5); for his 
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nature will compel him to act (III.33; XVII.59, 
60). In this way he will be abusing his 
authority, and by refusing to perform an 
obligatory duty he will also have to bear the 
evil consequences of violating the commands 
of the scriptures. Therefore, it was obligatory 
on Arjuna to perform his duty resolutely, and 
not to renounce it. 

(3) Just as Government issues licences to 
people for possession of arms and ammunition 
of various descriptions and using them in self- 
defence or for the protection of others, subject 
to certain rules and regulations, which are 
duly explained to them, and anyone misusing 
the power is punished, and also forfeits the 
licence, even so being endowed with a human 
body with the appurtenances of a mind, intellect 
and senses, one is given the power and authority 
to do fresh acts for attaining liberation from 
the bondage of mundane existence in the form 
of life and death, and for doing good to others. 
He who makes the best use of this opportunity 
gets liberated from the bondage of Karma, 
and attains the supreme state. But he who 
misuses the opportunity becomes liable to 
punishment; his authority is snatched away 
from him, in other words, he is again consigned 
to the lower order of creation. Knowing this 
secret, man should make the best use of this 
opportunity. 
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By saying that man has no right to the 
fruits of his actions, the Lord intends to bring 
out that man is not free in the matter of 
obtaining the fruit of his actions. He knows 
not what action of his will bear what type 
of fruit, nor how and when he will get that 
fruit. He cannot get that fruit when he desires 
to get it; nor can he avoid it. He desires one 
thing, and gets something else in return. 
Many men crave to obtain various forms of 
enjoyment, but it is not in their hands to get 
an opportunity for such enjoyment. They do 
not seek separation from, or contact with, 
certain people; but they are forced on them. 
Dispensation of the fruit of actions is wholly 
under the control of Providence, and man is 
totally helpless in the matter. True, sacrificial 
performance recommended in the scriptures, 
as such performance of a Putresti sacrifice 
for obtaining a male issue etc., when completed 
in accordance with the scriptural injunctions 
in all their details, are sure to yield the 
desired fruit, and men who have such desires 
may, indeed, perform them; but even such 
ordained fruit is not under the control of the 
performer of the sacrifice, but lies in the 
hands of the deity who is sought to be 
appeased through such a sacrifice. Therefore, 
it is nothing but ignorance to be obsessed 
by desire for the possession of wealth, 
power, honour, fame and prestige etc., in this 
life and for the attainment of celestial worlds 
hereafter. Moreover, all these objects are 
altogether insignificant and transient and 
have no stability. Therefore, Arjuna was 
advised not to crave for the fruit of any 
action whatsoever. 

Does this mean that even the desire for 
salvation should be excluded from the mind? 
Our answer to this is that the desire for 
salvation, being a noble desire, is no doubt 
helpful in attaining salvation, though it is 
better to have no desire at all. But without 
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obtaining an insight into the truth and reality 
of God, it is exceedingly difficult to be free 
from this desire and perform action without 
any selfish motive, regarding it as a sacred 
duty to carry out the commandments of God. 
Therefore, it is not improper to entertain the 
desire for salvation. The very idea that 
exclusion of the desire for salvation will 
hasten salvation is nothing but nursing the 
desire for salvation in an indirect form. 

Entertaining a desire, attachment, hope 
or craving for actions approved of by the 
scriptures and performed with the body, 
mind and intellect, as well as for their fruit 
is what is meant by becoming instrumental 
in making one’s actions bear fruit; for he 
alone who gets attached to actions and their 
fruits reaps their fruit, and not he who 
renounces all desire for, and attachment to, 
actions as well as their fruit (XVIII.12). 
Therefore, in asking Arjuna ‘not to be 
instrumental in making his action bear fruit’, 
the Lord intends to say that for the attainment 
of supreme peace Arjuna should perform his 
duties, wholly renouncing all attachments 
and desires. 

He who acts in the aforesaid manner 
can never be instrumental in making his 
actions bear fruit in the shape of pleasure and 
pain. All his actions, good and evil, lose their 
capacity to bear fruit. Attachment being the 
sole incentive to sinful acts, he in whom 
attachment and desire are wholly absent can 
never commit a fresh sin, while his past 
sins are burnt by the fire of his current 
actions, which are devoid of attachment and 
desire. In this way he can never induce the 
fruit of sinful acts, and having renounced 
the fruit of virtuous deeds, he does not 
induce the fruit of virtuous deeds in the 
shape of earthly or heavenly enjoyments. 
All the actions of the man who acts in this 
way without attachment and desire are 
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neutralized (I[V.23), and he attains the blissful 
supreme state (II.51). 

At the conclusion of the verse asking 
Arjuna not to have any attachment for 
inaction, the Lord has shown that just as one 
who indulges in prohibited action, as opposed 
to action sanctioned by the scriptures, misuses 
the right to preform action, even so non- 
performance of a duty allotted to him with 
due regard to his order in society, stage in 
life as well as his nature and circumstances 
constitutes a misuse of that right. Renunciation 
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of an obligatory duty is in no way justified. 
Its abandonment through ignorance is, 
therefore, a Tamasika form of renunciation 
(XVIII.7), and the relinquishment of one’s 
duty out of a sense of physical discomfort 
involved in its performance is a Rajasika 
form of renunciation (XVIII.8). Without 
performing one’s allotted duties, one cannot 
reach the fruition of the path of Karmayoga 
(III.4). Therefore, the Lord advises Arjuna 
to avoid attachment to inaction, or non- 
performance of prescribed duties by all means. 


In the above verse, Arjuna has been instructed to avoid being instrumental in making 
his action bear fruit, as also to shun attachment to inaction. The question, therefore, 
naturally arises: how should he work? The next verse deals with that question. 


ara: pe pair as wat waa 
Rogue: Tat wat Vacs BNT Tei we N 


arma: dwelling in Yoga; @® perform; @#atfet (your) duties; AA attachment; 
wera renouncing; AAA O Arjuna (lit., a winner of riches); faagafeegat: in success and 
failure (both); WA: even-minded; Yat getting; WAcay evenness (of mind); ant: Yoga; sara 


is called. 


Arjuna, perform your duties established in Yoga, renouncing attachment, and 


be even-minded in success and failure; evenness of mind is called ‘Yoga’. 


The present verse delineates the process 
of practising Karmayoga. When the Sadhaka 
of Karmayoga relinquishes attachment both 
to action and its fruit, he ceases to have likes 
and dislikes, and is, therefore, no longer 
swayed by the feelings of joy and sorrow, 
which are the outcome of the former. In that 
state alone it is possible to maintain equanimity 
in success and failure. Equanimity in success 
and failure cannot be attained so long as 
these weaknesses persist. Again, through the 
practice of equanimity in success and failure, 
i.e., in the crowning and frustration of one’s 
efforts and in the agreeable and disagreeable 
consequences of the same one can finally 
attain the state of freedom from likes and 
dislikes; thus relinquishment of attachment 
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has very close relationship with equanimity, 
and the two states help each other in their 
mutual growth. It is, therefore, that the Lord 
advises Arjuna in this verse to do his duty 
relinquishing attachment, and remaining 
indifferent to success and failure. 

Through the constant practice of 
indifference to success and failure of actions 
man reaches ultimately the state of unshakable 
stability in equanimity, and such a stability 
in equanimity is the culmination of Karmayoga. 
Therefore, when the Lord exhorts Arjuna to 
perform his duties established in Yoga, he 
intends to bring home to Arjuna’s mind that 
equanimity practised with reference to success 
and failure of actions alone will not do; he 
will have to practise equanimity in the 
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performance of every act by being free from 
likes and dislikes with reference to every 
object, every being, nay, to the act itself and 
its fruit. 

The word ‘Yoga’ bears a peculiar 
meaning in the Gita and the Lord conveys 
that peculiar meaning by defining it as 
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equanimity. The Lord thus establishes identity 
between Yoga and equanimity, and shows 
that one can become a Yog! by attaining 
equanimity through any discipline whatsoever. 
Therefore, in order to qualify himself for 
Karmayoga, Arjuna is asked to perform his 
duties establishing himself in equanimity. 


Detailing, in the above words, the process of Karmayoga and disparaging action 
prompted by desire and selfish motive and glorifying the spirit of equanimity, the Lord 
now commands Arjuna to resort to equanimity. 


Qo at pA afar 


Geel BRUT HAT: ROTA: IXS N 


get much; fe for; aa inferior; #4 action (with a selfish motive); @fegarm in 
comparison with (this) Yoga (in the form of equanimity); a77 O Arjuna; 3A in (this) 
equipoise of mind; IRUR refuge; afam seek; PAI: poor (and wretched); megaa: (those 
who are) instrumental in making their actions bear fruit (in the form of pleasure and pain). 


Action (with a selfish motive) is far inferior to this Yoga in the form of equanimity. 
You do seek refuge in this equipoise of mind, Arjuna; for poor and wretched are 
those who are instrumental in making their actions bear fruit. (49) 


The word ‘Buddhiyogat’, in this verse, 
has been used in the sense of Karmayoga, 
in which duties are performed with an 
equipoised mind renouncing all attachments 
and desires, and not in the sense of Jhanayoga; 
for from verse 39, where the Lord says, 
‘‘now hear the same as presented from the 
standpoint of Karmayoga.’’ He has been 
dwelling on Karmayoga without any reference 
to Jhnanayoga. Besides, in this verse itself, 
people who crave for the fruit of their 
actions have been denounced as “‘poor and 
wretched’’, and, in the next verse, glorifying 
the Sadhaka who is endowed with equanimity. 
Arjuna has been exhorted to practise 
Karmayoga; and, in verse 51, it has been 
declared that the wise man endowed with 
equanimity, renouncing the fruit of his actions, 
attains the blissful supreme state. All this 
evidence makes it perfectly clear that 


interpretation of the word ‘Buddhiyoga’ in 
this context as ‘Jnanayoga’ will be out of 
tune with the line of argument which the 
Lord has been pursuing. For, with reference 
to the Jnanayog! it is out of place to say that 
renouncing the fruit of actions he attains the 
blissful supreme state. Since he does not 
claim the authorship of any action at all, 
renunciation of the fruit of actions is out of 
question for a Jhanayog!. 

By declaring action with a selfish motive 
as far inferior to the Yoga of equanimity, the 
Lord has shown that the fruit of actions 
prompted by desire is the attainment of 
fleeting and momentary pleasure, whereas 
the fruit of Karmayoga is realization of God. 
Thus there is no comparison whatsoever 
between the two. The word ‘Karma’ in this 
verse cannot be interpreted in the sense of 
prohibited action, for such action is altogether 
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worth renouncing and its fruit is nothing but 
untold misery and suffering. Therefore, it 
cannot be cited as a fit subject of comparison 
to bring out the glory of the Yoga of 
Equanimity. 

Similarly, the word ‘Buddhau’, in this 
verse, stands for equanimity, which is being 
discussed here. By exhorting Arjuna to seek 
refuge in equanimity, the Lord has shown 
that the easiest way to reach the state of 
supreme bliss lies through the constant 
practice of maintaining evenness of mind 
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with reference to every action one may 
perform, every moment of life, and under 
every circumstance. 

Those who make themselves accountable 
for the fruit of their actions by conceiving 
attachment and entertaining desire for them 
as well as for their fruit have been described 
by the Lord as poor and wretched in spirit, 
meaning thereby that they are objects of 
pity. By implication, therefore, He advises 
Arjuna not to be poor and wretched like 
them. 


Thus commanding Arjuna to take recourse to equanimity, the Lord devotes the next 
two verses to the glorification of noble souls who are endowed with equanimity, and again 
instructs Arjuna to practise Karmayoga and describes its reward. 


aisa were st apdeepd 
TTI PRAT ANT: HAT HTC GO I 


qiggm: (one) endowed with equanimity; Weft sheds; 3g in this (life); 3 both; 
paged good and evil; ata therefore; Gra (for the practice of this) Yoga (of 
equanimity); Fa exert yourself; AMT: this Yoga (of equanimity); HAY RTA (constitutes) 


skill in action. 


Endowed with equanimity, one sheds in this life both good and evil. Therefore, 
strive for the practice of this Yoga of equanimity. Skill in action lies in (the practice 


of this) Yoga. 


How does the Yogi endowed with 
equanimity shed both good and evil in this 
very life ? He does so in the sense that 
established in equanimity, he rids himself in 
this very life of the residue of all virtuous 
and sinful deeds performed by him in this 
as well as in countless past lives, persisting 
in the form of tendencies stored in the mind. 
He ceases to have any connection with those 
actions, hence they cannot bear fruit in the 
form of a rebirth. For, through the performance 
of disinterested action for the good of the 
world, all his actions are neutralized (IV.23). 
Similarly, virtuous and sinful deeds of his 
current life also fall from him inasmuch as 
while sinful acts are bodily renounced by 
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him, virtuous deeds performed by him in 
accordance with the scriptural injunctions, 
being characterized by absence of attachment 
to their fruit, are reduced to the category of 
‘inaction’ (IV.20). Therefore they too are as 
good as ‘renounced’. By advising Arjuna to 
exert himself for this Yoga of equanimity, 
the Lord intends to bring it home to Arjuna’s 
mind that such a yogi gets liberated in this 
very life and, therefore, He expects Arjuna 
also to attain that state. 

By saying that Yoga constitutes ‘skill in 
action’ the Lord seeks to make it clear that 
action by its very nature leads to bondage, 
and man cannot remain inactive even for a 
moment and has to engage himself in some 
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action or another. Under such circumstances, 
practice of the Yoga of equanimity is the 
easiest and best device to obtain release from 
the bondage of Karma. He who performs 
actions armed with the Yoga of equanimity 
is not bound by them due to this equanimity. 
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Therefore, in the practice of equanimity lies 
skill in action. Whereas the Sadhaka of 
this Yoga only tries to perform his duties 
with an equipoised mind, consummation of 
equanimity is attained only in the state of 
perfection. 


Hast araa fè thes ara AAT: | 
aerate: Ud Wee Ge N 


wast accruing from actions; @feggeAt: possessing an equipoised mind; fẹ for; WAT 
the fruit; maT renouncing; Wife: wise men; samarata eT: freed from the shackles 
of birth; 44 the (supreme); wafa attain; ATAAA, blissful state. 


For, wise men possessing equipoised mind, renouncing the fruit of actions and 


freed from the shackles of birth, attain the blissful supreme state. 


The word ‘Hi’, in the above verse, is 
indicative of cause. By using it the Lord 
intends to show that the present verse will 
explain how skill in action lies in performing 
actions with an equipoised mind. The word 
‘Buddhiyuktah’ refers to the Karmayogis who 
are already endowed with equanimity, as 
stated above, that is to say, are firmly 
established in equanimity. The term 
‘Manisinah’ explains that they alone are truly 
wise and learned, who by establishing 
themselves in this state of equanimity have 
attained the goal of their human existence. 
Those who, even after obtaining human birth, 
which is an open door to salvation, remain 
merged in worldly enjoyments are indeed not 
wise (V.22). When through stability in the 
Yoga of equanimity one ceases to have any 
connection with the fruit of actions performed 
in the current life as well as in countless past 
lives, and is exempted once for all from the 
cycle of births and deaths, he is said to have 
obtained release from the bondage of Karma 
through renunciation of the fruit accruing 
from his actions. For, attachment to worldly 
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objects, which are the products of the three 
Gunas, is the cause of man’s rebirth (XTII.21); 
and the Yogi established in equanimity is 
completely rid of this attachment, hence he 
can no longer be reborn. 

The term ‘Anamayam Padam’ refers to 
the Supreme Abode of God, which is marked 
by the total absence of torments in the form 
of likes and dislikes, good and evil actions, 
morbid feelings like joy and sorrow, and all 
other evils; which is, again, wholly beyond 
Prakrti and the evolutes of Prakrti and is 
totally identical with God, and reaching 
which man does not return to this mortal 
world. Therefore, attainment of the Supreme 
Abode of God, realization of the formless, 
attributeless state of Brahma, the embodiment 
of Truth, Knowledge and Bliss, or of God 
in form possessed of innumerable attributes, 
attainment of the supreme state, or of 
immortality—all these point to the realization 
of the same God and the same state of 
spiritual experience. In reality, there is no 
difference between them; differences lie only 
in the points of view of the Sadhakas. 


The Lord has shown above that through the practice of Karmayoga, the Supreme 
Abode of God or the supreme state of Bliss can be attained. Here, Arjuna may possibly, 
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ask when and how he may be able to reach that Abode, or that state. Therefore, the 


next two verses deal with that question. 


Gal à merv afgeiiaateata 
dat maA Fae Sra SET TN GRU 


at when; À your; Aerm the mire of delusion; akg: mind; RaRa will have 
fully crossed; aq then; Tafa you will attain; Fae4 indifference; Maa to the enjoyments 
which are (yet) to be heard of; AA% to the enjoyments which have been heard of; 


a and. 


When your mind will have fully crossed the mire of delusion, you will then grow 
indifferent to the enjoyments of this world and the next that have been heard of 


as well as to those that are yet to be heard of. 


‘Mohakalila’, spoken of in this verse, 
refers to the ‘infatuation’ mentioned in verse 
2 of this chapter as ‘Kasmala’ which had 
overtaken Arjuna’s mind as a result of his 
affection for, and his apprehension for the 
death of his relations and friends. It was this 
infatuation which had produced a confusion 
in Arjuna’s mind, and rendered him incapable 
of properly ascertaining his duty. This 
infatuation is a kind of impurity, which 
obscures the mind, and does not allow the 
intellect to come to a proper decision, and 
shuts out the truth from it. 

Eradication of this impurity through 
discrimination between the abiding and the 
fleeting, as well as between that which ought 
to be done and that which should be avoided, 
brought about by Satsanga, or the association 
of saintly souls, and thereby determining 
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one’s legitimate duty and performing it 
disinterestedly, devoting the mind solely to 
God and renouncing all worldly attachments 
and desires,—this is what is meant by one’s 
mind crossing the mire of delusion. 

The term ‘Sruta’ covers all the enjoyable 
objects of this world and the next that had been 
seen, heard of or enjoyed till then, and the term 
‘Srotavya’ indicates all that might be seen, heard 
of or enjoyed thereafter. Total extinction of 
attachment to all these, regarding them as 
transient and conducive to sorrow, is what is 
meant by ‘Nirveda’, or the attitude of 
indifference to the same. The Lord tells Arjuna 
in this verse that when after the disappearance 
of infatuation his mind will regain its natural 
state of transparency, he will then develop 
genuine indifference towards all the ephemeral 
objects of this world and the next. 


sfatautaaat a aat wareata Psion | 
amera Bega ANTAL 1&3 N 


sifataufarat confused by hearing conflicting statements; Ñ your; aat when; trena 
will rest; AAST steady; aate (in meditation) on God; aet undistracted; arg: intellect; 
deat then; W union (with God); aara] you will attain. 


When your intellect, confused by hearing conflicting statements, will rest steady 
and undistracted in meditation on God, you will then attain Yoga, i.e., everlasting 


union with God. 
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The intellect gets distracted and 
bewildered when it hears various statements 
about the enjoyments of this world and the 
next, and the means of obtaining them; it 
cannot, therefore, unwaveringly stick to one 
resolution, and one idea. It favours one idea 
today and leans towards another view 
tomorrow. Such a distracted and wavering 
intellect has been referred to in this verse as 
‘Srutivipratipanna’ or confused by hearing 
conflicting statements. Such an intellect is 
said to suffer from the fault of distraction 
( fasta ). 

Now, when that intellect, having crossed 
the mire of delusion and fully recoiled from 
the enjoyments of this world and the next, 
and freeing itself wholly from the fault of 
distraction, takes to the practice of meditation 
on God, and gets unshakably and firmly 
concentrated on God alone, it is said to have 
rested, steady and undistracted, in meditation 
on God. 

The term ‘Yoga’ in this verse means 
attainment of perpetual and complete union 
with God. For this is brought about only 
when the mind being freed from the three 
faults of impurity, distraction and obscurity, 
and endowed with discrimination and 
dispassion, rests firmly concentrated on God. 
Immediately after this Arjuna asks the Lord 
about the marks of the God-realized soul, 
possessed of a stable mind, which also goes 
to confirm that the term ‘Yoga’ in this 
context has been used in the sense of union 
with God, or God-realization. 

In verse 50, Arjuna was asked to strive 
for the practice of Yoga, whereas this verse 
refers to the ‘Yoga’ which is attained as the 
goal after acquiring stability of mind. That 
is why the term ‘Yoga’ in this verse has been 
interpreted in the sense of God-realization. 
The two words ‘Yoga’ and ‘Yogi’ have 
been used in the Gita in different senses in 
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different contexts, some of which are given 
below with examples for the convenience of 
the readers:— 

YOGA 

(1) Yoga of Action (Karmayoga)—VI1.3: 
Here action has been enjoined on him who 
seeks to climb to the heights of Yoga. 
Therefore, ‘Yoga’ stands for Karmayoga. 

(2) Yoga of Meditation (Dhyanayoga)— 
VI.19: The mind of the Yogi having been 
declared in this verse to be as steady as the 
flame of a lamp kept in a place sheltered 
from the wind, it is apparent that the term 
‘Yoga’ has been used here in the sense of 
meditation. 

(3) Yoga of Even-mindedness 
(Samatvayoga)—II.48: Here Arjuna has been 
enjoined to perform his duties, while established 
in Yoga, renouncing attachment and viewing 
success and failure alike. Hence ‘Yoga’ 
denotes the Yoga of Even-mindedness. 

(4) Divine Glory (IX.5): The Lord asks 
Arjuna in this verse to behold His wonderful 
power; therefore, the term ‘Yoga’ here means 
the divine power and glory. 

(5) Yoga of Devotion (Bhaktiyoga)— 
XIV.26: The verse speaks of the worshipper 
who worships God constantly and exclusively. 
Therefore, the term ‘Yoga’ here is an equivalent 
of Bhaktiyoga. There is explicit mention of 
the word “Bhaktiyoga’ in the verse itself. 

(6) Yoga consisting of eight limbs (IV.28): 
The Term ‘Yoga’ in this verse cannot be 
taken in the sense of Sankhyayoga or 
Karmayoga, for both these words are more 
comprehensive in their meaning than what 
is actually conveyed by this word in the 
verse under reference. All the practices 
mentioned in this verse as so many sacrifices 
are covered by Sankhyayoga and Karmayoga. 
Therefore, it seems proper to take the word 
‘Yoga’ used in this verse in the sense of 
‘Astangayoga’, or the Yoga of Eight Limbs. 


(7) Sankhyayoga (XIII.24): In this verse, 
the word Sankhya being used as an attribute 
of Yoga, it clearly indicates Sankhyayoga. 

The word ‘Yoga’ occurring in other 
places should similarly be interpreted according 
to the context. 

YOGI 

(1) God (X.17): Having been used, as 
a form of address for Bhagavan Sti Krsna, 
the term ‘Yogi’ here means God. 

(2) Knower of self (V1.32): As the ‘Yogr 
mentioned in this verse is represented as viewing 
all alike, on the analogy of his own self, the 
term means here ‘the knower of self. 

(3) A Devotee who has attained 
perfection (XII.14): As the verse speaks of 
one who has surrendered the mind and 
intellect to God, and the term is used as an 
attribute of the devotee, “Yog?’ in this verse 
means a devotee who has realized the goal. 

(4) Karmayogi (V.11): The Yogi referred 
to in this verse having been represented as 
performing actions, without attachment, only 
for the sake of self-purification, the term 
“Yogi, occurring in it should be interpreted 
to mean a Karmayog! (follower of the Path 
of Action). 
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(5) Sankhyayogi (V.24): Realization of 
identity with Brahma having been mentioned 
as the goal to be reached by him, the ‘Yog?’, 
referred to in it means the Sankhyayogi 
(follower of the Path of knowledge). 

(6) Bhaktiyogi (VUI.14): Referring as it 
does to constant meditation on God with an 
undivided mind, the term ‘Yog?’ in this verse 
means the Bhaktiyogt (follower of the Path 
of Devotion). 

(7) A practising Yogi (V1.45): The verse 
speaks of the highest goal being reached 
through diligent practice; hence “Yogi here 
means only a practising Yogi. 

(8) Dhyanayogi (VI.10): The verse 
exhorts the Yogi to retire to a secluded place 
and, concentrating his mind, to practise constant 
meditation on God; therefore, the term here 
should be taken to mean a Dhyanayogi 
(follower of the Path of Meditation). 

(9) One who performs religious acts 
with some worldly motive (VIII.25): The 
verse speaks of the Yogī returning to the 
mortal world; therefore, the term here should 
be taken to mean one who performs religious 
acts with the intent of gaining some selfish 
motive. 


In the above verses, the Lord told Arjuna that when his mind would have crossed 


the mire of delusion and he would develop indifference towards the enjoyment of this 
world and the next, and when his mind would rest steady and undistracted in meditation 
on God, he would realize God, or attain union with Him. With reference to this, desiring 
to know the marks and conduct of the perfect Yogi, possessed of a stable mind, Arjuna 
asks the Lord: 


AGT sara 
Raangs cat a warfare TA | 
Reet: far area feeardta asta fear 4s it 


feerauaet one stable of mind; æt what; et (is) the definition; Ware and 
established in Samadhi (perfect in God); era O Krsna; Raae: (the man) of stable 
mind; fq how; WAEA speaks; fq how; Bete sits; Asta moves (conducts himself); 


fe how. 
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Arjuna said: Krsna, what are the characteristies of a God-realized soul, stable 
of mind and established in Samadhi (perfect tranquillity of mind)? How does the 


man of stable mind speak, how does he 


The word ‘Kesava’ is a compound 
word composed of several parts, viz., Ka, 
A, Isa and Va. Ka stands for Brahma (the 
Creator), A for Visnu (the Preserver) and Isa 
for Siva; and he whose Va, i.e., Body is 
identical with the above three aspects of the 
Deity is known as KeSava. Addressing the 
Lord as ‘KeSava’, in this verse, Arjuna wants 
to indicate that being the Almighty, Omniscient 
God, the Creator, Preserver and Destroyer 
of the entire universe, Sri Krsna alone was 
capable of giving a proper answer to his 
questions. 

In the preceding verse Arjuna was told 
by the Lord that when his mind would rest 
steady in Samadhi, that is to say, when it 
would be unshakably fixed in meditation on 
God, he would attain Yoga, or union with 
God. With reference to that statement Arjuna 
now desires to know the marks of the man 
who has attained perfection, i.e., who has 
realized God, and whose mind and intellect 
have become perfectly and unshakably 
stable in God. In order to bring out this 
point clearly, Arjuna has used the 
adjective ‘Samadhisthasya’ after the word 
‘Sthitaprajnasya’ (of the God-realized soul). 

The above characteristics of the perfect 
or God-realized soul might be taken as 
representing his inactive as well as active 
state. Arjuna also refers to both the states in 


sit, how does he walk? (54) 


his query. ‘How does he speak?’ and ‘How 
does he walk’? refer to the active state of 
the perfect soul; and ‘How does he sit’ refers 
to his state of inaction. The word ‘Bhasa’ 
in this verse has not been taken in the sense 
of ‘speech’, because the word ‘Prabhaseta’ 
in the second line also refers to his mode 
of ‘speech’. ‘Bhasa’, therefore, has been 
interpreted as ‘eà Head strat’, i.e., ‘that 
which brings out the characteristic qualities 
of a thing.’ According to this derivation of 
the word, “Bhasa’ has been rendered as a 
‘sign’ or ‘mark’ in our translation of the 
verse. Thus Arjuna asks: “What are the 
marks of a God-realized soul?’ 

The perfect soul who has realized God 
exhibits special characteristics in all his ways 
of life. Therefore, even his ordinary speech, 
his mode of sitting and his gait bring out 
certain special characteristics. But here the 
verbs ‘speaks’, ‘sits’ and ‘walks’ have not 
been used in that ordinary sense. The intention 
of Arjuna in asking the mode of speech of 
the perfect man is to know what layers of 
thought inspire his speech. Similarly the verb 
‘sits’ refers to his state of inaction, and Arjuna 
by his query wants to know what is the state 
of the perfect man when he is not engaged in 
any form of action. And, lastly, the words 
‘How does he walk?’ mean ‘How does he 
conduct himself in the world?’ 


In the preceding verse, Arjuna asked four questions about the perfect being who has 
realized God. The Lord answers these questions right up to the end of this chapter, 
interspersing the discourse now and then with other topics relevant to the points at issue. 
The verse which follows contains a short reply to the first question of Arjuna. 


RATATA 
wea aa aan AAA | 
amaaa qE: Peercusrederead N R I 
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watia thoroughly cast off; aat when; HAM cravings; Wat all; wet O Arjuna; FATAL 
belonging to the mind; naf in the Self; Wa alone; 3iAT through the (joy of the) Self; 
qe: satisfied; fears: stable of mind; det then; sà is called. 


Sri Bhagavan said: Arjuna, when one thoroughly casts all cravings of the mind, 
and is satisfied in the Self through (the joy of) the Self, then he is called ‘stable of 


mind’. 

The word ‘Kaman’, with the adjective 
‘Sarvan’, stands for all those desires, whether 
strong or weak which appear in the mind 
of man, due to whatever reason it may be, 
for contact with, or separation from, any 
object belonging to this world or the next. 
There are many fine shades of difference 
among desires, which are variously termed 
in Sanskrit as Vasana, Sprha, Iccha, and 
Trsna, etc. An attempt will be made below 
to bring out these nice distinctions indicative 
of different states of the mind. Completely 
ridding oneself of all these forms of desire 
once for all is what is meant by “‘thoroughly 
dismissing the cravings of the mind.”’ 

Vasana is a subtble and unmanifest form 
of desire, proceeding from likes and dislikes, 
for the preservation of all that is dear, viz., 
one’s body, wife, progeny, wealth, honour 
and prestige, etc., and for the destruction of 
all that is repulsive. The next stage is 
represented by ‘Sprha’, or the feeling of 
want or indispensability in respect of an 
agreeable object, arising from a consciousness 
of its absence. This feeling of ‘want’ represents 
a more developed form of desire. Desire for 
the possession of an agreeable object which 
is lacking and for the destruction of that 
which is disagreeable, when manifest, takes 
the form of ‘Iccha’ or ‘wish.’ This represents 
the fully developed form of desire. The last 
stage is represented by “Trsna’ or seeking to 
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possess more and more, even though one 
may be amply provided with all objects of 
enjoyment,—a devoted and faithful wife, an 
obedient son, abundant riches, etc. This is 
the grossest form of desire. 

By adding the adjective ‘Manogatan’ to 
the word ‘Kaman’, it has been shown that 
the mind is the seat of all desires (III.40); 
therefore, when along with the intellect the 
mind also rests stable in God, all these forms 
of desire will vanish. Thus it should be taken 
for granted that so long as the desires 
existing in the mind of a Sadhaka are not 
totally eradicated, his intellect has not become 
stable. 

After the total cessation of all desires 
of the mind when the Sadhaka directly 
perceives the true nature of the eternal, ever 
pure and ever awakened Supreme Self, 
wholly beyond this objective world, and 
rests in perpetual calm, he is known as 
‘‘satisfied in the Self through the Self’. In 
Chap. III. verse 17 also a God-realized soul 
has been referred to as gratified with the Self 
and contented in the Self alone. When 
through the continuous and devoted practice 
of Karmayoga the Yogt finally reaches this 
state, then alone it should be understood that 
his intellect has become unshakably fixed in 
God or that he has realized God. This is 
what is meant by saying ‘then he is called 
stable of mind’. 


Of the four questions of Arjuna about the characteristics of the God-realized soul, 


the first is so comprehensive that the other three questions are covered by it. Viewed in 
this light, all the remaining verses of this chapter may be regarded as embodying the 
Lord’s reply to that one question. But in order to demarcate the other three questions, 
the next two verses may be regarded as containing the answer to the second question 
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of Arjuna, viz., how a God-realized soul speaks, or in other words, what are the layers 


of thought which inspire his speech. 


Guang: gaq farce: | 


atarreTsyaoh rel: 


Raati Neea ae N 


gA amid sorrows; aqfaa: whose mind remains unperturbed; Gay fantaegg: whose 
thirst for pleasures has altogether disappeared; ateartacnta: who is free from passion, 


fear and anger; Raae: stable of mind; yf: the sage; Tard is called. 


He, whose mind remains unperturbed amid sorrows, whose thirst for pleasures 
has altogether disappeared, and who is free from passion, fear and anger, is called 


a sage ‘stable of mind’. 


The saint who has realized God remains 
wholly unperturbed in sorrow. That is to say, 
his intellect having become unshakably fixed 
in God, even the greatest of sorrows cannot 
move him (VI.22); he becomes proof against 
all sorrows. If his body is cut to pieces by 
weapons, or is subjected to pain caused by 
unbearable heat, cold and rain and struck by 
lightning, or if he is overtaken by a severe 
disease, or suddenly loses his dearest object 
in the world, or is subjected to the worst 
form of ignominy, reproach and vilification 
without rhyme or reason, nay, if he has to 
undergo all other forms of extreme torture, 
anguish and suffering that may be imagined 
in this world, all at once, they will fail to 
produce the least perturbation in his mind. 
Therefore, the words he will utter will betray 
not the least trace of any anxiety or worry. 
If he shows any anxiety in his bodily 
expression or speech in imitation of the ways 
of the world, it is no anxiety in the real sense 
of the term. 

Again, the mind of the God-realized soul 
has no thirst for pleasures of the world. That is 
to say, he takes pleasure and pain alike, and 
remains ever balanced in both these forms of 
experience (XII.13; XIV.24). Just as the greatest 
sorrow cannot shake the balance of his mind, 
even so the highest form of pleasure cannot 
induce the least craving for it in his mind. That 
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is why his words never express any form of 
craving. If in order to imitate the ways of the 
world, he ever indicates through mind and 
speech a longing for any kind of pleasure, it is 
no real longing. 

So passion, fear and anger have no 
place in the mind and speech of the God- 
realized soul. No occurrence of any kind can 
ever induce the least attachment, fear, or 
anger in his mind. Therefore, his speech also 
will be free from passion, fear and anger, 
and will exhibit both tranquillity and guileless 
simplicity. He may at any time for the sake 
of the world give expression to attachment, 
fear and anger through action of body and 
speech, yet they can never be swayed by any 
morbid feeling. It may be possible for a 
clever man, possessed of exceptional self- 
control, to use words which are altogether 
free from such feelings, but his mind cannot 
remain unaffected by such feelings. That is 
why, in the course of His reply to the 
question: ‘How does the God-realized soul 
speak?’ the Lord, instead of referring merely 
to his external speech, has given a description 
of the sentiments ruling his mind. This 
should make it clear to us that the speech 
of the Yogi, possessed of a stable mind, 
should be a faithful index to the state of his 
mind, wholly pure and entirely free from 
morbidity. 


He alone who possesses the above 
characteristics is a ‘Muni’ (one who has 
controlled his speech) in the true sense of 
the term; and his intellect alone has attained 
real stability. He whose mind and senses 
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are diseased cannot be called a man of 
stable mind, even if his speech exhibits 
self-control and stability. This is what is 
meant by saying: ‘such a sage is stable of 
mind.’ 


a: aAA STATISTI 
ahead a Ae aca vat ua n o N 


a: who; Wda everywhere (anything, anywhere); 3Mfwets: not attached; aq AA this 
and that; Wet meeting with; WARTS good and evil; 7 not; siftrafa rejoices; = nor; eB 
recoils; At his; Wat mind; uaa (is) stable. 


He who is not attached to anything and meeting with good and evil, neither 


rejoices nor recoils, his mind is stable. 


The expression ‘not attached to anything, 
anywhere’ in this verse shows that in the 
Yogi possessed of a stable mind, worldly 
attachments of all kinds cease to exist. That 
is to say, whereas in men possessed of a 
worldly mind attachment and infatuation for 
wife, children, brothers, friends and relations 
etc., are natural, and the words that fall from 
their lips drop as expressions of their gross 
love and infatuation, such is not the case 
with the Yogi of stable mind. He does not 
love any creature with a feeling of mineness 
or attachment, for any being whatsoever. 
Hence his speech too is wholly free from 
the taint of attachment and is full of unalloyed 
love. Attachment is the root of morbid 
feelings like lust, anger etc. Therefore, when 
attachment itself is eradicated from his mind, 
all other morbid feelings too should be 
understood to have naturally ceased to exist. 

The terms ‘good’ and ‘evil’ in this verse 
stand for what they call agreeable and 
disagreeable or favourable and unfavourable. 
To the Yogi possessed of a stable mind, 
nothing belonging to this world appear as 
favourable or unfavourable; therefore, the 
word ‘good’ should be taken to mean that 
which appears to be favourable to his mind, 
senses and body, while ‘evil’ signifies that 
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which appears as unfavourable from the 
worldly point of view. The word ‘Tat’ has 
been used twice with reference to good and 
evil in order to show that such favourable 
and unfavourable objects in the world are 
infinite in number. When the Yogi comes in 
touch with any of them, he remains unaffected. 
That is what is intended to be brought out 
by the verse. 

When an ordinary man of the world 
comes in contact with what appears as 
agreeable to him, his mind gets transported 
with joy. The joy of his mind finds expression 
through his words as well, and he offers 
praises to that agreeable object. But when 
the Yogi possessed of a stable mind comes 
in contact with what is most agreeable to 
him, his mind does not give way to the 
morbid feeling of joy (V.20). Therefore, his 
speech also remains altogether free from the 
morbid feeling of joy and he never offers 
to any agreeable object or being exaggerated 
praises gushing out of unrestrained pleasure. 
If for the sake of the world his body ever 
exhibits pleasure, or his words seem to offer 
praises, they are not under the sway of the 
morbid feeling of joy. 

Just as the attainment of an agreeable 
object reacts agreeably on the mind of an 
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ordinary man of the world, even so, he recoils 
from a disagreeable object, which produces a 
great distraction in his mind, and begins to 
denounce it in venomous words. In the mind 
of the Yogī possessed of stable intellect, 
however, not the least amount of hatred will 
be roused by contact with even the most 
disagreeable object. It will produce no distraction 
or perturbation in his mind. He will ever 
remain calm, unperturbed and equipoised, 
when coming in touch with anything beloning 
to this world (V.20). That is why he will never 
vindictively denounce or censure any 
disagreeable object or being. If, for the 
guidance of the world, such a saint ever 
denounces anything or any being, or employs 
words of censure with reference to it, they are 
not expressions of censure in the real sense of 
the term; for there exists no repulsion in his 
mind for anything or any being. 

He alone who is possessed of the marks 
stated above, that is to say, on whose mind 
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and senses no occurrence of any kind and 
neither contact with, nor separation from 
anything or any being whatsoever can produce 
an unhealthy reaction, should be regarded as 
a Yogi possessed of a stable mind. 

It has already been pointed out that 
when Arjuna asked the Lord how a God- 
realized soul spoke, his question did not 
relate to external speech alone, as understood 
in the ordinary sense of the term. Had it been 
a question of words alone, any dissembler 
or hypocrite could learn by heart and use the 
best expressions to create an impression that 
he was a great, spiritually developed soul. 
Really speaking, what matters is: the sentiments 
that inspire one’s speech. The Lord refers 
here to the speech which has for its background 
the mental state as described in these two 
verses. That is why instead of making any 
direct reference to speech, the Lord has 
described here the mental state of the God- 
realized soul. 


Concluding thus the reply to the second question of Arjuna concerning the speech 


of the God-realized soul, the Lord now takes up his third question, viz., how the God- 
realized soul ‘sits’, and shows that his rest consists in complete control over the senses 
and their withdrawal from their respective objects, after being freed from all attachment 


and attraction for them. 


aa data aa pispa west: | 
zaam amA an Gat aAA N e N 


aat when; Geta withdraws; @ and; ITA such (a man); pa: a tortoise; ast (draws 
in its) limbs; 34 as; Wat: from all directions; gfs (his) senses; sfearetszt: from the 
sense-objects; At his; WaT mind; Wef¥at is stable. 


When, like a tortoise, which draws in its limbs from all directions, he withdraws 


all his senses from the sense-objects, his mind is considered as stable. 


The verse speaks of withdrawing the 
senses, that are fully controlled, from all objects 
of sense-enjoyment at the time of meditation, 
and not allowing the senses to be attracted by 
those objects of enjoyment and by depriving 
them of their power to lead astray the mind 
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and intellect. All this has been picturesquely 
described by comparing the process with the 
drawing in of the limbs of a tortoise from all 
directions, and its lying motionless like a piece 
of inert stone. If the functions of the different 
senses are only externally stopped and they 
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are withdrawn from contact with gross objects 
of enjoyment, internally the senses continue 
to function by constantly leaning towards the 
objects of enjoyment. That is why men 
generally in their dream state or reverie 
experience sense-enjoyments in their subtle 
form. The word ‘Sarvasah’ in the verse has 
been used to show that the man of a stable 
mind withdraws his senses from even such 
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subtle enjoyments. 

He alone who has controlled his senses 
thoroughly as shown above, and who is thus 
able to wean his senses from their objects 
completely can have a stable mind. He 
whose senses are not controlled, cannot have 
a stable intellect; for the senses will then 
forcibly drag his mind and intellect after 
them and lead them on to sense-enjoyments. 


Replying to the third question of Arjuna, the preceding verse described how the God- 


realized soul rested. Now with a view to dealing with some supplementary problems arising 
out of that question, the next verse proceeds to bring out the distinction between sense- 
control as practised by the ordinary man and the sense control of the God-realized soul. 


aaa fattad=at Aene fea: | 
wa taser ut apt Radang il 


famat: sense-objects; aada turn away; Parane eft: from the abstemious person; 
Tae to the exclusion of the taste (for them); TA: the taste; af also; 3T of him (the 


man of stable mind); WA the Supreme; ¢B8T on (his) realizing, fFrada disappears. 


Sense-objects turn away from him, who does not enjoy them with his senses; 
but the taste for them persists. This relish also disappears in the case of the man 


of stable mind when he realizes the Supreme. 


In the general acceptance of the term, 
the word ‘Nirahara’ is understood to mean 
one who gives up food and observes a 
complete fast. But the word has not been 
used in that sense in this verse, for the word 
‘Visayah’ used in plural shows that abstinence 
not only from food but from sense-enjoyments 
in general is meant here. Through the 
renunciation of food only one object of the 
senses, viz, taste, is given up; the other 
objects, namely, sound, touch, colour and 
smell are not renounced. Therefore, the word 
‘food’ (Ahara) should be understood in a 
wider sense; thus understood, every sense 
has its own ‘food’ in the shape of the object 
of its enjoyment. According to this 
interpretation, the words ‘Niraharasya Dehinah’ 
should be taken to mean that human being, 
identifying himself with the body, who has 
given up the enjoyment of all the objects of 
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senses through his senses. 

The verse shows that even the 
unenlightened man who has given up sense- 
enjoyments has outwardly withdrawn his 
senses from sense-objects, as the tortoise 
draws in its limbs; but his taste for such 
objects will persist,—his attachment for them 
will not disappear. That is why his senses 
will continue internally to run after those 
objects and will thus keep his mind oscillating. 
This is what is meant by the Lord when He 
says that though the sense-objects turn away 
from that man, the taste for them persists. 
The following illustrations will make the 
point clear. 

For fear of ailment, or fear of death, or 
due to any other cause a man, who is addicted 
to sense-enjoyment, gives up the enjoyment 
of one or more objects. For the time he 
abstains from the enjoyment of a particular 
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object or objects, the object or objects practically 
cease to exist for him. Even so, if he gives up 
the enjoyment of all objects, all objects will 
cease to exist for him for the time being; but 
such a renunciation, inspired as it is by 
constraint, fear or any other motive, is made 
notwithstanding his attachment for those objects. 
Such a renunciation cannot bring about real 
cessation of attachment or attraction for the 
things of the world. 

When a hypocrite, in order to deceive 
people, gives up outwardly all activities of 
the five senses of perception and the five 
organs of action, all objects of the senses will 
outwardly cease to exist for him; but owing 
to the persistence of attachment for those 
objects, he will mentally continue to dwell 
on them (III.6). Therefore, his attachment for 
those objects remains as strong as ever. 

In order to attain mystic powers, or with 
a view to obtaining any other form of worldly 
enjoyment, a man desiring worldly happiness 
may externally renounce the activities of all 
the ten organs, and may cease to dwell on 
them even mentally at the time of meditation 
or when absorbed in Samadhi; and yet his 
attraction for sense-enjoyments will continue, 
his attachment for them will persist. 

In this way, through outward renunciation 
of objects, the objects no doubt will cease to 
exist, but the attraction for them will not cease. 
Herein lies the distinction between restraint 
of the senses as practised by an ignorant man 
and that practised by a wise man. 

Construing the word ‘Rasa’ as mental 
enjoyment, the word ‘Rasavarjam’ may be 
interpreted to mean that such a person 
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though bodily renouncing objects of enjoyment, 
mentally goes on enjoying the same; but 
inasmuch as such mental enjoyment 
presupposes attachment for the object of 
enjoyment, the interpretation of ‘Rasa’ as 
attachment covers this meaning as well. 
Secondly, mental enjoyment of objects of 
senses can be avoided even before God- 
realization with the help of a resolute will 
or discrimination or by recourse to reason; 
whereas the realization of God lays the axe 
at its very root, viz., attachment, and herein 
lies the fulfilment of God-realization, not 
merely in suspending enjoyment with the 
mind of objects of the senses. Therefore, the 
interpretation of the word ‘Rasa’ as given 
above is quite reasonable and proper. 

The word ‘Asya’, in the second line of 
the verse, refers to the Yogi of stable mind, 
who is the subject of discussion in these 
verses. This second line of the verse says 
that inasmuch as the Yogi possessed of a 
stable mind obtains a direct vision of God, 
the ocean of supreme Bliss, he ceases to 
have the faintest trace of any attachment for 
worldly objects. For attachment for worldly 
objects proceeds from Nescience*, which 
disappears totally when there is a direct 
vision of God. It is only due to their 
infatuation that ordinary men of the world 
find happiness in sense-enjoyments; that is 
why they feel attracted towards sense- 
enjoyments, whereas in reality there lies not 
the least happiness in sense-enjoyments. 
Whatever happiness is imagined to be derived 
from sense-enjoyments is nothing but a very 
faint reflection of a fraction of the Bliss 


* afantaarrigufurrasn: AT: (Yoga-Sutras II.3) 


“‘Nescience, the knot between Spirit and Matter, making Matter appear as Spirit, attachment, hatred 
and fear of death—these five are termed as the five Klesas or sources of pain.”’ 


staan AIRETA, (Ibid. 11.4) 


“‘Of these five, Nescience is the root of the following four, viz., egotism, partiality and prejudice etc.”’ 
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which lies in God, the embodiment of 
supreme Bliss. Just as the light appearing in 
the moon that shines in a moon-lit night is 
nothing but a reflection of the sun’s light, 
and with the rising of the sun the light of 
the moon disappears, even so the happiness 
which one finds in the possession and 
enjoyment of worldly objects is nothing but 
a reflection of the Bliss obtaining in the All- 
blissful God. Therefore, he who realizes that 
embodiment of supreme Bliss, viz., God, 
neither finds any happiness in the enjoyment 
of worldly objects (II.69), nor feels even the 
least attraction from them. 

For, God is such a wonderful, 
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transcendent and supernatural object of 
attraction that when He is actually realized, 
the soul feels so enchanted; enraptured and 
ravished that it losses its very identity. Who 
can in that state think of any other object? 
That is why it has been said that on the 
realization of God all attachment for objects 
of enjoyment gets eradicated once for all. 
Thus in the restraint of senses evinced 
by a man of realization it is not the sense- 
objects alone which lose all attraction for 
him; nay, attachment itself gets totally wiped 
out. Nescience ceases once for all. Herein 
lies the speciality of sense-restraint as practised 
by the Yogi possessed of a stable mind. 


It may be asked here: Where lies the harm if this attachment does not disappear 
and if the senses are not restrained? The next verse throws light on this point. 


aad att Arde Gere aafaa: | 


zaa wares exfa wast aA: 


Ugo ll 


aad: of the striving; fF for; aft even; arda O son of Kunti, Arjuna; Feaet faafaa: 
wise man; yaar umei the turbulent senses; etd carry away; Waa forcibly; W7: the mind. 


Turbulent by nature, the senses even of a wise man, who is practising self-control, 


forcibly carry away his mind, Arjuna. 


Like a lamp placed over the threshold, 
which throws its light in rooms lying on both 
sides of the door, the word ‘Hi’ connects this 
verse with the verse preceding it as well as 
with the verse which follows it. The preceding 
verse showed that from him, who merely 
renounced enjoyment of sense-objects, only 
sense-objects withdrew, but not the taste for 
their enjoyment. Here it may be asked: 
Where lies the harm if the taste for enjoyment 
does not disappear? In answer to this, the 
present verse shows that so long as attachment 
for the enjoyment of sense-objects remains 
embedded in the mind of man, his senses 
will on account of that attachment forcibly 
lead him to the enjoyment of sense-objects; 
hence, his mind and intellect cannot rest 
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stable in God. And because the senses thus 
forcibly carry away the mind of man, the 
Lord urges in the following verse that having 
controlled all the senses and collecting the 
mind and devoting oneself to Him, one 
should engage himself in the practice of 
meditation. In this way, the word ‘Hi’ 
establishes the connection of this verse with 
the verse immediately preceding it as well 
as the verse which succeeds it. 

The adjective ‘turbulent’ has been used 
with reference to ‘senses’ to demonstrate the 
fact that so long as the senses of a man are 
not subdued by him, and so long as his 
attachment for objects of the senses persists, 
his senses will continue to tempt his mind 
towards sense-enjoyments and will not allow 
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it to attain stability; they will continue to stir 
the mind and make it restless. 

The word ‘Purusasya’ with its two 
adjectives “Yatatah’ and ‘Vipascitah’ refers 
to the wise and devoted Sadhaka, who from 
his study of the scriptures and by exercising 
his independent judgement and discrimination 
has become aware of the evils of sense- 
enjoyment, and who, though striving to 
restrain the senses from their objects, has not 
yet succeeded in overcoming his attachment 
for sense-objects and has consequently not 
been able to subdue his senses. The word 
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‘Api’ is intended to show that when the 
unruly senses taking advantage of his 
attachment for sense-enjoyments forcibly lead 
the mind of even an intelligent and diligent 
Sadhaka, possessed of discrimination, to 
the enjoyment of sense-objects, there is no 
wonder that the generality of men should be 
found indulging in their senses. Therefore, 
he who desires to attain the state of a Yogi 
possessed of a stable mind should make 
special efforts to control his senses, totally 
renouncing attachment for objects of the 
world. 


Thus demonstrating the necessity of practising sense-control, the Lord points out the 
duty of a Sadhaka and in the end declares again that sense-control is a means of attaining 
the state of a God-realized soul possessed of a stable mind. 


aA Galfer dae aH mA Aca: | 
aa fe aerator wet Wat Ufafsar 1&2 N 


mÑ them; Patter all; Hama having controlled; 4: with his mind fully collected; arsta 
should sit down (for meditation); Wet: devoting (oneself heart and soul) to Me; aet (are 
brought) under control; f for; 4 whose; sfxarfet senses; AE his; WAT mind; wref¥Fat (has 


become) stable. 


Therefore, having controlled all the senses and concentrating his mind, he should 
sit for meditation, devoting himself heart and soul to Me. For, he whose senses are 


under his control, is known to have a stable mind. 


In order to show that control should be 
exercised over all the senses, the adjective 
‘Sarvani’ has been used to qualify the word 
‘senses’ in this verse. For even one 
undisciplined sense distracts the mind and 
intellect of a Sadhaka and places obstacles 
in the path of his spiritual progress (II.67). 
Therefore, a Sadhaka who seeks God- 
realization should carefully and diligently 
subdue all his senses. 

After subduing the senses if the mind is 
not brought under control, it will dwell on 
objects of the world and bring about the fall of 
the Sadhaka; and the mind and intellect, unless 
they are fixed on God, cannot rest stable. That 
is why the present verse advises the Sadhaka 
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to sit for the practice of meditation on God, 
collecting his scattered mind, and devoting 
himself heart and soul to God. The same advice 
has been given in Chapter VI also in the course 
of the description of Dhyanayoga (VI.14). 
The Sadhaka who having subdued mind and 
senses engages himself in the practice of 
meditation will soon attain stability of intellect, 
which will bring him within easy reach of 
God-realization. 

The first half of this verse advises the 
Sadhaka to control his senses, collect his scatter 
mind and sit for meditation devoting himself 
heart and soul to God. The second half shows 
the reason why he should do so. Therefore, 
when it says: ‘he whose senses are under his 
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control, is known to have a stable mind,’ it 
should be taken to mean that totally renouncing 
all attachment, sense of possession and desire, 
and controlling the mind and senses, the intellect 
should be fixed on God. For, that Sadhaka 
alone can keep his intellect steadfast on God 
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whose mind and senses are subdued; he whose 
mind and senses have not been brought under 
control, will never succeed in keeping his 
intellect stable. It is, therefore, extremely 
necessary for every human being to bring his 
mind and senses under complete control. 


The next two verses show the harm which befalls a man if he fails to control his 
mind and senses and to devote himself heart and soul to God. 


ead fava: 


AH AETA | 


UGTA HA: AANS AATA N R N 


emaa: dwelling on; faa sense-objects; a: of the man; WẸ: attachment; ay to them; 
sos springs up; Wg_Td from attachment; UAA is born; “Ta: desire; erated from desire 


(unfulfilled); wate: anger; ita ensues. 


The man dwelling on sense-objects develops attachment for them; from 


attachment springs up desire, and from desire (unfulfilled) ensues anger. 


He who finds pleasure and attraction in 
the enjoyments of the world, who has no 
control over the mind and does not meditate 
on God, lacking as he does love for and 
dependence on God, will go on dwelling in 
his mind on the objects of senses. Thus, ever 
meditating on the objects of the senses, 
he develops deep attachment for those 
objects of enjoyment. Then he loses all self- 
control, and his mind becomes restless. 
All these ideas are included in the brief 
statement of the Lord that ‘‘the man dwelling 
on sense-objects develops attachment for 
them.”’ 

It is out of question for those who have 
already realized God to develop attachment 
by dwelling on sense-objects. By saying: 
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‘with the realization of the Supreme, their 
relish for objects of the world disappears,’ 
the Lord has already pointed out the total 
absence of attachment in them. In the case 
of others, however, it is liable to appear in 
a more or less pronounced form. 

By constantly dwelling on objects of 
enjoyment man develops an intensive form 
of attachment for them. This awakens in his 
mind a keen desire to obtain various forms 
of enjoyment. This is what is meant by 
attachment giving rise to desire. And when 
some hindrance appears in the fulfilment of 
this desire, he develops animosity towards 
the cause of this hindrance, and this animosity 
grows into anger. This is what is meant by 
desire producing anger. 


aerga Gale: AAAA ANE: | 
maia em a anana 3 1 


mtaa, from anger; afd arises; amig: delusion; WAtetd from delusion; Bfafaw: 
confusion of memory; fatwa confusion of memory; A@fesAtet: loss of reason; Besar 


loss of reason; woma goes to complete ruin. 
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From anger arises infatuation, from infatuation, confusion of memory, from 
confusion of memory, loss of reason, and from loss of reason one goes to complete 


ruin. 


When anger is aroused in the heart of 
a man, it deprives him of his power of 
discrimination. He is unable to weigh the 
pros and cons of a question. He will not 
heed the consequences of whatever he does 
in a fit of anger. Such is the nature of 
delusion caused by anger. 

When this delusion grows, one’s memory 
gets confused; man forgets in what relationship 
he stands with those around him, what he 
should do and what he should not, how he 
had planned to do a thing, and what he is 
actually doing now. He is thus unable to carry 
out his premeditated plans as his memory of 
the past is torn asunder. Such is the confusion 
of memory produced by delusion. 
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When memory is confused in the above 
manner, the mind finds itself unable to determine 
what one should do and what one should not. 
This is what is meant by loss of reason. When 
aman is reduced to this state, it becomes easy 
for him to give up the path of duty and to 
follow the forbidden path. Such a man will 
exhibit acrimony, harshness, pusillanimity, 
violence, vindictiveness, wretchedness, 
stupidity, silliness and many other evil traits in 
his behaviour. He is thus soon degraded from 
his previous state of existence and is thrown 
after death into wombs of various sub-human 
species or into the infernal regions. That is 
how loss of reason brings about his complete 
ruin. 


Detailing thus the process of fall of the individual who has no control over his mind 


and senses, the Lord while commencing His reply to the fourth question of Arjuna, viz., 
how the Yogi of stable mind walks, first explains in the following two verses how a Sadhaka, 
who has control over his mind and senses, moves among sense-objects, and what is his 


reward. 


meae anA RÀ 
armaan eean A i g% N 


magh: free from likes and dislikes; 4 but; fama the (various) sense-objects; 
gia: through (his) senses; MM enjoying; sitetasa: disciplined by the mind; adara the 
self-controlled striver; WaTeH placidity (of mind); 3ferresft attains. 


But the self-controlled Sadhaka, while enjoying the various sense-objects through 
his senses, which are disciplined and free from likes and dislikes, attains placidity 


of mind. 


The foregoing verses contained a 
description of the process of fall of the 
individual who had no control over his mind 
and senses, and the present verse as well as 
the next are devoted to a description of the 
reverse process of spiritual ascent of the 
Sadhaka who has control over the senses and 
the mind and has no attachment for the 
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world. The word ‘Tu’ in this verse has been 
used to bring out this distinction. 

The compound word ‘Vidheyatma’ refers 
to the Sadhaka whose mind has been properly 
disciplined and subdued. The senses of all 
ordinary men of the world are wayward and 
do not submit to their control. They are 
always guided by likes and dislikes. Therefore, 
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he who enjoys the objects of senses as a 
slave of these senses, tries by fair or foul 
means to accumulate such objects and enjoy 
them, and entertaining likes or dislikes for 
such enjoyments, feels either happy or 
miserable. He does not experience any spiritual 
joy. But the senses of the self-controlled 
Sadhaka remain under his control, and are 
free from likes and dislikes; he, therefore, 
moves among sense-enjoyments obtained as 
his due in accordance with his order in 
society, stage in life and circumstances, 
without being swayed by likes and dislikes. 
All the activities of his senses, i.e., whatever 
he sees and hears, whatever words he utters, 
the diet he takes, his sleep and waking hours, 
his moving to and from and the various 
postures of his body—all these are regulated 
and disciplined and are carried on strictly in 
conformity with the injuctions of the scriptures. 
All his activities are free from likes and 
dislikes, and such passions as lust, anger and 
greed, etc. This is what is meant by his 
enjoying the various sense-objects through 
senses which are disciplined and free from 
likes and dislikes. 

In verse 59 it was stated that pending 
realization of God, attachment for objects of 
the world does not disappear; and the present 
verse says that stability of mind can be 
attained after acquiring placidity through 
enjoyment of sense-objects divorced from 
likes and dislikes. Therefore, it appears from 
this verse that likes and dislikes can be 
overcome even before God-realization. In 
this way though the two statements appear 
to be mutually contradictory, in reality there 
is no conflict btetween them. Verse 59 
speaks of total extinction of attachment and 
aversion, while the present verse tells us the 
process of eradicating attachment and aversion 
by speaking of enjoying sensuous pleasures 
through senses freed from likes and dislikes. 
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Verse 40 of Chapter III declares the senses, 
mind and intellect as the seat of desire. This 
proves that even though the senses may be 
free from likes and dislikes, the latter may 
lurk in a subtle form in the mind and intellect 
of the Sadhaka. Verse 59 above, however, 
shows that attachment and aversion are 
wholly absent in a man who is stable of 
mind, not that his senses alone are free from 
likes and dislikes. 

Preventing the contact of the senses 
with their objects or external renunciation of 
sense-objects, control of the senses, and 
freeing the senses from likes and dislikes— 
all these are helpful in God-realization. But 
of these three processes control of the senses 
is more useful than, and superior to external 
renunciation of objects, whereas freeing the 
senses from likes and dislikes is even more 
useful than and superior to sense-control. 

Though external renunciation of sense- 
objects too is no doubt helpful in God- 
realization, nevertheless so long as the senses 
are not disciplined, and likes and dislikes are 
not overcome, mere external renunciation of 
sense-enjoyments will neither enable one to 
get rid of sense-objects completely nor to 
achieve any tangible results, nor is it a fact 
that sense-control is impossible of attainment 
without external renunciation of sense-objects. 
For control of the senses can be easily 
accomplished through other practices like 
offering adoration and service to God, 
repetition of the Divine Name etc., and after 
the attainment of sense-control, renunciation 
of sense-enjoyments becomes easy. He whose 
senses are disciplined, and under his control, 
can renounce any object whenever he likes. 
That is why sense-control is more important 
than external renunciation of sense-enjoyments. 

In this way control of the senses is also 
helpful in God-realization; but without freeing 
the senses from likes and dislikes mere 
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sense-control will not enable one to get rid 
of sense-objects completely and thereby realize 
God. Nor is it a fact that freedom of the 
senses from likes and dislikes is impossible 
without external renunciation of sense-objects 
or control of the senses. By realizing the 
evanescence of worldly enjoyments through 
association with saints, self-study and reflection, 
as well as by God’s grace and practising 
meditation and Japa etc., likes and dislikes 
can be overcome; and he whose senses are 
free from likes and dislikes will find it easy 
to renounce external objects and discipline 
his senses, as a matter of course. He who 
is free from likes and dislikes with regard 
to the objects of the senses, can realize God 
even though moving among them. That is 
why freedom of the senses from likes and 
dislikes is more important than, and superior 
to, both external renunciation of sense- 
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enjoyments and discipline of the senses. 

Proper use of one’s disciplined senses, 
without being swayed by likes and dislikes, 
renders the heart of the Sadhaka pure and 
transparent; that is why it enjoys spiritual 
bliss and an abiding peace and tranquillity 
(XVIII.37); it is that joy and tranquillity 
which is referred to here by the word 
‘Prasadam’ (placidity of mind). Purity of 
heart, which is the direct cause of this 
joy and tranquillity, and food offered to 
God, which is conducive to purity of heart, 
are also signified by the term ‘Prasada.’ 
But inasmuch as the next verse speaks 
of a man who has attained this ‘Prasada’ as 
‘Prasannacetasah’, possessed of a tranquil 
mind, it appears but reasonable to interpret 
the word ‘Prasadam’ occurring in this 
verse as signifying placidity of mind or 
spiritual joy. 


Ware dear AANA 
madad aie, qafa: mia N sy N 


Wate with the attainment of placidity (of mind); Wag: of all sorrows; gÑ: 
cessation; 37 his; SasTad takes place; WARATA: of (such) a person of tranquil mind; f 
indeed; 312] soon; qg: the intellect; wlafaged (withdrawing itself from all sides) is firmly 


established (in God). 


With the attainment of such placidity of mind, all his sorrows come to an end; 
and the intellect of such a person of tranquil mind, soon withdrawing itself from 


all sides, becomes firmly established in God. 


Sorrow is the direct outcome of sin. 
When the sins of man are washed away 
through the practice of Karmayoga, the heart 
gets purified, and a pure heart alone can 
experience the Sattvika spiritual joy referred 
to above. Hence it is but reasonable to say 
that Sattivika joy terminates all sorrow 
(XVIII.36-37). 

The various forms of suffering which 
men of the world undergo are directly 
traceable to loss of agreeable objects, or 
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contact with disagreeable objects, and may 
be classified under three heads, viz., (1) 
Adhyatmika or arising from bodily or mental 
distemper; (2) Adhidaivika or arising from 
outward natural causes; and (3) Adhibhautika, 
caused by other animals and men. The word 
‘Duhkhanam’ in this verse refers to all these 
forms of suffering. Loss of, or contact with 
any object fails to bring sorrow to the 
Sadhaka who has tasted of the Sattvika 
spiritual joy mentioned above. He ever remains 
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steeped in joy and bliss. This is what is 
meant by the cessation of all sorrows. 

The second half of the verse shows that 
when the heart of the Sadhaka becomes 
pure, and he succeeds in attaining the joy 
of the spirit, his mind will not give up that 
joy and tranquillity even for a moment. All 
the distractions of his mind, therefore, 
disappear, and his intellect soon gets firmly 
established in God. Nothing remains in his 
consciousness except God, the embodiment 
of Truth, Knowledge and Bliss. 

Although the question of Arjuna did not 
relate to the Sadhaka, he was himself a Sadhaka 
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in the spiritual path, whom the Lord was 
seeking to elevate to the state of a perfect Yogi. 
Therefore, in order to give him a clear idea 
of how a Yogi! of stable mind conducts himself, 
the Lord has first spoken of the way in which 
a Sadhaka conducts himself, and finally 
concludes the subject in verse 71, describing 
the ways of conduct of the Yogi who has 
attained perfection. A complete answer to 
Arjuna’s question is contained in the concluding 
verse, while these verses serve as an 
introduction to the same. Therefore, it is but 
reasonable to hold that the answer to Arjuna’s 
fourth question commences from this verse. 


Having described thus how the Sadhaka who, having subdued the mind and the senses, 


moves among sense-objects without attachment attains joy, tranquillity and the stable mind 
of a perfect Yogi, the Lord proceeds in the following two verses to show the other side 
of the picture, viz., how the worldly man whose mind and senses are uncontrolled remains 
debarred from happiness and tranquillity, and the process how his intellect gets distracted 


through association with worldly objects. 


Aet gR A AHA ATT | 
A AINA: SUSIE Hd: TST SS I 


a 3ifet (there) is not; afg: (determinate) reason; A4% of him who has not been able 
to control his mind; 4€ nor (there is); 24m% of him who has not controlled his mind; aat 
thought (of God); 4 @ nor again; 3aaa: of the unthinking man; tft: peace; AMARI of 
one lacking peace of mind; @d: how (can there be); YAR happiness. 


He who has not controlled his mind and senses can have no determinate intellect 
nor contemplation. Without contemplation he can have no peace; and how can there 


be happiness for one lacking peace of mind? 


The word ‘Ayuktasya’ in the present 
verse refers to the sensually-minded man 
lacking in judgment and discrimination, who 
has no control over his mind and senses, and 
who is strongly attached to enjoyment of the 
senses; while ‘Buddh?’ (determinate intellect) 
signifies the determinate and one-pointed 
intellect referred to in verse 41. By saying 
that the worldly man mentioned above, lacks 
this intellect, the Lord indicates that due to 
attachment and desire for various forms of 
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enjoyment the mind of such a man is ever 
distracted; that is why he cannot rightly 
determine his duty, and establish his intellect 
in God. Such an undisciplined man, who is 
a Slave of his mind and senses, not only lacks 
the ‘determinate reason’; what is worse, he 
cannot even think of God. To say nothing 
of establishing his mind and intellect in God, 
his strong attachment for worldly objects 
does not allow him even to think of God; 
his mind remains constantly engrossed in 
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thoughts of the world and its enjoyments. 

By saying that the man lacking self- 
control can have no peace of mind, it is 
intended to show that inasmuch as he does 
not think of God, the ocean of supreme bliss 
and tranquillity, the mind of the worldly man 
remains ever distracted, and his heart remains 
constantly burning and agitated under the 
impulse of love and hatred, lust and anger, 
greed and jealousy, etc. Therefore, his mind 
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knows no peace. And without peace of 
mind, there can be no happiness. That is to 
say, unless the mind is tranquil, true happiness 
cannot make its appearance. The happiness 
which is erroneously imagined to be derived 
from contact between the senses and their 
objects, or from sleep, sloth and carelessness 
is no happiness in the real sense of the term. 
Being conducive to sorrow, such a happiness 
is nothing but sorrow. 


gamt fe ma aAa 
am att Yat ataa n cei 


gaama, of the senses; f€ because; WWA, moving; Wq to which; W7: the mind; 34 
attached; faeftact remains; a that sense (alone); 3 of him (the man lacking self-control); 
af takes away; WaTA discrimination; aq: the wind; WaR a boat; Fa as; atuÑ upon the 


waters. 


As the wind carries away a boat upon the waters, even so, of the senses 
moving among sense-objects, the one to which the mind is attached takes away his 


discrimination. 


The preceding verse stated that the man 
who lacked self-control could neither have 
determinate reason, nor thought of God, nor 
again peace of mind, nor happiness. In order 
to make this point clearer, the present verse 
gives the reasons for this. This is brought 
out by the word ‘Hi’, which is indicative of 
cause. 

In the simile employed in this verse, 
Buddhi or the faculty of discrimination has 
been compared to a boat; the sense to which 
the mind is joined has been likened to the 
wind; the world has been compared to the 
ocean and the various objects of the senses, 
viz., sound, touch, colour, taste and smell, 
are compared to the waters of the ocean. A 
strong wind may react on a boat proceeding 
towards its destination in two ways. The boat 
may be diverted from its proper course and 
be tossed about in the high seas, with the 
huge breakers washing its deck, or it may 
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capsize and sink. But if an expert sailor can 
manipulate the sail so as to make the wind 
favourable to him, the boat can no longer 
be driven away from its course; on the 
contrary, the wind will help it to reach its 
goal. Similarly, if a man whose mind and 
senses are not disciplined endeavours to fix 
his intellect on God, his senses dragging the 
mind along with them may react on his 
intellect in two ways. Drawing it away from 
God, they may employ it in devising means 
of acquiring various objects of enjoyment, or 
they may lead it to sinful pursuits and bring 
about its degradation. But they fail to divert 
the intellect of the man whose mind and 
senses are disciplined; on the other hand, 
they help the intellect to reach its destined 
goal, viz., God. Verses 64 and 65 have 
argued the same thing that has been 
propounded here. 

The verse speaks of any one sense to 
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which the mind is joined vitiating the judgment 
of an individual, and not the combination of 
all the senses. This is intended to bring out 
the powerful nature of the senses. It means 
that there is nothing to be wondered at if 
all the senses acting together succeed in 
diverting the intellect of an individual, when 
even one sense to which the mind is joined 
is quite sufficient to entrap it in the snare 
of sense-enjoyments and divert it from its 
proper course. We come across typical instances 
of a single sense bringing about the destruction 
of a being. The deer meets its death for lack 
of control over the sense of hearing; the 
elephant meets its doom through lack of 
control over the sense of touch, the moth 
perishes through lack of conrol over sight, 
the fish loses its life through lack of control 
over taste, and the bee dies for lack of 
control over smell. Even so, the intellect of 
man can be diverted from its course by a 
single sense to which the mind lends its 
support. 

The sixth case-ending in the word 
‘Indriyanam’ has been used to denote selection 
out of a lot ( staat ). Therefore, the relative 
pronoun ‘Yat’ (which) should be taken to 
refer to that one among the senses, to which 
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the mind is joined. And since the two 
pronouns ‘Yat’ and “Tat’ (that) are correlated, 
the word ‘Tat also should be taken to refer 
to the sense which is singled out. In the 
phrase ‘Anu Vidhiyate’, ‘Anu’ is not a 
prefix, but an indeclinable belonging to the 
class known as ‘Karmapravacaniyas’’ and 
serving the purpose of a preposition; hence 
the second case-ending has been used with 
reference to the relative pronoun ‘Yat’, and 
the verb ‘Vidhiyate’ being of an active-cum- 
passive form, its very object ‘Manah’ (mind) 
has been used as a subject in the nominative 
case. Again, the next verse is introduced 
with the word ‘Tasmat’ (therefore) and speaks 
of him whose senses are disciplined as 
possessed of a stable mind; for this reason 
also it appears but reasonable to interpret 
the pronouns ‘Yat’ and ‘Tat’ as referring 
to the one ‘sense’ and not to the word 
‘Manah’. 

It will not be out of place to point out 
in this connection that without being joined 
by the mind, a sense by itself has not the 
power to carry away the intellect, but the 
mind by itself, without the help of any sense, 
is capable of dragging the intellect and 
warping its judgment. 


Showing thus how the intellect of a worldly-minded man who has no control over 
his senses and mind is diverted, the Lord proceeds in the following verse to emphasize 
again the indispensability of sense-control for attaining stability of mind, and describes 
the state of the Yogi who is possessed of a stable mind. 


meme mae Aaria aiT: | 
zaam mA a Wat aAA N e N 


ama therefore; Ft whose; naarat O mighty-armed Arjuna; Fréta restrained; WANT: 
completely; sfxarftr senses; sfxaretsat: from (the various) sense-objects; At his; Wat mind; 


Uratyat (is) stable. 


Therefore, Arjuna, he, whose senses are completely restrained from their objects, 


is said to have a stable mind. 
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The preceding verse stated that the 
indisciplined senses of that worldly-minded 
man who lacks self-control, entrapping 
his mind in the snare of sense-enjoyments, 
divert his intellect and do not allow it to 
remain steadfast and firm. The word “Tasmat’ 
has been used at the beginning of this verse 
to show that the mind and senses, therefore, 
must need be controlled. 

He who possesses long, stout and 
powerful arms is called a ‘Mahabahu’. This 
form of address is indicative of heroic qualities 
in the object of address. By using the word 
with reference to Arjuna, the Lord intended 
to point out to him that he was a foremost 
hero and a great fighter, therefore it should 
not be difficult for him to subdue his mind 
and senses and tame them. 

It is the nature of senses like the sense 
of hearing etc., to run after their corresponding 
objects, viz., sound, touch, taste, sight and 
smell, without any hitch. Because the embodied 
soul has gone on uninterruptedly enjoying the 
objects of senses through these senses from 
time without beginning, the senses have 
developed a natural attraction for them. To 
stop once for all this natural inclination of the 
senses to run after sense-objects, to change 
their character of hankering after sense- 
enjoyments, to eradicate their attachment for 
sense-objects, and to rob them of their power 
to distract the mind and the intellect—this is 
what is meant by restraining them completely 
from their objects. When the man who has 
thus disciplined his senses suspends their 
activities during meditation, those senses during 
that state of suspension can neither perceive 
their corresponding objects, nor produce any 
distraction in the mind by their subtle impulses. 
They get merged in the mind, as it were, for 
the time being, and when on the conclusion 
of meditation the meditator re-awakens to 
consciousness of the external world and resumes 
the activities of his senses, they perform their 
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function regularly by perceiving their 
corresponding objects without feeling the least 
attachment for them. They can no longer drag 
the mind with them; on the other hand, they 
will follow the lead of the mind itself in every 
matter. When for the guidance of the world 
the Yog! of stable mind considers it advisable 
to enjoy a particular sense-object approved of 
by the scriptures, and with that end in view 
allows a particular sense to function for a 
certain period of time, that sense alone will 
enjoy that object and no other for that definite 
period; no other sense can obtrude itself 
against his will and freely enjoy any other 
object. Thus acquiring complete mastery over 
the senses, and making them subservient by 
fully depriving them of their freedom of action 
is what is meant by complete restraint of the 
senses from their objects. 

Although the text of the second half of 
verse 58 is identical with that of the second 
half of this verse, they have been interpreted 
in a slightly different way because of the 
difference in the first halves of the two verses. 
In verse 58, while replying to Arjuna’s third 
question as to how the Yog! of stable mind 
sits, the Lord described the inactive state of 
the God-realized soul and employed the 
illustration of the drawing in of limbs by the 
tortoise to explain how he withdraws his senses 
from sense-objects. Though the senses can 
be externally withdrawn from the sense-objects 
even by an ordinary worldly-minded man, 
the withdrawal referred to there is a special 
type of withdrawal, inasmuch as it constitutes 
characteristic of the Yogi of stable mind. 
Control of the mind and senses which are 
free from attachment is also covered by this 
withdrawal. In the present verse, however, 
the Lord is describing the natural state of the 
stable-minded Yogi; hence the word used 
here with reference to the senses is “Nigrhitani’ 
meaning that the senses are restrained or 
controlled. Such a complete restraint of the 
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senses is possible only when they have no 
attachment for sense-enjoyments. The prefix 
‘Ni’ and the adverb ‘Sarvasah’ also support 
this interpretation. Thus, though there is no 
difference between the actual spiritual level 
of the persons referred to in the two verses, 
the former of the two verses deals with the 
‘inactive’ state of the stable-minded Yogi, 
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while the latter shows his natural level of 
existence; that is the only difference. 

In conclusion, the verse points out that 
he alone who has in the above manner 
subdued all his senses together with the mind 
possesses a stable mind; he whose mind and 
senses are not restrained and controlled will 
not be able to steady his mind and intellect. 


Thus, having shown, on the one hand, the harm accruing from indulgence of the 


mind and senses, and on the other, the advantages following from the practice of their 
restraint, and having emphasized the fact that in order to attain the state of the stable- 
minded Yogi it is indispensable to practise restraint of the senses and mind, overcoming 
likes and dislikes, the Lord described the state of such a Yogi. The Lord now proceeds 
to describe the natural states of the ordinary worldly-minded man and the Yogi of stable 
mind who has realized God through control of his mind and senses, bringing out their 


difference by means of the illustration of day and night. 
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a (that) which; fet (is) night; AaYarA to all beings; TRIM in that state (of Divine 
Knowledge and supreme Bliss); “rift keeps awake; wam the God-realized Yogi; 
weary in which; Watt keep awake; Yat (all) beings; At that (state of transient worldly 
happiness); iym night; Wad: FA: to the truth knowing seer. 


That which is night to all beings, in that state (of Divine Knowledge and supreme 
Bliss) the God-realized Yogi keeps awake. And that (the ever-changing, transient 


worldly happiness) in which all beings keep awake is night to the seer. 


The word ‘Sarhyam?’ in this verse refers 
to the Yogi, who having controlled the mind 
and senses, has realized God, and who has 
been referred to in this chapter as the Yogi 
possessed of a stable mind. This is borne out 
by the fact that in the second half of the verse 
he has been spoken of as ‘Pasyatah’, which 
means one who is illumined, a seer. 

The experiences of the ignorant man of 
the world and the man of Knwoledge are as 
widely divergent as night and day; in order 
to bring out this truth the metaphor of the 
night has been employed in this verse to 
describe the states of the ignorant and the 
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enlightened. Therefore, the word ‘night’ in 
this verse should not be taken in its literal 
sense to mean the dark period following 
sunset. It has been used in a metaphorical 
sense and conveys the idea of darkness resulting 
from obstruction of vision. Just as the owl 
due to some thing inherent in its vision sees 
only darkness even when the day is fully 
bright, even so, the man without discrimination 
cannot see the self-luminous, eternally conscious 
and supremely blissful God owing to his 
vision of discrimination and knowledge being 
obstructed by the veil of ignorance hanging 
from time without beginning on his mind’s 
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eye. The direct experience of supreme 
tranquillity and eternal bliss resulting from 
the dawning of the sun of God-realization, 
though luminous as the bright day, is as night 
to men of ignorance, who have no knowledge 
of the virtues, glory, mystery and truth of 
God; for they have shut their eyes to it, and 
have no idea of what that experience of 
supreme Bliss is like. It is this state of God- 
realization that is referred to as ‘night’ in the 
first half of the verse, and which though 
‘night’ to all beings, is like daylight to the 
God-realized Yogi. The fact that the stable- 
minded Yogī, having realized the true nature 
of God, constantly dwells in Him has been 
metaphorically described here as his keeping 
awake in that state which appears as ‘night’ 
to all beings. 

Though every enjoyment of this world 
and the next is perishable, momentary, transient 
and full of suffering, yet enveloped as he is 
by the darkness of ignorance from time 
without beginning, the worldly-minded man 
regards it as everlasting, and full of joy. To 
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him, there is no joy greater than the enjoyment 
of worldly pleasures. Thus attached to sense- 
enjoyments, the generality of men are found 
constantly striving to obtain objects of enjoyment 
and find pleasure in obtaining them. This is 
what is meant by all beings keeping awake 
in them. The joy derived from contact of the 
senses with their objects, or from carelessness, 
sloth and slumber, being enveloped in the 
darkness of ignorance, is, in reality, dark as 
night. Nevertheless ignorant beings keep 
awake in it, viewing it as day-light, even as 
a sleeping man while dreaming feels in his 
dream that he is awake. But even as a man 
awakened from the dream state ceases to 
have any connection with the dream world, 
the God-realized man of wisdom is conscious 
of nothing else than God, who is the 
embodiment of Truth, Knowledge and Bliss. 
In place of this visible world he sees only 
its foundation or substratum, viz., God. 
Therefore, all enjoyments of the world and 
the joy derived from such enjoyments are as 
night to him. 


Showing thus, through the metaphor of the night, the difference between the man 
of wisdom and the unenlightened ignorant person, the Lord now employs the simile of 
the ocean in order to show that the man of Knowledge attains supreme peace, whereas 
the ignorant man, seeking worldly enjoyments, does not. 
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angino brimming on all sides; samaga undisturbed (from its position); WAFL the 
ocean; 31: the waters (of different rivers); Wastf enter; agd as; agd likewise; MT: 
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attains; 4 (does) not; amat he who hankers after (such) enjoyments. 


As the waters of different rivers enter the ocean, which, though full on all sides, 
remains undisturbed; likewise, he in whom all enjoyments merge themselves without 


causing disturbance attains peace; not he who hankers after such enjoyments. 


The real state of the God-realized soul 
cannot be fully described by comparing it 
with anything belonging to this material world; 
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and yet it may be possible by means of a 
simile to give at least a partial idea of that 
transcendent state. Thus the simile of the 
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ocean employed in this verse may be understood 
to mean that just as the ocean is full of 
unfathomable water, even so the stable minded 
God-realized Yogt is full of infinite joy. Just 
as the ocean requires no water, even so the 
man of knowledge requires no worldly 
enjoyment; he is fully satiated. Just as the sea 
is immovable and knows no spate even when 
tossed by a tornado or gale and even though 
all the rivers discharge their waters into it, 
even so the Yogt who has established himself 
in union with God remains immovable and 
unshaken under all circumstances. The greatest 
tragedy of life or the greatest worldly loss, on 
the one hand, and the greatest cause of worldly 
joy or the removal of the greatest cause of 
worldly sorrow, on the other, will not make 
the least difference in his mental equilibrium. 
Established in God, the embodiment of Truth, 
Knowledge and Bliss, he remains ever 
immovable in one state of mental existence, 
untouched by any modification whatsoever. 

The word ‘Kamah, in this verse does 
not mean desires, but objects of desire, 
according to the derivation ‘“aarard sft RT: 
‘Sarve Kamah’, therefore, means “all objects 
of enjoyment’. Since the desires of a stable- 
minded Yogī have altogether ceased, it will 
be quite meaningless to say that desires enter 
into such a Yogi. Hence the interpretation 
of the word “‘Kamah’ as ‘desires’ will be 
wholly unwarranted. Even though the ocean 
requires no water, countless streams of water 
continue to enter it; yet they fail to occasion 
any flood or spate in the ocean, as sudden 
accession of water does in rivers and lakes. 
The ocean neither leaves its position nor 
crosses its boundary line; on the other hand, 
all the water that flows into it gets absorbed 
in it without producing any change in it. 
Even so, though the God-realized Yogi has 
not the least use for any object of worldly 
enjoyment, various forms of worldly enjoyment 
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continue to flow to him under the impulse 
of his Prarabdha or destiny. In other words, 
according to his Prarabdha, his mind, intellect 
and senses continue to come in contact with 
various objects, both agreeable and 
disagreeable; yet they fail to produce any 
unhealthy reaction on his mind in the shape 
of joy or grief, attraction or repulsion, lust 
or anger, greed or infatuation, fear or anxiety, 
or shake him from his immovable state or 
make him transgress the bounds of the 
scriptures. That is to say, the contact with 
those objects does not cause the least 
disturbance in his mental equilibrium, and 
without creating any agitation in his mind, 
they lose their identity in his blissful state 
of existence. This is what is meant by their 
merging into the God-realized Yogi, even as 
the waters of the rivers merge into the ocean; 
and the interpretation of ‘Kamah’ as ‘objects 
of enjoyment’ fits in with this explanation. 

The statement that ‘‘Such a Yogi alone 
attains peace, and not he who hankers after 
enjoyments’’, is intended to show that the 
Yogi whose desires are thus set at rest, who 
has not the least use for any object of 
enjoyment, to whom objects of enjoyment 
come under the impulse of Prarabdha, and 
lose their identity, and who does not himself 
entertain any desire for enjoyment, he alone 
attains supreme peace; whereas the man who 
craves for enjoyments never attains peace. 
For the mind of the latter ever remains 
distracted by cravings of various kinds. And 
where there is distraction there can be no 
peace. Worry, heart-burning and sorrow have 
their permanent habitation there. 

The reply to the third question of Arjuna 
as to how the stable-minded Yogi sits was 
commenced by the Lord in verse 58 and 
concluded in verse 61, as is indicated by the 
use of the word ‘Asita’ (sits) in that latter 
verse. Thereafter, in verses 62 and 63 the 
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Lord incidentally pointed out how indulgence 
in the thoughts of worldly enjoyments brings 
about one’s downfall by developing attachment 
for them and then commenced His reply to the 
fourth question of Arjuna from verse 64. The 
use of the word ‘Caran’ used in that verse 
clearly brings out this departure in the line of 
thought. In the course of this reply, the simile 
of the boat upon the waters being carried 
away by the wind has been employed in verse 
67 to show how even one of the wandering 
senses of the worldly-minded man takes away 
his discrimination. The word ‘Caratam’ has 
been used in that verse as well. 
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Besides, the present verse says that all 
enjoyments enter him and merge themselves 
in him. In the inactive state, all the doors through 
which the enjoyments enter the mind of the 
Yogi remain closed, inasmuch as his senses 
are devoid of contact with sense-objects in that 
state. But in the state to which the present verse 
refers, the senses continue to function; that is 
why objects of enjoyment can enter him. In 
this state he is unshakably established in God, 
but not ‘inactive’? so far as the world is 
concerned. Therefore, it is but reasonable to 
hold that the present verse contains the Lord’ s 
reply to the fourth question of Arjuna. 


The fourth question of Arjuna, viz., how the stable-minded Yogi walks, related to 


the God-realized saint alone; but inasmuch as it had direct relation with conduct, the 
Lord pointed out in reply to that question in verses 64 to 70 the conduct which speedily 
enables a man to attain stability of mind, as well as the conduct which shuts out the 
possibility of attaining that state, and also the actual state of the man who has attained 
such stability. The next verse contains a direct reply to the fourth question of Arjuna and 


describes the mode of conduct of the stable-minded Yogi. 
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faza giving up; TAM desires; 4: who; Wat all; Far the man; aft moves; Fee: 
free from yearning; Fria: free from the feeling of ‘mine’; Pregn: free from egoism; @: 


he; maq peace; aferrasta attains. 


He who has given up all desires, and moves free from attachment, egoism and 


thirst for enjoyment attains peace. 


The word ‘Kaman’ taken with the 
adjective ‘Sarvan’, means the cravings of all 
kinds for any form of enjoyment of this 
world and the next; and to rid oneself 
completely once for all of all such cravings 
is what is meant by ‘giving up all desires’, 
in this verse. 

The ordinary, ignorant man of the world 
identifies himself with the gross body, in 
which are included the mind, intellect and 
senses. That is why he regards the body as 
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his self and cannot conceive of his existence 
apart from the body; and that is why he feels 
happy or miserable with the happiness or 
otherwise of the body. This form of 
identification with the body is known as 
‘Ahankara’ or egoism. And he who has no 
such identification with the body is called 
‘Nirahankarah’. 

Again, the worldly-minded, ignorant 
man entertains the feeling of ‘mine’ with 
regard to his gross body, including the mind, 
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intellect and the senses, and in respect of all 
beings and things related to the body, viz., 
wife, progeny, brothers, relations and friends, 
and house, property and power, etc. He has 
the same feeling in respect of all the activities 
of the body, and the enjoyments that are 
derived as a reward for such activities. He 
regards all these as his own. Such a feeling 
of ‘mine’ is known by the term ‘Mamata’, 
or attachment. The word ‘Nirmamah’, 
therefore, means one who has no such 
feeling of ‘mine’ in respect of anything 
whatsoever or calls nothing as his own. 

The feeling of want or indispensability 
in respect of something which is agreeable 
and which one does not have is known as 
‘Sprha’, or yearning for the same. The word 
‘Nihsprhah’, therefore, means one who has 
no such want or yearning, ‘Sprha’ is a 
subtler form of desire, hence separate mention 
has been made of its renunciation, as apart 
from the renunciation of desires which are 
referred to by the word ‘Kaman.’ 

He who moves among the objects of 
senses, that is to say, he who carries on all 
the activities of the body, mind and senses, 
which are approved of by the scriptures, 
such as seeing and hearing, taking of food, 
sleeping and waking etc., according to one’s 
order in society, stage in life, nature and 
circumstances, just for the sake of guidance 
of the world and remaining free from egoism, 
attachment and yearning is said to be ‘moving 
in the world free from egoism, attachment 
and thirst for enjoyment and renouncing all 
desires’. 

‘Sprha’ being an offspring of attachment, 
there can be no objection to the word 
‘Nihsprha’ being interpreted as free from 
attachment; but the real meaning of the word 
‘Sprha’ is a subtle form of desire, and not 
attachment. Therefore, instead of interpreting 
the word ‘Nihsprha’ as free from attachment, 
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it is better and more appropriate to construe 
it as free from thirst or yearning. 

The verse speaks of the perfect soul 
who has attained full peace of mind. That 
is why even after showing him as desireless 
and free from yearning, two more qualifications 
have been added as essential marks of his 
character, viz., absence of the sense of 
possession and freedom from egoism. For, 
generally speaking, even on attaining 
desirelessness and freedom from yearning if 
one continues to have a sense of possession 
and the feeling of egotism, he cannot be 
called a perfect soul. And he too is not 
perfect, who though desireless, free from 
yearning and devoid of the sense of possession, 
is not yet free from egoism. With the 
disappearance of egoism, all other weaknesses 
automatically disappear. So long as egoism 
persists, desire, yearning and the sense of 
possession can remain lurking in the mind 
in some form or other. And so long as there 
is the least trace of desire, yearning and the 
sense of possession lurking somewhere in 
the mind, full tranquillity cannot be had. The 
phrase ‘Santirn Adhigacchati’ also shows 
that full tranquillity is referred to here. Such 
a consummate and eternal peace can never 
be attained so long as the sense of possession 
and egoism persist. Hence it was but reasonable 
to add absence of the sense of possession 
and freedom from egoism as distinctive 
marks of the perfect soul besides desirelessness 
and freedom from yearning. 

It is no doubt true that when the ego 
is eliminated, desire, yearning and sense of 
possession too disappear; for ego is the root 
of all. Removal of the cause will automatically 
lead to the elimination of the effects. Thus 
the mention of ‘egolessness’ was enough to 
characterize the perfect soul. Nevertheless, in 
order to bring home to Arjuna’s mind a very 
clear idea of what a perfect soul is like, the 
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mention of the other three characteristics of 
desirelessness, freedom from yearning, and 
absence of the sense of possession is also 
quite justifiable. 

Describing in this verse how a God- 
realized soul moves in the world, the Lord 
has replied to the fourth question of Arjuna 
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relating to the perfect Yogi of stable mind. 
By declaring at the end of the verse that such 
a Yogi attains peace, the Lord has shown 
that he alone who moves among the sense- 
objects in this way is the perfect soul who 
has realized God, the embodiment of supreme 
peace. 


Having thus answered all the four questions of Arjuna, the Lord now concludes the 
chapter by pointing out the magnitude of the state of a God-realized soul: 
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Arjuna, such is the state of the God-realized soul; having reached this state, 
he overcomes delusion. And established in this state, even at the last moment, he 


attains Brahmic Bliss. 


The state of stable existence in God 
realized soul has been referred to in this 
verse as ‘Brahmi Sthiti’. The adjective ‘Esa’ 
points to that which has formed the subject 
of discussion in the foregoing verses. The 
word ‘Sthiti’ preceded by the adjectives 
‘Esa’ and ‘Brahmt’, therefore, refers to the 
state of the God-realized saint of stable mind, 
the description of which is found interspersed 
in all the verses from verse 55 to the end 
of the chapter. And to attain this state is to 
remain constantly and unshakably absorbed 
in God,—the embodiment of Truth, Knowledge 
and Bliss,—absolutely free from egosim, the 
sense of possession, attachment, yearning 
and desire, and altogether undisturbed by 
favourable or unfavourable circumstances. 

The Jiva merged in ignorance does not 
know what is Brahma (the Absolute), who is 
God, what is the nature of this world, what 
is Maya, what is the relation obtaining between 
all these, who is he, wherefrom he has come, 
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what is his duty, and what he is actually 
doing. This ignorance is known as ‘Moha’ or 
infatuation and the Jiva has been labouring 
under this delusion from time without beginning, 
and it is due to this that he is moving in this 
whirligig of worldly existence. Overcoming 
all egotism, sense of possession, attachment 
and desire when man at last succeeds in 
reaching the above state of God-realization, 
this delusion which has existed from time 
without beginning gets eradicated and will 
not appear again. This is what is meant by 
saying that ‘‘having reached this state the 
Yogi overcomes delusion.”’ 

He who succeeds in attaining this state 
during his life-time is the best flower of 
humanity. He who enjoys this Brahmic Bliss 
while living is liberated in this very life and 
is termed as a Jivanmukta. But even he who 
succeeds at the last moment of his life either 
suddenly or as a reward of his Sadhana in 
fixing his mind unshakably on Brahma or 
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God alone, free from egoism, the sense of 
possession, attachment, yearning and desire, 
is able to enjoy the Bliss of Brahmic existence. 

The state of equanimity reached even 
at the time of departure from this world 
brings about the Sadhaka’s deliverance that 
very moment. But even if his mental 
equilibrium gets disturbed at the last moment, 
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his spiritual practice will not be lost. He will 
attain what is known as the state of a Yogi 
fallen from Yoga; and the latencies of even- 
mindedness practised by him during this 
life will reawaken the spirit of equanimity 
in him (VI.40—44), and striving with greater 
vigour, he will at last succeed in realizing 
God. 
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Thus, in the Upanisad sung by the Lord, the Science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna and 
Arjuna, ends the Second Chapter entitled ‘‘Sankhyayoga’’ 

(the Yoga of Knowledge). 


Srimadbhagavad-Gita 


Chapter III 


The present chapter establishes, from various points of view, that performance of 
prescribed duties is obligatory on all. It fully explains how every individual member of 
society should carry on the duties and functions laid down for his own order 
in society and stage in life, why he should perform them, what harm will 
accrue to him if such duties are not performed, what is gained by their 
performance, what action leads to bondage and what leads to liberation. All these points 
pertaining to Karmayoga have thus been discussed in this chapter more and in greater 
detail than in any other chapter of the Gita. Other topics have been very rarely introduced 
in it, and where introduced have been lightly touched upon. That is why the chapter has 
been given the name of ‘‘Karmayoga’’ or the Yoga of Action. 

In verses 1 and 2 of this chapter Arjuna, who had not been able to follow what 
the Lord was driving at, implores the Lord, as if somewhat complainingly, to tell him 
Suura definitely how he may obtain the highest good. In reply to this, the Lord 
the Chapter | lays down in verse 3 the two courses of discipline and shows, in verse 
4, that renunciation of action is obligatory in neither. Pointing out in verse 
5 that none can remain wholly inactive even for a moment, in verse 6 He pronounces 
them as hypocrites, who outwardly restraining the organs of sense and action mentally 
go on dwelling on objects of senses. Verse 7 praises the Yogi who controlling by the 
mind his organs of sense and action carries on his activities with the help of those organs 
without the least attachment. Verses 8 and 9 show that action is superior to inaction and 
that life cannot be maintained without action, and exhort Arjuna to perform his duty 
disinterestedly and without any attachment. Verses 10 to 12 point out that having been 
enjoined by the Creator, Brahma, performance of actions is obligatory on all; and verse 
13 declares that partaking of what is left over after sacrifice absolves one of all sins and 
calls those who do not perform sacrifice as sinners. Verses 14 and 15 describe the cycle 
of creation and show that the all-pervading God is ever present in a sacrificial act. Verse 
16 denounces those who do not follow the wheel of creation referred to above. Verses 
17 and 18 show that the illumined saint who has realized the Self has no obligation, and 
has no use whatsoever for things done or not done; and establishing on these grounds, 
in verse 19 that action is necessary and declaring at the same time that disinterested action 
leads to God-realization, Arjuna is instructed to do his duty without attachment. Citing 
Janaka and others as examples of those who had attained perfection through action and 
showing that action is necessary even for the maintenance of the world order, verse 20 
proves the utility of maintaining such order. Pointing out in verse 21 that the generality 
of men follow whatever a great man does and teaches, in verses 22 to 24 the Lord cites 
His own example to show the advantage of performing action and the harm accruing from 
non-performance of the same. Verses 25 and 26 lay down that even the wise man should 
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act for the maintenance of the world order. Verses 27 and 28 differentiate the perfect 
man of knowledge from the generality of men attached to action and verse 29 lays down 
that the wise should not unsettle the mind of the ignorant. Verse 30 instructs Arjuna to 
fight in a spirit of dedication to God, renouncing hope and nervous excitement as well 
as the sense of possession. Verse 31 says that the devout soul who follows this teaching 
of the Lord is released from the bondage of action; and verse 32 declares that he who 
finds fault with this doctrine, and does not follow it, is deluded and lost. Verse 33 shows 
that no one can help acting according to his nature. Verse 34 urges man not to be swayed 
by likes and dislikes, while verse 35 shows that one’s own duty is preferable to another’s 
duty, which is fraught with fear. On Arjuna asking in verse 36 as to who drives man 
to sinful action, the Lord replies in verse 37 that the root of all sin is desire, which is 
the greatest enemy of man. In verses 38 to 41 the Lord declares that desire is insatiable 
like fire and veils Knowledge and pointing out where it resides, advises Arjuna to kill 
it after controlling the senses. In verse 42, the Self has been declared as far superior to 
the senses, the mind and the intellect, and verse 43 concludes the chapter urging on Arjuna 
to subdue the mind by the intellect, and kill the enemy in the form of desire. 

From verse 11 to verse 30 in Chapter II the Lord dealt with the nature of the Self, 
and discussed Sankhyayoga, or the Yoga of Knowledge. Thereafter, from verse 39 to verse 


53 He expounded Karmayoga or the Path of Action in the form of 
Link of the aaie : . , ; 
Di equanimity. Then, in answer to Arjuna’s query, the Lord described from 
Iscowse | verse 54 right up to the end of the chapter the marks, conduct and 


glory of the God-realized soul, possessed of a stable mind, who had attained that state 
through the practice of Karmayoga. Glorifying Karmayoga in the course of that exposition, 
the Lord clearly defined its character in verses 47 and 48 urging on Arjuna to act. In 
verse 49 He declared action with a selfish motive as far inferior to Karmayoga in the 
form of equanimity, in verse 50 praising the mean of action endowed with equanimity, 
He urged on Arjuna to engage in the practice of Karmayoga; and verse 51 declares 
that the wise man endowed with equanimity attains the blissful supreme state. When Arjuna 
heard this exposition, he could not make out the real meaning of the instruction. Interpreting 
the word ‘Buddhi’ (used in the sense of equanimity in verses 49 to 51) as ‘Knowledge’ 
his mind got confused and it appeared to him as if the Lord was glorifying Knowledge 
in comparison to Action. Nay, the words of the Lord, though explicit appeared to him 
ambiguous and involved. Therefore, with a view to having his doubts cleared and in order 
to know wherein definitely lay his highest good, Arjuna asks the following question:— 


AGT sara 
ware endured vat afegsiares | 
dfeh pir ar ui frarsrafa sara 2 tt 


amas superior; Aq if; BAIT: to Action; à by you; Feat (is) considered; qfg: 
Knowledge; aada O Sri Krsna; aq then; Fra, why; aft aX to (this) terrible deed; 
amy me; fratstafa do you urge; ett O Krsna. 


Arjuna said: Krsna, if You consider Knowledge as superior to Action, why then 
do You urge me to this dreadful action, O KeSava ! (1) 
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The Lord nowhere asserted in the 
preceding chapter that Knowledge was superior 
to Action; but failing to grasp the real 
meaning and import of the Lord’s statement 
‘Buddhiyoga’ for the Knowledge and was 
thus led to conclude that the Lord was 
declaring Action as far inferior to Knowledge. 
In reality, however, the word “Buddhiyoga’ 
in that verse was not used in the sense of 
Knowledge; it was expressive of Karmayoga 
characterized by equanimity, while the word 
‘Karma’ occurring therein referred to action 
with an interested motive. For, in that verse 
the Lord speaks of those who crave for the 
fruit of action as extremely poor and wretched 
and declaring action with a selfish motive as 
inferior, exhorts Arjuna to take recourse to 
Karmayoga, consisting in equanimity. But 
Arjuna failed to grasp the spirit of the Lord’s 
instruction, and hence the question as set 
forth in the present verse arose in his 
mind. 

The word ‘Buddhi’, used in this verse, 
cannot be taken in the sense of Karmayoga 
as consisting in equanimity. For, here, the 
word forms part of Arjuna’s question. Failing 
to grasp the trend of the Lord’s argument, 
he has been construing ‘Buddhi’ to mean 
knowledge, and it is therefore that he has 
put the present question. Had he understood 
‘Buddhi’ in the sense of Karmayoga, there 
would have been no ground for him to ask 
the present question. Arjuna was taking 
‘Buddhi’ to mean ‘Jnana’ or Knowledge; 
therefore, following the line of Arjuna’s 
thought the word ‘Buddhi’ in this verse has 
been interpreted as Knowledge. 

Having failed to understand the true 
import of the Lord’s teaching, Arjuna thought 
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that through such injunctions as *“Therefore, 
Arjuna, fight’, ““Your right is to work 
only’’, ‘‘perform your duties established in 
Yoga’’, etc., he was being urged to that very 
action which had been denounced by the 
Lord as inferior and insignificant. Therefore, 
as if in a complaining mood, Arjuna asked 
the Lord, in the above words, why he was 
being driven to the commission of a dreadful 
sin in the form of participation in the war. 
The Lord is addressed in this verse as 
‘Janardana’ and “KeSava’. Both these words 
are significant as will be clear from the 
following interpretation., “‘Janardana’ is a 
compound word consisting of two parts 
‘Jana’ and ‘Ardana’. ‘Ardana’ means ‘an 
object of prayer (aà wed) and ‘Jana’ 
means men in general. Thus, taken together, 
the word ‘Janardana’ signifies “He who is 
approched by all for the fulfilment of their 
prayer.’ and the word ‘KeSava’ is formed of 
four component parts, viz., ‘Ka’, an equivalent 
of Brahma, the Creator, ‘A’, a name of 
Visnu, the Preserver, ‘Isa’, an epithet of 
Siva, the Destroyer, and ‘Va’, which is an 
abbreviation of ‘Vapu’ or body. Thus taken 
together KeSava means ‘He who is identical 
with the three Deities mentioned above or 
embodies in Himself all the three Deities 
taken together. Addressing the Lord by these 
names, Arjuna seeks to convey that he has 
already taken refuge in the Lord and 
approached Him with a submission for 
guidance and instruction as regards his course 
of duty (II.7), and that he is again approaching 
the Lord, who is God Himself, with that 
prayer. He solicits the Lord to favour him 
with advice and guidance, showing what is 
decidedly the best course for him. 


csr ae ase dead À 
deh aq Pia a4 ANSENT N 2 
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aAA ga atest by (these) seemingly involved expressions; @feg4 mind; Areata You 
are puzzling; $4 as it were; Ñ my; aq therefore; ThA one; Aq tell (me); ffa a definite 
conclusion; @ by which; Aa: the highest good; 3@4 I; anaa may obtain. 


You are, as it were, puzzling my mind by these seemingly involved expressions; 
therefore, tell me the one definite discipline by which I may obtain the highest 


good. 


Expressions which do not explicitly 
recommend any particular course of discipline 
after arriving at a definite conclusion, and 
which embody various suggestions, jumbled 
together, and thus mystify the hearer and 
lead him nowhere are what is referred to by 
the words ‘Vyamisrena Vakyena’ in the 
present verse. Arjuna having failed to grasp 
the purport of the Lord, His words appeared 
to him as involved and puzzling. For, when 
he was told that action was inferior to 
Buddhiyoga and was accordingly asked to 
have recourse to Buddhi (II.49), he thought 
the Lord was glorifying Knowledge and 
denigrating Action, and was urging him to 
take to knowledge. Again, when the Lord 
said that “the Sadhaka who is endowed with 
Buddhi sheds in this life both good and evil’, 
(1.50), Arjuna thought that, in the opinion 
of the Lord, he who gave up all action in 
the form of virtue and vice was endowed 
with Buddhi or Knowledge. As against these 
statements when the Lord said, “Your right 
is to work only” (11.47), and “perform your 
actions established in Yoga” (11.48), Arjuna 
thought the Lord was urging him to action. 
Besides, when in verse II.45, the Lord asked 
him to transcend the evolutes of the three 
Gunas (Nistraigunya) and be self-controlled 
(Atmavan), he understood the instruction as 
enjoining renunciation of action; and when 
the Lord said, “Therefore, Arjuna, fight” 
(11.18), “Therefore, get ready for the fight,” 
(11.38), “Exert yourself for the practice of this 
Yoga” (II.50), he thought he was being 
urged to engage himself in action. The above 


(2) 
statements thus appeared to him mutually 
contradictory. Therefore, using the word 
‘Iva’ twice in this verse, Arjuna wants to 
bring out that even though in reality the Lord 
was laying before him clearly and distinctly 
two divergent courses of discipline, and that 
He was not using involved expressions in 
His statements, and being his dearest friend 
and well-wisher, He did not say anything so 
as to puzzle his mind, on the contrary, 
whatever the Lord said was intended to 
dispel the delusion in his mind yet due to 
his own ignorance, it appeared to him as if 
the Lord was mystifying him by using 
expressions which were involved and mutually 
contradictory. 

No doubt the confusion arose in Arjuna’ s 
mind as soon as he heard verses 49 and 50 
of the second chapter, and in fact he ought 
to have got his doubts cleared then and there 
instead of waiting till the end of the chapter, 
and should have asked the question 
immediately after the Lord winded up the 
discussion in verse 53. But hearing as he did 
from the lips of the lord in verse 53 that 
when his mind would succeed in getting 
over delusion, and would rest stable in God, 
he would attain union with God, or realize 
God, he was possessed with a keen desire 
to know the distinguishing marks and conduct 
of the God-realized soul. It was, therefore, 
that he shelved the previous question for the 
time being, and questioned the Lord first 
about the marks of the God-realized soul; 
and no sooner did the Lord conclude His 
reply to that question that he placed his 
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original doubt before the Lord. Had he raised 
this doubt before, the topic of the marks and 
conduct of the God-realized Yogt would 
have been thrown into the back-ground, and 
could not be discussed in the setting in which 
it has been discussed. 

By asking the Lord to tell him definitely 
the one discipline by which he could obtain 
the highest good, Arjuna intends to bring 
out that since whatever instruction he had 
received up to that point appeared to him as 
full of contradictions, he had not been able 
to determine his duty. He could not make 
out whether the Lord desired him to fight, 
or to renounce all actions; if he was to 
engage in fight, how he was to carry it on; 
and if the Lord wanted him to renounce 
actions, what he should do after such 
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renunciation. Therefore, he humbly submitted 
to the Lord that He should chalk out his duty 
and lay down for him after careful consideration 
a definite course of discipline by following 
which he might reach the highest goal of 
existence. 

The word ‘Sreyah’ used in this verse 
does not mean objects of enjoyment in this 
world or the next; for Arjuna had declared 
long before, in II.8 that undisputed sovereignty 
over the earth and lordship over the gods 
could not drive away his grief. Therefore, 
‘Sreyah’, to him meant complete eradication 
of grief and infatuation and attainment of 
that imperishable Reality wherein lies 
everlasting peace and eternal bliss. Therefore, 
it has been rendered into English as ‘highest 
good’. 


With the intention of pointing out, as desired by Arjuna, that one definite course of 


discipline for him was Karmayoga with devotion as the dominant factor, the Lord first 
answers his question by showing in the next verse that He did not use any “involved 
expression”, but that His instructions were clear and distinct. 


MATA TAA 
masaga Fst UT Ua Aare | 
Wary BASSI HAI ARAL 3 1 


witch ARA in this world; fgfaet frst a twofold course (of spiritual discipline); Wr 
of yore; WT has been enunciated; Wat by Me; aE O sinless one, Arjuna; Wary 
(the Sadhana proceeds) along the path of Knowledge; Memm in case of the followers 
of Sankhyayoga; PAAA (it proceeds) along the path of Action; AR in the case of 
the Karmayogis. 


Sri Bhagavan said: Arjuna, in this world two courses of Sadhana (Spiritual 
discipline) have been enunciated by Me in the past. In the case of the Sankhyayogi, 
the Sadhana proceeds along the path of Knowledge; whereas in the case of the 
Karmayogi, it proceeds along the path of Action. (3) 


The words ‘Asmin Loke’ refer to the 
human world; for man alone is qualified to 
adopt the discipline of either Jnanayoga or 
Karmayoga. The word ‘Nistha’ means a 
state. Adding the adjective “‘Dvividha’ to it 
the Lord shows that there are two principal 


states or modes of Sadhana or spiritual 
discipline. In one state man starts with a 
belief in the identity of the soul and the 
Oversoul, and regards himself as one with 
Brahma (Absolute); whereas in the other he 
recognizes God as the Almighty Lord, Creator, 
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Ruler and Destroyer of the universe, and 
himself as an humble and obedient servant 
of the Lord. 

In the former state man feels that it is 
the Gunas, born of Prakrti, that move among 
the Gunas (III.28), and he has no connection 
with them; and under this belief he disclaims 
the idea of doership in respect of all the 
activities of his body, mind and senses. He 
wholly renounces the feeling of egoism, the 
sense of possession, attachment and desire 
with reference to any action or its fruit, and 
identifying himself with Brahma, the 
embodiment of Truth, Knowledge and Bliss, 
remains constantly established in It, nay, 
becomes one with It (V.24; VI.27). This is 
the path of Knowledge. Attaining this state, 
the Yogi transcends joy, grief and desire, and 
begins to view all alike (XVIII.54); he sees 
the entire world present in the Self as a 
dream, and sees the Self as pervading the 
whole universe (VI.29). The culmination of 
this Sadhana is reached in God-realization. 

The discipline of Karmayoga consists in 
honestly performing, as a matter of duty, 
such actions as are prescibed by the scriptures 
with due regard to one’s order in society, 
stage in life, nature and circumstances, as 
obligatory on him, renouncing the sense of 
possession, attachment and desire in respect 
of all such actions and their fruit, and 
maintaining an attitude of indifference towards 
their fruition or otherwise as also towards 
their final outcome (II.47-48), and finally in 
climbing to the highest Yoga by overcoming 
attachment for sense-enjoyments, as well as 
for the activities of the senses, and renouncing 
all thoughts of the world (VI.4). And the 
discipline of Karmayoga with Bhakti 
(Devotion) as its dominant factor consists in 
offering to God all one’s actions and their 
fruit (IX.27-28), regarding Him as all-powerful, 
the final substratum, all-pervasive, the universal 
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friend, and the inspirer of all, and one’s own 
self as in every way dependent on Him; 
performing all actions according to His behests 
and inspiration in a spirit of adoration to Him 
and as His tool, without entertaining the least 
attachment, sense of possession or desire in 
respect of those actions or their fruit, and 
remaining ever contented with whatever is 
ordained by Him; and finally in remaining 
constantly engaged in the thoughts of His 
Name, virtues, glories and essence (X.9; 
XII.6; XVUI.57). The Yogi who reaches this 
state of perfection in Karmayoga overcomes 
all evils in the form of likes and dislikes, lust 
and anger etc., and begins to view all alike; 
for he sees his Lord dwelling in the hearts 
of all beings (XV.15; XVIII.61) and sees 
everything as God (VII.7—12; I[X.16—19). 
The consummation of this state is reached 
in God-realization. 

By saying that He enunciated these two 
courses of discipline in the past as well, the 
Lord seeks to point out to Arjuna that they 
were not being put before him as new 
revelations of truth; at the beginning of 
creation, as well as in course of His various 
manifestations that took place later, He had 
taught these two disciplines separately. Even 
so while revealing the non-dual character of 
the soul in verses 11 to 30 of chapter II he 
had exhorted Arjuna to fight according to the 
principle of Sankhyayoga (II.18); and 
introducing the subject of Karmayoga in 
verse 39 and discussing the discipline of 
Karmayoga with its fruit in verses 40 to 53, 
He had instructed him to carry on the fight 
and perform other duties establishing himself 
in the Yoga of Equanimity (II.47—50). And 
in order to demarcate the two courses of 
discipline, He had clearly stated in verse 39, 
that the verses preceding it, had dealt with 
Sankhyayoga, and the verses following it, 
would be devoted to a discussion of 
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Karmayoga. Therefore, Arjuna’s complaint 
that the Lord had used ‘involved expressions 
in His instruction to him had no leg to stand 
upon. 

Addressing Arjuna as ‘Anagha’ (O 
sinless one) on this particular occasion, the 
Lord meant to say that one who was addicted 
to sin, or was tainted with sin, could not 
attain perfection in any one of these two 
disciplines: but sinless as he was, Arjuna 
could easily attain perfection in them, and 
it was, therefore, that the Lord had taught 
them to him. 

By saying that the “Sadhana of the 
Sankhyayogi proceeds along the path of 
Knowledge while that of the Karmayogt 
along the path of Action.” The Lord seeks 
to bring out that culmination of Sankhyayoga 
is reached when by constantly following that 
discipline one ceases to identify oneself with 
the body; whereas perfection in Karmayoga 
is reached when through the continued practice 
of that discipline one overcomes the sense 
of possession, attachment and desire in respect 
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of one’s actions and their fruit, and acquires 
an attitude of indifference towards success 
and failure. There are two distinct types of 
Sadhakas qualified to follow the aforesaid 
two paths and their aptitude for any one of 
them is determined by their tendencies of 
previous births faith and predilection. And 
the two disciplines are quite distinct and 
independent of each other. 

The two disciplines being fundamentally 
different, it is not possible for anyone to 
follow both of them simultaneously. For in 
Sankhyayoga the soul is identified with the 
Oversoul, who is meditated on in His absolute 
and formless aspect, the embodiment of 
Truth, Knowledge and Bliss; whereas in 
Karmayoga while performing Action without 
attachment to its fruit one has to meditate on 
the Name, virtues, glory and reality of God 
as an object of worship and regarding Him 
as all-pervading, all-powerful and the Lord 
of all beings. In this way the two disciplines 
canot be followed by the same man at one 
and the same time. 


The preceding verse showed that perfection in the discipline of Knowledge is attained 


through the practice of Jnanayoga, whereas perfection in the discipline of Action is attained 
through the practice of Karmayoga. In order to establish this very point it is shown in 
the next verse that renunciation of action does not lead to perfection in either of the two 


disciplines. 
A BAUMAN Yes TT 
qa anma fate mro N x i 


q neither; HAUT, amaa, without undertaking actions; 7H actionlessness; YES: 
man; Ic attains; 7 @ nor; WAATA through renunciation (of actions); Ta merely; afg 
perfection, Waterrasft reaches. 


Man does not attain freedom from action (culmination of the discipline of Action) 
without entering upon action; nor does he reach perfection (culmination of the 
discipline of Knowledge) merely by ceasing to act. (4) 


The word ‘Naiskarmyam’, in this verse, 
refers to the state of perfection in Karmayoga. 
He who has attained this state is released from 


the bondage of action once for all, even 
though engaged in all sorts of activities; in 
other words, his actions do not lead to 
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bondage (IV.22, 41). That is why this state is 
referred to as ‘Naiskarmyam’ or freedom from 
action. This state is reached only by performing 
one’s duties in a disinterested way, and cannot 
be attained without performing action. 
Therefore, release from the bondage of action 
can be obtained only by performing one’s 
duties in a selfless way, and not by shirking 
them. That is what is meant by the statement: 
“Man does not attain freedom from action 
without entering upon action.” 

The Lord had instructed Arjuna to give 
up attachment for action and the desire for its 
fruit, and declared that such renunciation 
would lead to freedom from the bondage of 
action (1.51). This might lead Arjuna to 
think that if he totally gave up all actions, he 
would be automatically released from their 
bondage, and hence there was no need to 
participate in action. In order to avoid such a 
misconception, the Lord uttered the note of 
warning in the very first verse containing the 
instruction on Karmayoga: “Let not your 
attachment be to inaction”. He further declares 
in chapter VI that “to the comtemplative soul 
who desires to climb to the heights of 
Karmayoga, action without motive is the 
only way to attain to those heights”. (V1.3) 
Therefore, in order to show that man’s 
disinclination to act from fear of physical 
exertion, or due to any other similar weakness, 
is an obstacle in the path of Karmayoga, the 
Lord says that “Man does not attain freedom 
from action without entering upon Action”. 

The word ‘Siddhim’ in this verse refers 
to perfection in Jhanayoga, which leads to 
the attainment of knowledge. Attaining this 
state, the Sadhaka identifies himself with 
Brahma; he no longer perceives any difference 
between the soul and the Oversoul, and 
becomes one with Brahma. That is why this 
state has been designated as ‘Siddhi’, or 
perfection. This perfection in Jnanayoga is 
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attained by performing the duties appropriate 
to one’s social order and stage in life, 
without claiming their doership, renouncing 
the sense of possession, attachment and 
desire in respect of all enjoyments, and 
through constant practice of meditation on 
God as identical with the self, and not 
merely, by renunciation of action. For without 
the extinction of egosim, the sense of possession 
and attachment one cannot be firmly established 
in identity with God. In fact, this state is 
reached when in all activities of the body, 
mind and senses, the Sadhaka does not feel 
himself the doer; but remains only as an 
onlooker or witness of those activities (XIV.19). 
Therefore, the Sadhaka following the path 
of Knowledge too, instead of attempting to 
give up the performance of duties appropriate 
to his social order and stage in life, should 
renounce the sense of doership and the sense 
of possession, attachment and desire. It is to 
bring out this idea that the Lord says: “Man 
does not reach perfection merely by ceasing 
to act”. 

The two words ‘Anarambhat’ and 
‘Samnyasanat’, though appearing as 
synonymous, have been used by the Lord in 
two different senses. By the use of 
‘Anarambhat’ He seeks to point out that non- 
performance of an obligatory duty is an obstacle 
in the attainment of perfection in Karmayoga. 
The word ‘Sarhnyasanat’, however, shows 
that renunciation of action by itself does not 
constitute an obstacle in Jnanayoga. It simply 
says that perfection will not be reached by 
such renunciation alone; for the attainment of 
perfection the Sadhaka will be required to 
renounce the sense of doership in action and 
establish himself in identity with Brahma, the 
embodiment of Truth, Knowledge and Bliss. 
Therefore, external renunciation of action is 
not of primary importance in the case of 
Jnanayogy; it is internal renunciation that counts. 
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The Karmayogī, however, must not refrain 
from action in any case. The use of the two 


words ‘Anarambhat’ and ‘Sarhnyasanat’ has 
been adopted to bring out this difference. 


Thus showing that non-performance of duty is an obstacle in reaching perfection in 
the path of Karmayoga, and declaring that external renunciation of action is of minor 
importance in reaching perfection in Jnanayoga, the Lord now proceeds to place before 
Arjuna various reasons to demonstrate the necessity of performing action, with a view 
to urging him to action, and in the first instance to pronounce total renunciation of action 


as physically impossible. 


a fe aaam org fase | 
pià Bast: HH Aa: Wenfasrier: 4 it 


a not; f surely; @f3q no one; JU for a moment; 3% even; wq ever; fasta 
remains; stead inactive; wld is made to perform; fè because; amazt: helplessly; wt action; 
Wa: everyone; Upi: Wt: by nature-born qualities. 


Surely, none can ever remain inactive even for a moment; for, everyone is 


helplessly driven to action by modes of Prakrti (nature-born qualities). 


The word ‘Karma’ (action) forming part 
of the compound word ‘Akarmakrt’ (refraining 
from action) includes all activities of the 
body, mind and senses such as movement, 
rest, satisfaction of hunger and thirst, going 
to sleep, waking, thought, reflection, dreaming, 
meditation and absorption in Samadhi. 
Therefore, so long as man carries his body, 
he is bound to perform action in one form 
or another according to his nature. This is 
what is meant by saying “None can remain 
wholly inactive even for a moment.” What 
he can do is to renounce the sense of 
doership in action, give up the sense of 
possession, attachment and the desire for its 
fruit. To renounce these, is to renounce 
action altogether. 

Strictly speaking, the man of knowledge, 
who has transcended the three Gunas or 
modes of Prakrti, falls beyond the purview 
of the word ‘Kascit’ used in this verse. For, 
inasmuch as he ceases to have anything to 
do either with the Gunas, or with their 
evolutes, it cannot be said of him that he acts 
under the impulse of the three Gunas. 


(5) 


Nevertheless, his body existing before the 
eyes of the world as a concatenation of the 
mind, intellect, senses and so on, goes on 
like an automaton doing something or other 
in name only, according to his own Prarabdha 
or the Prarabdha of the people around him; 
but inasmuch as he has no sense of doership, 
such action on his part is no action in the 
real sense of the term. There can be no 
objection, however, to the combination of his 
mind, intellect and senses etc., being included 
under the term ‘Kascit’. For being a product 
of the three Gunas, it is not above the Gunas; 
nay, it is on account of his rising above the 
influence of that body that the man of 
Knowledge is said to have transcended the 
three Gunas. 

The word ‘Sarvah’ generally denotes all 
living beings; but in the present context its 
application should be restricted to human 
beings alone; for man alone is entitled to 
perform actions. And to act under the 
impulse of one’s nature, which is formed out 
of the latencies of deeds performed in 
previous lives, is what is meant by “being 
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helplessly driven to action by one’s nature- 
born qualities.” 

In the Sankhya system of Indian 
philosophy, the term ‘Prakrti’ denotes the 
state of equilibrium obtaining among the 
three Gunas; but the Lord holds them to be 
evolutes of Prakrti. In order to make this 
point clear, the Lord has added the adjective 
‘Prakrtijaih’, to the noun ‘Gunaih in the 
present verse. Similarly, in several other 
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verses of the Gita, the Lord has spoken of 
the three Gunas as evolutes of Prakrti (XII.19, 
21; XIV.5; XVIII.40). The term ‘Prakrti’ 
here denotes the eternal and prime Nature 
of God, which is the cause of the objective 
material world, which is nothing but a 
conglomeration of the three Gunas and their 
modifications. It is also known by such terms 
as the unmanifest, the undifferentiated, Mahat- 
Brahma etc. 


The preceding verse stated that none could remain without action even for a moment. 


To this one might raise the objection that one could refrain from action by forcibly 
suspending the functions of the senses. Therefore, in the next verse, the Lord shows that 
external suspension of the functions of the senses does not constitute renunciation of action. 


aia GAT FT SITET AAT S| 
zaara fae Hearn: A SATUS N 


afa the organs of sense and action; #9% (outwardly) restraining; 4: who; ae 
sits; WHAT mentally; WA, dwelling on; gamat the objects of (those) sense; amera the 


fool; Aeman: a hypocrite; W: he; Ferd is called. 


He who outwardly restraining the organs of sense and action, keeps mentally 
dwelling on the objects of senses, that man of deluded intellect is called a hypocrite. (6) 


The word ‘Karmendriyani’ in this verse 
does not bear its generally accepted sense of 
the organs of action; it should be taken to 
mean all the ten organs of perception and 
action, with the help of which man carries 
on his external activities, i.e. perceives external 
objects—viz., the senses of hearing, touch, 
sight, taste and smell as well as the organ 
of speech, hands and feet, the organ of 
generation and the organ of defecation; for, 
the Gita nowhere mentions separately the 
five organs of perception under the appellation 
of ‘Jnanendriyas’. Besides, if the word is 
interpreted to mean only the organs of action 
such as speech etc., senses like the sense of 
hearing etc., are left unrestrained, so that the 
picture of the hypocrite remains incomplete. 
Moreover, it becomes obligatory to state here 
what use the hypocrite makes of his senses 


of perception; but the Lord remains silent on 
this question. In the next verse as well the 
Lord speaks of practising Karmayoga with 
the help of the Karmendriyas; but one 
cannot undertake this Yoga by means of the 
organs of action such as speech, etc., alone, 
and the help of the senses of perception 
will also be required for the practice of 
Karmayoga. 

It is, therefore, quite justifiable to take 
the word ‘Karmendriyani’ as covering all the 
ten organs which are employed for carrying 
on worldly activities, and forcibly suspending 
the functions of hearing etc., is what is meant 
by wilful external restraint of the organs of 
sense and action. 

In this connection it should be borne in 
mind that he who endeavours to restrain the 
senses forcibly from running after sense-objects 
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in order to bring them under control, so as to 
be able to concentrate his thoughts on God, 
and yet owing to the wandering of his mind 
cannot help dwelling on sense-objects, will 
not be classed as a hypocrite. He is a spiritual 
aspirant; for, like the hypocrite, it is not his 
object to meditate on objects of enjoyment. 
He desires from the bottom of his heart to 
control the mind as well; but due to past 
habits, attachment for worldly objects and 
the force of latencies of past Karma, his mind 
reverts to worldly objects in spite of himself. 
He cannot, therefore, be blamed for this 
obduracy of the mind; and it is but natural for 
the mind to act in this wayward way during 
the initial stages of one’s Sadhana or spiritual 
discipline. 

The word ‘Sarhyamya’ in this verse 
cannot be taken to mean controlling the 
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organs of senses and action. For he who has 
controlled his senses cannot be a hypocrite 
in the proper sense of the term. Sense-control 
is a part of the Yogic practices. ‘Sarhyamya’ 
has, therefore, been rightly interpreted as 
meaning mere outward restraint of the organs 
of sense and action. 

The word ‘Indriyarthan’ means the 
corresponding objects of the ten senses. 
Verse 9 of Chapter V uses the word 
‘Indriyarthan’ in the same sense. 

Just as the heron sits motionless at the 
brink of a sheet of water in order to deceive 
the fish, which constitute its food, even so, 
the hypocrite puts on a cloak of self-control, 
though inwardly he has no desire to control 
his mind. Inasmuch as he thus practises 
dissimulation he is called a dissembler or 
hypocrite. 


Declaring this outward restraint of the senses from sense-objects as mere hypocrisy, 
the Lord now praises the yogi who renouncing all attachment employs his senses in the 


disinterested performance of duties. 


akarsa «WaT 


PRATTA SSH | 


musa: piman: a fared 


a: who; @ on the other hand; 3fxeaft the organs (of sense and action); WaT by 
the mind; the power of the will; Pama controlling; Əm undertakes; anit O Arjuna; atsa: 
through (those) organs; AATA the Yoga of Action; 38%: (remaining) unattached; @: he; 


fafererd excels. 


On the other hand, he who controlling the organs of sense and action by the 
power of his will, and remaining unattached, undertakes the Yoga of Action through 


those organs, Arjuna, he excels. 


The word ‘Tu’ has been used in an 
antithetical sense to differentiate the yogī, 
who while performing action keeps the mind 
and senses under control, from him, who 
outwardly renounces action. Here, again, the 
words ‘Indriyani’ and ‘Karmendriyaih’ both 
denote all the ten organs; for if they are taken 
to mean the five organs of action alone, 
merely controlling them will not bring all the 


(7) 
other senses under control, nor can Karmayoga 
be practised through these five organs alone. 
For without the proper exercise of the senses 
of perception like the sense of hearing etc., 
practice of Karmayoga will not be possible. 
Therefore, all the ten senses should be taken 
as covered by the two words mentioned 
above. In verse 41 of this chapter, the 
Lord again uses the word ‘Indriyani’ with 
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‘Niyamya’ and exhorts Arjuna to control all 
his senses. 

The word ‘Niyamya’ in this verse cannot 
be taken in the sense of stopping the function 
of the senses; for Karmayoga cannot be 
practised when the senses have altogether 
ceased to function. The practice of Karmayoga 
through the organs of perception and action 
consists in performing all actions such as 
sacrifice, charity, austerity, study of and 
imparting instruction in the scriptures, 
governance of a kingdom, carrying on business 
transactions and menial service, and carrying 
on all the functions of the senses such as 
satisfaction of hunger and thirst, falling asleep 
and waking, movement and rest etc., enjoying 
the various sense-objects such as sound, etc., 
through senses which are properly disciplined 
and controlled, maintaining an attitude of 
indifference to success and failure, and 
renouncing attraction for and aversion to 
one’s prescribed duties as well as with regard 
to all enjoyments of this world and the next, 
that may be obtained as their reward. verse 
64 and 65 of chapter II speak of this very 
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practice of Karmayoga resulting in the 
attainment of placidity of mind, which in its 
turn brings about the cessation of all forms 
of misery. 

By saying “he excels” the Lord praises 
the Karmayogi by declaring him to be 
superior to all ordinary men of the world. 
It does not mean that he is declared as 
superior only to the hypocrite referred to in 
the previous verse; for the hypocrite mentioned 
above is a dissembler possessed of demoniacal 
qualities. In comparison to him, even a 
worldly-minded man performing action which 
is sanctioned by the scriptures, with an 
interested motive, is much superior. Therefore, 
to declare the Karmayogi, possessed of 
divine qualities, as superior to hypocrite 
would be as ridiculous as calling a chaste 
woman higher than a whore, and would be 
belittling her under cover of praise. Therefore, 
the words, “he excels” should be interpreted 
to mean that he is superior to all ordinary 
men of the world, and should thus be 
regarded as an unstinted and undisguised 
tribute to the Karmayogt. 


Replying to Arjuna’s query as to why he was being urged to such a dreadful action 
as warfare, the Lord declared one who merely outwardly renounced action as a hypocrite, 
and praised the Karmayogi and now commands Arjuna to perform his allotted duty:— 


Rad pe aed at pA Sal WHA: | 


sna ada 


ugeht: We tl 


fraaų (your) prescribed; @¥ perform; #4 duty; W4 you; HA action; aa: (is) superior; 
fè for; 3tHATT: to inaction; Sarat the maintenance of body; 3ift even; & besides; 4 your; 


a cannot; Uh be accomplished; artt: 


through inaction. 


Therefore, do you perform your allotted duty; for action is superior to inaction. 


Abstaining from action, you cannot even 


The word ‘Karma’ preceded by the 
adjective ‘Niyatam’ in this verse stands for 
‘Svadharma’, or one’s own duty, as laid 
down in the scriptures, with due regard to 
the order in society, stage in life, nature and 
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circumstances of an individual; and by 
commanding Arjuna to perform it, the Lord 
seeks to dispel the delusion in his mind 
which had led him to imagine that the Lord 
had used “involved expressions” in His 


maintain your body. 
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teachings to him, and to seek his definite 
instructions as to what he should do. In the 
present verse the Lord lays down that definite 
discipline for Arjuna. For reasons mentioned 
above, renunciation of action was in no way 
desirable for him; that is why he should 
strictly observe his ‘Svadharma’ as enjoined 
by the scriptures. As a Ksatriya, it was 
Arjuna’s duty to fight; though apparently full 
of violence and involving bloodshed, fighting 
was not a “dreadful action” so far as he was 
concerned. On the other hand, if carried on 
in a disinterested spirit, it was calculated to 
bring him the highest good. Therefore, he 
should give up all doubts, and prepare 
himself for the fight. 

There was a lurking misconception in 
Arjuna’s mind that, in the eyes of the Lord, 
withdrawal from action was superior to 
participation in action; the Lord is seeking to 
dispel this delusion when he definitely asserts 
that action is superior to inaction, He purports 
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to say that performance of one’s ordained duty 
leads to purification of the heart and expiation 
of sins, whereas neglect of duty exposes one 
to sin and makes him a victim of error, sloth 
and sleep, etc., which bring about his fall 
(XIV.18). That is why performance of action 
is in every way superior to its non-performance. 
Performance of duty even with some interested 
motive, or with a view to expiating sins, is 
far better than its non-performance; there 
should be no wonder then, that its selfless 
performance should be immensely superior 
to inaction. 

Lastly, the Lord points out, that one 
would find it impossible to live if he totally 
renounced all activities. He must do some 
thing at least for the maintenance of his 
body, under such circumstances, if he 
renounced his prescribed duties, his downfall 
was inevitable. Therefore, from every point 
of view, performance of duty was better than 
non-performance of the same. 


Here it may be asked: “When even virtuous deeds, such as the performance of 
sacrifice, charities and austerities etc; prescribed by the scriptures, have been regarded 
as the cause of bondage, how can action be superior to inaction ? In order to meet this 


objection, the Lord says: 


GMACHAUNISAA GlhtISA HAA: | 
deat od aia qmag: PATE Il 


amata HAT: AA except when action is performed for the sake of sacrifice; Wm: 
world, mankind; 3t2 this; uae: (is) bound by its own actions; aaa for the sake 
of sacrifice (alone); #4 (your) duty; arda O son of Kunt, Arjuna; WwHeag: free from 


attachment; WATER diligently perform. 


Man is bound by his own action except when it is performed for the sake of 
sacrifice. Therefore, Arjuna, do you diligently perform your duty, free from 


attachment, for the sake of sacrifice alone. 


When a duty laid down in the scriptures 
is performed with a view to maintaining the 
institution of sacrifice in the form of 
performance of duty, and in a detached way, 
without any desire for fruit, it does not lead 


(9) 


to bondage. On the other hand, through 
selfless performance of duty, man attains 
purity of heart and realizes God. This is what 
is meant by the Lord’s statement that “man 
is bound by his own action except when it 
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is performed for the sake of the sacrifice.” 
With the exception of such benevolent actions, 
all other actions falling under the category 
of either virtue or vice lead to bondage 
inasmuch as they are conducive to rebirth. 
Man has perforce to take birth in various 
wombs in order to reap the fruit of good 
and evil actions that he performs with an 
interested motive; these repeated births 
and deaths constitute what is known as 
bondage. That is why the man who performs 
actions with an interested motive, or is 
engaged in sinful acts, is bound by such 
actions. Therefore, in order to attain liberation 
from the bondage of Karma, man should 
perform actions prescribed by the scriptures 
selflessly, and only in the spirit of performing 
a duty. 

Man alone is qualified to perform either 
good or evil actions. Other beings do not 
possess this qualification, therefore, they are 
not capable of doing anything new which 
may be characterized as either virtue or vice. 
Birth in other wombs is attained only to reap 
the fruit of actions done in a human life. That 
is why the actions of other beings do not 
cause their bondage. Only actions performed 
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in a human life cause bondage. In order to 
bring out this idea the words ‘Ayam Lokah’, 
meaning the world of human beings, have 
been used in this verse. 

By exhorting Arjuna “to perform his 
duty efficiently, without attachment, and 
for the sake of sacrifice alone,” the Lord 
indicates that action done in a detached way 
for the sake of sacrifice cannot bring bondage 
to man; nay, even the stock of past merits 
and sins earned by such a man is wiped 
off (IV.23). That is why Arjuna is being 
asked to perform all actions efficiently and 
zealously in a disinterested way, wholly 
renouncing the sense of possession and 
attachment, and with a view to preserving 
the continuity of obligatory acts prescribed 
by the scriptures. 

The adjective ‘Muktasangah’ used in 
the verse indicates that action should be 
performed without entertaining the feeling of 
‘mine’ and attachment in respect of one’s 
actions as well as their fruit. In other words, 
renunciation of the fruit of action should be 
accompanied by the renunciation of attachment 
and the feeling of ‘mine’ in respect of one’s 
actions and their fruit. 


The preceding verse stated that action done for the sake of sacrifice did not lead 


to bondage. 


Therefore, the question naturally arises: What is sacrifice ? Why should it 


be performed ? How is it that man performing action for the sake of sacrifice does not 
suffer bondage ? The Lord, therefore, proceeds to answer these questions in the following 
verses producing the testimony of the Creator, Brahma: 


eae: Wat: PET Wrara wate: | 
art maaa tsan ll go N 


UZAT: along with; Wet: mankind; GBT having created; YT at the beginning of creation; 
Jara said (to them); wanaf: the Lord of creation, Brahma; 3 by this; wafaaa you 
shall prosper; WS: this; @: to you; amq may prove to be; s8HMaH the giver of desired 


enjoyments. 


Having created mankind with their duties specified, at the beginning of creation, 
the Creator, Brahma, said to them, ‘You shall prosper by this; may this yield the 


enjoyments you seek. 
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The word ‘Prajah’ accompanied by the 
adjective ‘Sahayajnah’, refers to all human 
beings who are qualified to perform sacrifices, 
in other words, who are entitled to perform 
their duty—‘Svadharma’—in the shape of 
offerings to gods, charities, austerities, personal 
service etc., as enjoined by the scriptures 
with due regard to their order in society and 
stage in life, and who have been referred to 
in the preceding verse by the words ‘Ayam 
Lokah’. And the word ‘Anena’ refers to the 
various forms of action enjoined by the 
scriptures with due regard to the Varna, 
ASsrama, nature and circumstances of an 
individual such as the performance of sacrifices, 
charities, austerities, breathcontrol, control of 
the senses, acquiring and imparting knowledge, 
governance of a state, warfare, agriculture, 
trade and commerce, bodily service and 
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other duties, which all come under the 
general name of sacrifice in the form of 
‘Svadharma’. 

The commandment of the Creator, as 
quoted in the verse, viz., “You shall prosper 
by this; may this yield the enjoyments you 
seek’, represents the benediction pronounced 
by the creator on the humanity at large. The 
Creator thereby assured man that it was for 
his sake that He had evolved the institution 
of sacrifice in the form of Svadharma or 
one’s allotted duty and that if man followed 
his Svadharma with all its limbs he would 
continue to prosper, and would suffer no fall 
and would ultimately rise to a superior level 
of existence; and further, that sacrifice in the 
form of performance of one’s prescribed 
duties would continue to fulfil one’s earthly 
requirements as well. 


carseat a eat Waa A: N 
URAL MTT: AT: MATAA N RR N 


gar the gods; aaa foster; IAT through this; Ñ those; şat: gods; waa, may 
foster; @: you; WAT each other; aae: fostering; sta: good; Wt the highest; starrer 


you will attain. 


“Foster the gods through this (sacrifice), and let the gods be gracious to you. 


Each fostering the other disinterestedly, you will attain the highest good. 


The word ‘Anena’ in this verse refers 
to sacrifice in the form of performance of 
‘Svadharma’ or one’s own duty, which is the 
subject of discussion here. But the verse 
enjoins upon us the performance of sacrifice 
in the form of ‘Svadharma’ only indirectly 
by inculcating the necessity of offering 
oblations to gods with the chanting of 
Vedic Mantras as a typical instance of 
such ‘Svadharma’. Hence the word ‘Anena’ 
should be understood to imply the offering 
of oblations to gods as a typical form of 
sacrifice; and offering nourishment to them 
in the shape of such oblations and meeting 
their other requirements is what is meant by 


(11) 


fostering the gods. And construing the word 
‘sacrifice’ in the wider sense of performance 
of Svadharma,—which is typified here by 
the offering of oblations to the sacred fire,— 
service of the Rsis, manes, spirits and genii, 
men, beasts, birds and all other species of 
living beings and attempts to make them 
happy; and foster them, should be included 
in this sacrifice. 

With reference to the gods, the Creator 
says “Let the gods foster You.” That is to 
say, just as it is obligatory for man to nourish 
and foster the gods, even so it is the duty 
of the gods to meet his needs and help his 
advancement. Thus the Creator enjoins the 
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gods as well that they should, in their turn, 
foster mankind and do their duty by them. 

Thus doing their duty by each other 
through disinterested service, men as well as 
the gods will not only attain material prosperity, 
but will succeed in obtaining even the 
highest good in the form of Moksa or 
salvation. This is what is meant by the 
Creator when he says, “Thus fostering one 
another selflessly you will attain the highest 
good?’ The intention of the Creator seems 
to be that so far as the gods are concerned, 
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they should try in a disinterested way to 
help and foster man even if man fails to 
offer them sacrifices, worship and other 
forms of service; whereas for man his 
commandment is that he should offer worship, 
sacrifices and service to the gods for the 
growth and nourishment of the gods alone, 
in a disinterested way. Similarly, he should 
offer his disinterested services to the Rsis, 
manes, fellow-men, beasts, birds, worms 
and insects etc., and try to make them 


happy. 


Bras At at ahead BAU: | 
AeA Al WS LAA Wa AU 


Bsr YPM the desired enjoyments; f€ surely; @: on you; gi: gods; er will 
(continue to) bestow; aautfadt: fostered by sacrifice; a: by them; @a™ the gifts bestowed; 
amaa without giving (in return); Ta: to them; €: who; aS enjoys; A: (is) a thief; wa 


undoubtedly; @: he. 


“Fostered by sacrifice, the gods will surely bestow on you unasked all the desired 
enjoyments.”’ He who enjoys the gifts bestowed by them, without offering anything 


to them in return, is undoubtedly a thief. 


When the Creator said that fostered by 
sacrifice, the gods would surely bestow on 
man all the desired enjoyments unasked, he 
meant that, for his own part man should go 
on scrupulously performing his duty. If man 
did not fail in the performance of his duty, 
there could be no doubt that fostered and 
nourished by his sacrifices, the gods would 
ever continue to supply him with all the 
means of leading a happy and contented life; 
for the gods were bound to perform their part 
of duty. 

Reproducing up to this point the words 
of the Creator, the Lord shows in the second 
half of the present verse that in pursuance 
of the instructions of the Creator the gods 
have from the very beginning of creation 
been supplying man with all that he requires 
to carry on his existence, viz., foodgrains, 
water, fruits, flowers, metals and minerals, 
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etc., and in order to make him happy and 
meet his other needs have been nourishing 
the beasts, birds, trees, medicinal herbs, 
creepers and grass etc. Man is indebted to 
the gods for all this service. He who without 
repaying this debt and offering to the gods 
their rightful due in the form of sacrificial 
oblations, makes use of these bounties of his 
own personal ends is as ungrateful, and as 
great a thief, as a son who having received 
in his early days all the fostering care and 
affection of his loving parents does not 
render any service to them in their old age, 
nor offers them Sraddha (food) and Tarpana 
(water) after their death; or, as a man who 
having received help from a friend when in 
difficulty does not repay his obligation to the 
best of his ability; or as an adopted son, who 
having inherited a fortune from his adoptive 
parents does not render any service to them. 
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From the very beginning of creation man 
has been nourishing and fostering the gods 
through the performance of sacrifices, and the 
gods have been supplying him with desired 
enjoyments. This tradition of mutual service 
between the gods and man has come down 
from the beginning of time. Those who have 
maintained this tradition of mutual service, and 
fostered the gods through sacrificial acts in 
the past, or who are doing so even now are 
certainly no thieves; but he who enjoys worldly 
pleasures and amenities bestowed on him by 
the gods as the reward of sacrifices offered 
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by others, and does not repay their obligations 
himself by offering oblations to them deserves 
to be called a thief. Just as a man appropriating 
for himself the milk of a cow reared and 
nurtured by another on the plea that since it 
is human beings who serve the cow, and he 
too is a human being and hence entitled to 
take its milk, will be considered a thief, even 
so he who enjoys desired enjoyments bestowed 
on him by the gods fostered and nourished 
by the sacrifices of another, without giving 
anything to the gods in return, should 
resonably be regarded as a thief. 


Thus adducing the testimony of the Creator, Brahma, the Lord established the necessity 


of performing sacrifices, etc., and censured those who do not offer sacrifices by calling 
them thieves. Now, in the following verse He praises those who perform these obligatory 
acts, and reproaches those sinful men who perform action only for the maintenance of 


their own bodies. 


Tass: Gat Tard uda: | 
qad A aS UT À WaT 23 N 


RTRA: partaking of the remains of sacrifice; W: the virtuous; Tard are absolved; 


ydin: of all sins; YAA eat; Ñ they; Q only; ITH, sin; Wat: Ù the sinful ones who; 
wafa cook (food); sietHumd for the sake of (nourishing) their body (alone). 


The virtuous who partake of what is left over after sacrifice are absolved of 
all sins. Those sinful ones who cook for the sake of nourishing their bodies alone, 


partake of sin only. 


The word ‘Yajiia’, in this verse, though 
primarily used in the sense of the Five Great 
Sacrifices, covers all good works enjoined 
by the scriptures and involving human activity. 
The efficient working of the world order, 
and the proper maintenance and growth of 
all beings in creation, depends on the 
interaction of the five orders of beings, viz., 
gods, Rsis, manes, human beings and other 
creatures. All receive their subsistence and 
nourishment through the co-operation of these 
five orders of beings. The gods supply the 
desired enjoyments to all beings; the Rsis 
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and Maharsis enlighten them with knowledge; 
the manes bestow their fostering care and 
affection on their children and are generally 
interested in their well-being; man serves all 
beings by his actions, and the beasts, birds, 
plants etc., have their very being surrendered 
to the service of others. Among these five, 
man bears on his shoulders the responsibility 
of nourishing and fostering all beings because 
of his capacity, qualifications and resources. 
That is why man serves all beings through 
the performance of actions enjoined by the 
scriptures. The Five Great Sacrifices represent 
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here all good actions enjoined by the scripures 
and done for the service of the people. It is 
obligatory for man to recognize that all these 
beings have their share in whatever he earns 
by his own effort; for he earns his livelihood 
and enjoys the fruit of his labours with the 
help and co-operation of all these beings. It 
is, therefore, that he alone who partakes of 
what is left over after sacrifice, that is, takes 
his own humble share after offering these 
beings their respective dues, and does not 
take the lion’s share himself, has been 
designated by the scriptures as the partaker 
of nectar. He who does not follow this course, 
and depriving others of their dues devotes 
whatever he earns entirely to his own personal 
ends, eats only sin. Food obtained through 
different avenues of work is consumed only 
after being cooked, and since sacrifice to the 
gods and the rite known as Vaisvadeva (in 
which morsels of food are offered to the 
various deities through fire before meals) 
cannot be performed without offering such 
food to the fire, emphasis has been laid here 
on the performance of Havana (offering of 
oblations to the sacred fire) and the ritual of 
‘Balivaisvadeva’. But the Five Great Sacrifices 
are not accomplished merely by offering 
oblations to the sacred fire and performing 
the rite of Balivaisvadeva. The real partaker 
of the remains of sacrifice is he who takes for 
his own use only as much of his earnings as 
is left after offering to others their due share. 
The word ‘Yajiiasistasinah’ in this verse refers 
to such a selfless Karmayogt. 

The word ‘Santah’ in this verse refers 
to the practicant, and not to the realized soul; 
for the question of absolution from sin 
cannot arise in the case of the perfect soul, 
and the verse speaks of absolution from sin. 
The word ‘Santah no doubt, applies to 
the God-realized soul; but in the present 
context the word only means a practicant 
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who acts selflessly. God-realized souls too 
perform sacrificial acts, but they do so 
not for obtaining absolution from sin, but 
under the natural impulse of maintaining the 
world-order. 

Man bears on his head a load of sins 
committed by him in past lives, and in the 
course of his current life too he is led to 
commit sins that are incidental to the vocation 
he follows for his livelihood, however honest 
and lawful it may be. According to the maxim; 
“All undertakings are involved in sin” 
(XVIII.48), offering oblations to the sacred 
fire, governance of the people, warfare, 
agriculture, trade, industry, and all other means 
of livelihood involve in their pursuit the element 
of violence in one form or other. The oven, 
millstone, broom, mortar and vessels for 
storing water in a household cause loss of 
life to innumerable ants, insects and animalcules 
every day. Besides, many sins are committed 
by man in numerous other ways due to 
inadvertence etc. The good being who performs 
the Five Great Sacrifices in a selfless spirit, 
keeping only the service of the people in 
view, and with the sole object of making 
others happy, and considering life’s fulfilment 
to lie only in such service, nay, who utilizes 
his money earned by honest and legitimate 
means in rendering appropriate service to 
others to the best of his ability and as a form 
of sacrifice, and accepts for himself only 
what is left over after that sacrifice as Prasada 
or remnant of food offered to a deity to keep 
up life only for the sake of service get liberated 
from the shackles of all past and present 
sins and attains the state of Eternal Brahma 
([V.31). That is why a Sadhaka following 
this course has been called a saint. The 
words “he gets absolved of all sins”, occurring 
in the above verse, should be taken in the 
above sense. 

Absolution from the five incidental sins, 
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which are unavoidably incurred every day 
in every household, is attained even by a 
worldly minded man who acts in accordance 
with the scriptural ordinance with the object 
of gaining worldly pleasures, and offers 
every being its legitimate due by performing 
religious rites such as the daily offering of 
oblations to the sacred fire and Balivaisvadeva 
etc., as an expiation for those sins. The 
application in the present verse of the word 
‘Santah’ for the sacrificer, and the use of the 
adjective ‘Sarvaih’ (all) with ‘Kilbisaih’ (sins), 
however, indicates, that the saintly soul who 
performs the Five Sacrifices and other such 
acts in a selfless spirit as explained above, 
obtains absolution from all his sins, past and 
present. 

The cooking of food and eating the 
same, referred to in the second half of the 
verse, represents all forms of enjoyment that 
can be enjoyed through the senses. He who 
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obtains the objects of such enjoyment and 
enjoys them after sharing them with others, 
and that too in a selfless spirit in order to 
be able to serve the public, gets absolved of 
sin in the above manner. And he who with 
an interested motive allows to other beings 
their legitimate share, and thereafter takes 
for himself his own share of enjoyment, is 
no sinner either. But he who accumulates 
objects of enjoyment only for his personal 
gratification,—for the nourishment of his 
own body and senses,—and enjoys them for 
his own sake depriving others of their share 
accumulates only sin by sinful means and 
enjoys nothing but sin. For neither are his 
actions inspired by the spirit of sacrifice, nor 
does he allow others their proper and legitimate 
share. Thus his earnings and enjoyments 
both being sinful, he has been pronounced 
a sinner, and his enjoyment has been declared 
a sin (vide Manusmrti. III.118).* 


Here it may be asked: What harm if one does not perform such a sacrifice? 
Anticipating this question the Lord propounds the necessity of performing sacrifices for 


maintaining the world-order: 


aaga Vat AANA: | 
Garett Uist at: HAAS: evi 
ay dated fag INNAR 
amad aa Feat at ular 94 i 


stated from foods; «afa are evolved; qaf (all) beings; wta (is) from rain; JANHA: 
production of food; @atq from sacrifice; wafa ensues; Wt: rain; Gm: (and) sacrifice; 
FAAATA: is rooted in prescribed action; #4 action; Waleay as having its origin in the 
Vedas; fafex know; Wal (and) the Vedas; aakaysaq as proceeding from the Indestructible 
(God); AH hence (it is proved that); ndman SET the all-pervading Infinite; Aem always; 


aÑ in sacrifice; WATA (is) present. 


All beings are evolved from food; production of food is dependent on rain; rain 


* st u hat Yeh a Taisen! 


“He who cooks food merely for his own sake eats only sin’. 
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ensues from sacrifice, and sacrifice is rooted in prescribed action. Know that prescribed 
action has its origin in the Vedas, and the Vedas proceed from the Indestructible (God); 


hence the all-pervading Infinite (Brahma) is always present in sacrifice. 


The word ‘Anna’ or ‘food’ should be 
taken in a comprehensive sense, and not 
merely as representing foodgrains like wheat, 
gram, etc. All types of gross and subtle 
articles of food, which go to nourish the 
bodies of different types of beings are covered 
by the word ‘Anna’ as used in this verse. 
Therefore, the statement that “all beings are 
evolved from food” means that food when 
consumed and assimilated is gradually 
transformed into sperm and ovum etc., from 
whose combination all types of beings take 
their birth, and it is food again which goes 
to nourish their bodies even after birth. 
Therefore, food is the cause of the birth, 
growth and nourishment of beings. The Sruti 
says: “It is from food that these beings take 
their birth, and it is food again on which they 
live after being born.” (Taitt. Up. II.2)* 
Again, the production of food existing in any 
form or shape gross or subtle, in this world 
mainly depends upon water; for water, in the 
gross or subtle state, is present everywhere, 
and the source of water is rain. This is what 
is meant by the statement that “Production 
of food is dependent on rain.” 

Of all types of beings in God’s creation 
it is man alone on whom devolves the 
responsibility for the maintenance, nourishment 
and protection of every other type of beings. 
Realizing this responsibility whatever man 
does with his mind, speech and body for the 
maintenance and welfare of all other beings, 
the cumulative effect of all such activities is 
known as ‘sacrifice’; offering of oblations to 
the sacred fire, charities and austerities, earning 
one’s livelihood and all other duties are thus 
covered by the term ‘sacrifice’. Of course, 
offering of oblations to the sacred fire being 
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the foremost among them, the scriptures declare 
that rain ensues as the result of oblations 
offered to the fire and rain in its turn brings 
into existence all created beings through the 
production of food. But the term ‘sacrifice’ 
here does not imply offering of oblations 
alone. Every good action perfromed in an 
altruistic spirit should be taken as covered by 
the term ‘sacrifice’. 

The statement that “rain ensues from 
sacrifice”, is to be understood in the sense 
that rain is caused by the sacrifice offered 
by man in the form of the performance of 
his duties. Here it may be contended that 
there are so many lands where sacrifices are 
not performed, and yet there is no dearth of 
rainfall there. Our reply to this contention is 
that if the record of human activities in that 
land is gone into, it will be found that 
altruistic actions in one form or other are 
being performed there. Over and above this, 
sacrifices have been performed from the 
beginning of creation, as the result of which 
the lands in question are being supplied with 
rainfall; and so long as the effect of those 
sacrifices continues and does not exhaust 
itself, the lands will continue to receive their 
share of rainfall. But if man ceases to 
perform sacrifices, the aforesaid accumulation 
of the effect of previous sacrifices will in 
course of time get exhausted, and thereafter 
rainfall will cease, making it difficult for the 
inhabitants of this globe to maintain their 
lives or find their nourishment. Therefore, it 
is incumbent on man to perform his duty in 
the form of a sacrifice. 

When verse 14 says that sacrifice is 
rooted in prescribed action it means to show 
that the scriptures have prescribed various 


* salad wean wat wed, stat wah stata 
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forms of sacrifice to suit different types of 
men with due regard to their order in society, 
stage in life, nature and circumstances, and 
all of them are performed through the activity 
of the mind, senses and body. No sacrifice 
can be accomplished without action as 
enjoined by the scriptures. The point has 
been made clear in verse 32 of Chapter IV 
of the Gita. 

The word ‘Brahma’ has been used in 
various senses in the Gita in different 
contexts. It means ‘God’ in verses 3 and 
24 of Chap. VII; ‘Prakrti’ in verses 3 and 
4 of Chap. XIV; ‘Brahma’ (the Creator) in 
verse 17 of Chap. VIII, and again in verse 
37 of Chap. XI; ‘Vedas’ in verse 32 of 
Chap. IV, and again in verse 24 of Chap. 
XVII; and the Brahmana class in verse 42 
of Chap. XVIII. Here the subject of discussion 
is origin of prescribed action and man obtains 
his knowledge of prescribed duties from the 
Vedas, or from scriptures which follow the 
Vedas. Therefore, the word ‘Brahma’ 
appearing in the first line of verse 15 should 
be interpreted to mean the Vedas. In addition 
to the above reason, the line itself states that 
‘Brahma’ proceeds from ‘Aksara’ or the 
Indestructible God. This supports the 
interpretation we have put upon the word; 
for it can neither mean God, who is Himself 
‘Aksara’, nor Prakrti, that is beginningless. 
It would, therefore, be meaningless to speak 
of God or Prakrti as having proceeded from 
‘Aksara’, or Indestructible God. Nor can the 
word refer to ‘Brahma’ or the Brahmana 
class in this context; for they are not the 
subjects of discussion. When the verse states 
that prescribed action has its origin in the 
Vedas, it means to show that sacrifice is 
accomplished through actions duly performed 
according to rules after ascertaining from 
the Vedas and other scriptures what is the 
duty of a particular individual and how 
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it is to be performed. Such actions are 
known either from the Vedas or from the 
scriptures which follow the Vedas. Therefore, 
for the due performance of sacrifice every 
man should obtain a knowledge of 
his duty. 

God is eternal; therefore the Vedas 
which embody His commandments, are also 
eternal. No doubt can be entertained about 
this essential fact. Therefore, when the verse 
says that the Vedas proceed from God, it 
does not mean that the Vedas were non- 
existent before and came into existence 
afterwards; but it means that the Vedas are 
brought into manifestation by God at the 
beginning of creation and get absorbed into 
Him at the time of final dissolution of 
creation. In order to show that the Vedas do 
not owe their existence to any person,— they 
are not man-made, the verse states that 
the Vedas proceed from God, who is 
indestructible. The statement thus establishes 
that the Vedas have no beginning. It is, in 
this sense, again that verse 23 of Chap. XVII 
speaks of the Vedas as having originated 
from God. 

The word ‘Brahma’ in the second half 
of verse 15 stands for the all-pervading, 
almighty God, who is the support and 
substratum of all; and the word “Tasmat’ 
(therefore), followed by the statement that 
“the all-pervading God is always present in 
sacrifice” shows that since the Vedas, which 
contain the rules of every form of sacrifice, 
are the word of God, the soul of sacrifice, 
the all-pervading God Himself, ever remains 
present in sacrifice performed according 
to the rules prescribed in them. In other 
words, Sacrifice itself is a direct manifestation 
of God. Therefore, every individual seeking 
God-realization should make it a point to 
perform his duty according to the commands 
of God. 
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Showing the wheel of creation to be thus dependent on sacrifice, and declaring God 
to be present in sacrifice, the Lord now proceeds to establish the necessity of performing 
one’s duty as a form of sacrifice by censuring those who do not follow the wheel of creation, 


i.e., neglect the performance of their prescribed duties. 
Wa waki ah AMadadte a: 
staan Art uret a aA N ee N 


War thus; Watt set in motion; #7 the wheel (of creation); 7 not; sHadafet follows; 
gg here, in this world; @: who; 3tara: sinful; gAn: sensual; H, in vain; Ute O son 


of Prtha Arjuna; @: he; stafi lives. 


Arjuna, he who does not follow the wheel of creation thus set in motion in this world 


(i.e., does not perform his duties), leads a sinful and sensual life, he lives in vain. 


The word ‘Cakram’, or wheel, in this 
verse refers to the cyclic process of creation 
as described in verse 14 above. For sacrifice 
proceeds from actions of man enjoined by 
the scriptures; sacrifice in its turn brings about 
rainfall and rainfall helps in the production of 
food; food promotes the growth of beings; 
and man again, who is one of these beings, 
performs works which are turned into sacrifice, 
and so on. This process of creation has thus 
been going on for ever in a circle. It is to 
bring out this idea that the word ‘Cakram’ 
together with its adjunct ‘Evam Pravartitam’ 
(thus set going) has been used. Carefully 
performing one’s duty according to one’s own 
sphere of duty or ‘Svadharma’, as determined 
by one’s order in society, stage in life, nature 
and circumstances, and for which a special 
responsibility attaches to one, is what is meant 
by following this “wheel of creation.” 
Therefore, the Yogi who performs his duty 
renouncing attachment and desire, and only 
with a view to maintaining the efficient working 
of this wheel of creation, and has no selfish 
end to serve thereby; realizes God Himself, 
who is present in that sacrifice in the form of 
performance of Svadharma. 

Non-performance of one’s duty is what 
is meant by failing to follow the wheel of 
creation referred to above. And the term 
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‘sensual’ refers to him who forgetting his 
own duty, and attached to sense-objects, 
constantly indulges in the enjoyment of 
worldly objects through his senses and the 
sole object of whose life is to gratify his 
senses through such enjoyments by whatever 
means it may be possible. He who abandons 
his duty in this way, acting as he does under 
the impulse of his craving for enjoyments, 
becomes self-willed, and solely preoccupied 
with his own selfish ends remains indifferent 
to the interests of others, which exerts an 
unhealthy influence on others and disturbs 
the smooth working of the universe. The 
whole creation suffers thereby. Therefore, he 
who neglecting his duty creates confusion in 
the world order commits a great offence; and 
again, in order to achieve his own selfish 
ends, he goes on accumulating wealth and 
power by unrighteous means throughout his 
life. That is why he has been declared as 
‘sinful’. He remains totally debarred from 
attaining the supreme goal of human existence 
viz., gratifying all beings in this world 
through the performance of duty, and thereby 
realizing God, the embodiment of supreme 
beatitude, at the same time, and idly fritters 
away his valuable life through life-long 
indulgence in sense-enjoyments. Therefore, 
the verse says of him: “he lives in vain.” 


* Chapter III + 161 

Here it may be asked: To what type of men attaches the responsibility of following 
the wheel of creation as stated above? In order to show that responsibility for the 
performance of one’s duty lies on every human being other than the God-realized saint, 
the next two verses declare that the enlightened soul has no obligation to discharge, giving 
reasons for the same: 


manaa PAEAN HAA: | 
amda A Ae Hr A aa N Voi 


a: who; g but; aren: rejoicing in the Self; Wa only; Ta is, may be; o| 
gratified with the Self; @ and; maA: the man; anaf in the self; Va only; @ and; ay: 


contented; at for him; eapi duty, obligation; 4 not; fad exists. 
He, however, who takes delight in the Self alone and is gratified with the Self, 


and is contented in the Self, has no duty. 


The word ‘Tw’ in this verse differentiates 
the enlightened soul from the generality of 
men, in whose case performance of allotted 
duty has in the preceding verses been declared 
as indispensable and obligatory, and failure 
on whose part to perform their duty earns 
for them the ignominious appellation of 
‘sinful’, and renders their life unfruitful. 

The qualifying expressions “taking delight 
in the Self’, “gratified with the Self’, and 
“contented in the Self’—all these refer to the 
God-realized saint. The word ‘Manavah’ 
indicates that every human being is capable 
of reaching this state after going through the 
necessary spiritual discipline; for it is open 
to every human soul to realize God. 

The word ‘Atmaratih followed by the 
indeclinable ‘Eva’ indicates that the God- 
realized saint looks upon this objective world 
even as one who has awakened from the 
dream state looks back upon his dream 
experience. Therefore, he entertains not the 
least attraction for any object of the world, 
and does not indulge in the enjoyment of 
worldly objects, but remains unshakably 
established in identity with God and God 
alone. For this reason his mind and intellect 
do not take delight in worldly objects; they 
remain naturally engaged in determining and 
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reflecting on the character of God alone. 
This is what is meant by his delighting in 
the Self. 

The adjective ‘Atmatrptah’ indicates that 
all the desires of the God-realized soul 
having reached their state of fulfilment, he 
does not find any object in the world worthy 
of attainment, nor does he have the least use 
for any worldly object whatsoever. Established 
in identity with God, he feels gratified for 
all time. 

By speaking of the God-realized soul 
as contented in the Self, the verse shows that 
he remains ever contented in God; the 
greatest temptation of the world fails to lure 
him. He will on no account and under no 
circumstance feel dissatisfied; he maintains 
no connection with any object of the world, 
and transcending for ever all morbid feelings 
like joy and sorrow he remains ever contented 
in God. 

The verse says that such a soul has no 
duty. It thereby, shows that the soul possessing 
the attributes stated above has realized God; 
therefore, all his duties have come to an end, 
and the object of his existence has been fully 
achieved. All the duties enjoined upon us 
have only one end in view, viz., to realize 
God, the embodiment of supreme blessedness. 
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Therefore, he who has realized the object of 
his life will have nothing else to do. In that 
very realization all his duties reach their 
fulfilment. 

The God-realized soul ceases to have 
any relation with his body, mind and intellect; 
therefore, he does nothing as a matter of 
fact. Nevertheless as a result of past habits, 
by force of Prarabdha, his mind, intellect 
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and body continue, in the eyes of the world, 
to perform actions conforming to the 
injunctions of the scriptures. Being untouched 
by the ego, and untainted by any form of 
attachment or desire, such actions are 
extremely pure and ideal for others; and yet 
it should be borne in mind that the scriptures 
have no jurisdiction over the God-realized 
soul. 


a Tea pdt Arde Ha 
a ura miy RAAMAT: ee i 


4 (exists) not; Ua either; tt for him; nat for things done; atf: use; 4 there is 
no use; spt for things not done; 3g here, in this world; a37 any; 4 (there is) not; 
‘a and; 31 for this (man); WAYA on all creatures; “fA any; Atama: selfish 


dependence. 


In this world that great soul has nothing to gain by action nor by abstaining 


from action; nor has he selfish dependence of any kind on any being. 


The preceding verse stated that the God- 
realized saint has no duty; the same statement 
is confirmed here by arguments. The great 
soul who has realized God constantly remains 
contented in God, therefore, he has no worldly 
or other worldly end to serve through 
performance of any action, or renunciation of 
the same; for all his needs and requirements 
have come to an end, and there is nothing 
left for him to attain. Therefore, it is no longer 
obligatory for him to do anything, or to refrain 
from any activity; he is absolutely beyond 
the control of the scriptures. If his body, which 
is nothing but a combination of the mind and 
senses, takes to the performance of some 
action, the scriptures do not compel him to 
abandon the same; and if they fail to perform 
any action, the scriptures do not compel him 
to act. The man of knowledge need not, 
therefore, believe that in order to enjoy the 
bliss of liberation from bondage in this very 
life he is required even after enlightenment 
either to renounce action or to perform it; for 


(18) 


after the dawn of Knowledge he ceases to 
have any relation with the trivial happiness 
resulting from the gratification of the mind 
and the senses; he gets merged for all time in 
eternal bliss, and himself becomes an 
embodiment of bliss. Therefore, he who feels 
that something remains to be done or renounced 
by him in order to enable him to attain some 
particular form of happiness is no man of 
Knowledge in the true sense of the term, but 
holds himself to be an illumined soul, mistaking 
a particular stage in Sadhana as the state of 
perfection. The marks of an enlightened soul 
mentioned in verse 17 do not admit of his 
entertaining any such belief. In order to 
establish this very fact the Lord states again 
in the Uttara-Gita— 

“The Yogi who has had his thirst fully 
quenched by a potion of the nectar of 
Knowledge, and has realized the object of 
his existence, has no duty left for him. If he 
has any duty left, he is not a man of 
Knowledge.” (1.22, Uttara-Gita)* 


* aT Geet pape afr: | a ube fafa adem oa a arated 
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Just as the man of Knowledge has no 
purpose to serve either by undertaking any 
action or by renouncing the same, even so 
he has no interested connection with any 
being whatsoever. This has been brought out 
by the Lord in this verse through the statement 
that “he has no selfish dependence of any 
kind on any creature.” It shows that the 
Sadhaka who is striving for God-realization, 
but whose identification with the body has 
not yet totally disappeared, may not crave 
for anything for his own personal gratification. 
Yet for the maintenance of his body he has 
to keep up selfish connection in one form 
or other with other beings. Therefore, it is 
incumbent on him to undertake or renounce 
certain actions in accordance with the 
injunctions of the scriptures. But the God- 
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realized man of Knowledge, having no 
identification with the body, does not care 
even for his life; under such circumstances 
his body is maintained and all its requirements 
automatically met by the force of his Prarabdha. 
Therefore, he does not maintain any selfish 
relation with any being; and that is why he 
has no duty left in the world, the object of 
his life having been fully realized. 

Does this mean that God-realized soul 
does not act at all ? No, he does not; and 
yet in the eyes of the world actions are 
automatically performed through his body 
under the impulse of Prarabdha for the 
maintenance of the world order. But inasmuch 
as he has no connection with those actions, 
they are not recognized as coming under 
the definition of ‘action’ at all. 


Upto this point the Lord established by various arguments that until a man has realized 


God, the embodiment of supreme beatitude, it is indispensable for him to follow his 
‘Svadharma’, i.e., to perform in a disinterested spirit duties devolving on him by virtue 
of his order in society and stage in life; and though all duties cease in the case of the 
God-realized soul, nevertheless under the impulse of his Prarabdha his mind and senses 
continue to act for the maintenance of the world order. Now, drawing Arjuna’s attention 
to the above discussion, the Lord commands him to perform his duty without attachment:— 


amat: Udd He wt HATEN 
sah Drea Ua Tea: eet 


awa therefore; AUA: unattached; WATA, constantly; #4 worth doing obligatory; 
ad duty; @arat perform well; aah: without attachment; fẹ because; sary doing; ot 


work; 4H the Supreme; 3iuifa attains; Tee: man. 


Therefore, go on efficiently doing your duty constantly without attachment. Doing 


work without attachment man attains the Supreme. 


The word “Tasmat’ connects this verse 
with the preceding one and pointing to the 
arguments advanced by the Lord in favour 
of the performance of ‘Svadharma’ impresses 
on Arjuna that from a consideration of all 
those reasons it was clear that this highest 
good lay in the performance of ‘Svadharma’. 
Therefore, he must perform his duty with 


(19) 


due regard to his order in society and stage 
in life. 

The word ‘Asaktah’ indicates that Arjuna 
was required to perform his duty without 
attachment for it, or for the enjoyments that 
would follow as a reward for its performance. 
Renunciation of attachment implies renunciation 
of desire as well; for it is from attachment 
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that desire springs up (11.62). It is, therefore, 
that renunciation of the desire for fruit has 
not been separately mentioned. 

In verse 5 of this chapter the Lord has 
already shown that it is not possible for any 
one to remain inactive even for a moment; 
this proves that man is constantly engaged 
in action in one form or another. Therefore, 
using the word ‘Satatam’ in the verse, the 
Lord intends to point out to Arjuna that in 
every action he does, every moment of his 
life, he should give up attachment for it as 
well as for its fruit; in other words, he should 
do nothing under an impulse of attachment. 

By using the adjective ‘Karyam’ with 
the word ‘Karma’, the Lord has shown that 
Arjuna should only perform his duty allotted 
to him with due regard to his order in 
society, stage in life, nature and circumstances. 
He should not perform what is another’s 
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duty, or action prohibited by the scriptures, 
or idle action, or action for the fulfilment of 
a desire. 

The word ‘Samacara’ (Sam+Acara) 
shows that the duty has to be performed 
carefully, correctly and efficiently. If instead 
of this it is carelessly done the efficiency of 
the work is likely to suffer, which may cause 
delay in our reaching the supreme goal. 

The second half of the verse shows the 
fruit of Karmayoga, when it says that “doing 
work without attachment man attains the 
Supreme.” That is to say, he who performs 
his duty in the above manner renouncing 
attachment for the work and its fruit, gets 
liberated from the bondage of Karma, and 
succeeds in realizing God. Such is the glory 
of Karmayoga and Arjuna is, therefore, 
exhorted by the Lord to perform every action 
in the above manner. 


In the preceding verse, the Lord stated that he who acts without attachment realizes 
God. In support of it He cites in the next verse the instances of Janaka and others, and 
thereby impresses on Arjuna the desirability of engaging in action. 


attra fe uaga SARTA: | 
Aaa aan ui 201 


aor through action (performed without attachment); Ya only; fé therefore; fake 
perfection; sifted: reached; WAeHTea: (wise) men like Janaka; leaewed maintenance of the 
world order; Wa only; afù too; Waa having an eye to; HAA to act; Sea you ought. 

It is through action (without attachment) alone that Janaka and other wise men 
attained perfection. Having in view the maintenance of the world order, too, you 


should take to action. 


The word ‘Janakadayah’, in the present 
verse, points to all great souls like ASvapati, 
Iksvaku, Prahlada, Ambarisa and others, 
who had appeared on earth prior to the 
delivery of the present teaching, and who 
performed their duties as Janaka did, without 
claiming their authorship, and free from 
attachment and desire, with the sole object 
of realizing God. The statement in the 
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preceding verse, that “doing work without 
attachment man attains God,” is supported 
in this verse by citing the example of Janaka 
and other great souls who had attained 
perfection by performing action without 
attachment. This shows that many great souls 
had till that time succeeded in realizing 
God through the practice of Karmayoga 
(characterized by the absence of the feeling 
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of meum, attachment and desire) which was 
not a new form of spiritual discipline those 
days. Therefore, there is no reason to doubt 
that it is an independent discipline and a sure 
way to God-realization. 

Really speaking, God is realized only 
through Knowledge. But he whose heart 
gets purified through action without attachment 
attains that Knowledge as a matter of course 
through the grace of God (IV.38); and the 
Karmayogi who keeps his mind fixed on 
God realizes Him in no time (V.6). It is, 
therefore, that action without attachment has 
been declared here as a means to God- 
realization. 

Maintaining the working of the world 
process by helping rather than hindering its 
orderly progress is what is meant by the 
word “Lokasangraha’ in this verse. The Lord 
means to say that the responsibility for the 
maintenance and protection of all beings lies 
on man. Therefore, he who by efficiently 
performing his own duties with due regard 
to his order in society, stage in life, nature 
and circumstances helps others by the example 
of his own life to follow their own respective 
‘Svadharma’, and give up wickedness and 
vice, supports the ‘world order’ by his 
action. When the Lord says that having an 
eye to the maintenance of the world order 
too Arjuna should take to action. He shows 
that while action without attachment is 
indispensable in the case of every seeker of 
blessedness for the attainment of the supreme 
object of existence, viz., God-realization, he 
should go on acting even from the point of 
view of maintaining the world order. In other 
words, he must continue to perform his 
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duties realizing that neglect of duty on his 
part would put others who took him for their 
ideal and followed in his footsteps on a 
wrong track and lead them to neglect their 
duties, thus causing disturbance and disorder 
in the world-process. Therefore, looking to 
the interest of the world order it was improper 
for Arjuna to give up the performance of his 
duty. 

A man of Knowledge has no duty of 
his own; therefore, whatever he does, he 
does only for the maintenance of the world 
order. But even the practicant, who has not 
yet attained perfection, can work in the 
interest of the world order, taking the man 
of knowledge for his ideal. Of course, 
he cannot enact this role fully well. For 
selfishness cannot be totally eradicated till 
there is complete cessation of Ignorance; and 
so long as there is the least trace of selfishness 
in man, it is not possible for him 
to work only for the maintenance of the 
world order. 

Though the man of Knowledge has no 
personal duty, it does not mean that whatever 
he does he does merely for show. Doing a 
thing merely for show without entertaining 
the least regard for it, is a form of hypocrisy. 
The man of Knowledge can never be guilty 
of hypocrisy. He does only that which he 
regards as essential and necessary from the 
point of view of maintaining the world order. 
He has neither the spirit of exhibition, nor 
attachment, nor desire, nor egoism. It is not 
possible for others to know what it is that 
inspires the actions of a man of Knowledge. 
That is why his actions are considered to be 
extraordinary and out of the common. 


In the preceding verse Arjuna was advised by the Lord to take to action, looking 
to the interest of the world order. In connection with this it may be asked, how does 
action lead to the maintenance of the world order? This is taken up for discussion in 


the next verse. 
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maena 8 8 seeded A: Il 
a agent ged slatdaqadd ii 22 i 


aq Ad whatever; ameni does; ÑS: a great man; aq aq (perform) that thing; Ua alone; 
gat: other; S7: men (too); @: he; @q which; WAU, Hed sets up as a standard; Ah: the 


generality of men; aq that; sade follow. 


For, whatever a great man does, that very thing other men also do; whatever 


standard he sets up, the generality of men follow the same 


The word ‘Sresthah’, in this verse, refers 
to an illumined saint, or man of Knowledge, 
who has become known throughout the world 
for his noble virtues and ideal conduct, and is 
held in reverence by the generality of men 
and enjoys their confidence. If such a great 
man scrupulously performs the duties 
devolving on him by virtue of his order in 
society and stage in life, other common people 
automatically follow his example and remain 
engaged in performing the duties pertaining 
to their Varna and Asrama with faith and 
reverence. This contributes to the efficient 
working of the world order, which goes on 
smoothly without any let or hindrance. But if 
an illumined saint or man of Knowledge 
gives up the performance of duties pertaining 
to his Varna and Aérama, this creates an 
impression on the mind of the common people 
that no real virtue inheres in action; had there 
been any real worth in actions, they would 
not have been neglected by such a great soul; 
and following his lead, they unhesitatingly 
give up the performance of duties and the 
observance of rules pertaining to their Varna 
and Asrama. Thus a terrible confusion follows 
and the whole world order is thrown into a 
state of chaos and disorder. Therefore, looking 
to the interests of the world order the man of 
Knowledge should go on carefully and 
efficiently performing all the duties appropriate 
to his Varna and Asrama; he should neither 
neglect nor abandon those duties. 

The common run of men begin to 
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follow whatever the great man establishes by 
his precept and practice as the standard of 
morality, and perform their duties exactly on 
the lines laid down by the great man. This 
is what is meant by the statement that 
“whatever standard is set up by the great 
man, is followed by the generality of men.” 
Therefore, the great and noble man of 
Knowledge, holding a position of honour in 
society, should in the interest of the world 
order very carefully perform his own duties 
and thus teach men to perform their duties. 
He should take particular care to see that by 
precept or practice he may not prejudice 
any useful custom or usage prevailing in a 
Varna or Asrama and conserving the 
interests of humanity, or any item of tradition 
having connection with the basic virtues of 
man. 

The whole of humanity does not follow 
a particular course of action. Duties of men 
vary according to place, time, social conditions, 
circumstances and the Varna and Asrama to 
which they belong. It is not possible for a 
great and noble soul to practise severally all 
those duties himself so as to teach men their 
respective duties. Therefore, whatever action, 
sanctioned by the Vedas or by usage, he 
approves and pronounces by word of mouth 
to be proper and good, is accepted as a 
standard and followed by the people. This 
is what the Lord means by adding the second 
half, which appears only a repetition of the 
first half. 
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Thus showing how the actions of great men contribute to the interests of the world 
order, the Lord now proceeds in the next three verses to establish the necessity of performing 
the duties appropriate to one’s Varna and Asrama by citing His own example. 


aa aaa mdi fry atery fase | 


Warned ad Va BD HAT? 


q not; Ñ for Me; wÅ O son of Prtha Arjuna; 3tf (there) is; Maer duty; Fy Brey 
in the three worlds; f#34 not to do; 4 (is) not; SAAT unattained; StaTaeaq anything 
worth attaining; ad I persist; Wa only; @ and; @afer in action. 


Arjuna, there is no obligatory duty in all the three worlds for Me to do, nor is there 


anything worth attaining, unattained by Me; yet I continue to work. 


Arjuna has been addressed by the name 
of ‘Partha’ in the present verse. This name 
derives its origin from his mother, who bore 
two names, Prtha and Kuntt. In her childhood, 
so long as she lived with her real father 
Sirasena, she was called by the name of 
Prtha; but after her adoption by Kuntibhoja 
she came to be known as Kunti. The words 
‘Partha’ and ‘Kaunteya’ owe their origin to 
these two names. Addressing Arjuna as 
‘Partha’ in this verse, Bhagavan Sri Krsna 
shows His endearment to him and points out 
His close relationship with him on the 
mother’s side, in order, as if, to assure him 
while urging him to action that what He was 
preaching to him was not something 
commonplace or low. As a cousin, and dear 
relation, the Lord assures Arjuna that He is 
preaching to the latter what He Himself 
actually practises in life, and what is bound 
to do the highest good to him. 


The Lord says that there is nothing in 
all the three worlds for Him to do. He means 
to point out that since man is primarily 
concerned with this world, duties are prescribed 
for him in this world with a view to the 
realization of the fourfold object of life, viz., 
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Dharma (virtue), Artha (wealth), Kama 
(enjoyment) and Moksa (liberation), He is, 
however, no mortal man but God Himself, 
the ordainer of duties for all beings, and is, 
therefore, present in all the three worlds,— 
heaven, earth and the subterranean regions. 
Yet He has no duty to perform in any of 
these three worlds. 


By the statement that there was nothing 
in the three worlds unattained by the Lord, 
and yet He continued to work, He shows 
that though he required nothing for Himself 
and was not bound by any duty, being the 
universal Lord Himself, who had all His 
desires accomplished, yet He worked in the 
interest of the world order out of compassion 
for all, and did not renounce activity. Therefore, 
no man should give up action under the false 
idea that since he has no attachment for 
enjoyments, nor requires anything for himself 
as the fruit of his actions he has no reason 
to work, or that having already attained the 
supreme state, it is no longer necessary for 
him to act. For, even though he may not 
have any other reason to work, he should 
continue to act at least in the interest of the 
world order. 


ale ai A ada wig huaa: | 


m amhad mem: wm aes: 


WRB 
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ate if; fé for; 314 I; A adaq do not engage; Sq ever; Aft in action; aafaa: 
unwearied; W] My; aad way; amada follow; maet: men; uret O son Prtha, Arjuna; wast: 


in all matters. 


Should I not engage in action scrupulously at any time, great harm will come 


to the world; for, Arjuna, men follow My way in all matters. 


In the preceding verse the Lord stated 
that though He had no duty to perform, yet 
He continued to work. With reference to this 
it may be asked. Why does the Lord engage 
in action, if really He has no duty to 
perform? The Lord gives His reason in two 
verses, which is indicated by the word ‘Hi’ 
used in this verse. 


The Lord’s descent on earth takes place 
in order to establish the rule of righteousness 
in society. Therefore, it can never be possible 
for Him, at any time, to neglect the 
performance of, or cease to perform any duty 
with all its limbs with sufficient vigilance and 
care. Nevertheless, in order to put forward 
a reason for His engaging in action, He says 
that if He did not perform action at any time, 
great harm would come to the world. In 
other words, being the Creator, Destroyer 
and Controller of the entire universe and 
being the Ideal Person for laying down 
propriety of conduct, if He ever neglected 
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His duty a great disorganization would set 
in the world-process. This has been made 
clear by the Lord by the use of the words 
‘Yadi? and ‘Jatu’ in the present verse. 


Lastly, the Lord says that people follow 
His way in all matters. Thereby He shows 
that some people regarded Him as very 
powerful and great, while some regarded 
Him as the Ideal Person; therefore, in whatever 
way He performed an action, people 
automatically tried to do it in that very way 
and thus imitated His ways. Under the 
circumstance, if He neglected the performance 
of any duty, that is to say, if he failed to 
do a thing efficiently and carefully, people 
would at once begin to imitate Him and 
would thus be deprived both of worldly 
happiness and of the highest good. Therefore, 
in order to teach the world how to act, He 
duly performed every action with great vigilance 
and care, and never allowed any inadvertence 
to cause a lapse. 


SHARA Ble A Hat Ha AN | 
US OT hal CAUSA: VST: 1 ABU 


satq: will perish; gÀ these; Get: worlds; = Pata do not perform; #4 action; Àq 
if; 34 I; ug% of confusion; 4 and; dl cause; WA I should prove to be; 384] (and) 


should destroy; S48l: these; Ws: people. 


If I cease to act, these worlds will perish; nay, I should prove to be the cause 


of confusion and of the destruction of these people. 


In the preceding verse the Lord showed 
the harm that would accrue if he did not 
carefully and properly perform his duties; 
while in the present verse He speaks of the 
harm that would accrue if He did not act, 
i.e., if He renounced action altogether. 


(24) 


Therefore, the clause “if I cease to act”, does 
not merely repeat the clause “should I not 
engage in action carefully” occurring in the 
preceding verse. Different ideas have been 
enunciated in the two verses. 

When the Lord says, “If I cease to act, 
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these worlds will perish,” He shows that if 
He renounced action, other people too would 
do likewise, considering all works enjoined 
by the scriptures to be nothing but useless 
waste of time and energy; and under the 
impulse of love and hatred and carried away 
by the downward course of Nature, they 
would begin to indulge in arbitrary and 
wicked actions, and following the example 
of one another all would become selfish, 
corrupt and immoral. Thus, attached to worldly 
enjoyments, and taking no account of the 
injury that might be done to others, they 
would begin to indulge in sinful actions 
prohibited by the scriptures and detrimental 
to the best interests of humanity for gaining 
their own selfish ends. As a result of this, 
they would be deprived of the fruit of human 
existence, and would be thrown after death 
into the wombs of lower species of beings, 
or into hell. 

The word ‘Sankarasya’ in the present 
verse means every type of confusion in the 
social order. According to his order in 
society, stage in life, nationality, community, 
nature, place, geographical surroundings, the 
age in which he lives, the nation to which 
he belongs and his individual circumstances, 
everybody has his own particular Dharma 
or duty to perform. Ignoring the rules laid 
down by the scriptures if people fail to 
perform their duty, the whole social order 
gets disturbed, and the duties of the various 
classes get mixed up. Thus falling off from 
their respective duties, they all reach a 
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degraded state, so that they not only lose 
their virtue, deviate from their duty and are 
degraded from their social order, but the 
human element of their character gets almost 
lost. Therefore, in this verse, the Lord shows 
that if he abandoned the duties as enjoined 
by the scriptures, He would thereby be 
instrumental in creating confusion in the 
social order by showing the people by His 
example the way to abandon duties enjoined 
on them by the scriptures. 

When man falls from his duty and all- 
round confusion prevails over all the ranks 
of society, he grows extremely selfish and 
getting addicted to sense-enjoyments, starts 
on a course of mutual destruction by various 
means. For the sake of trivial and momentary 
pleasures he does not hesitate to put an end 
to the life of a fellow-man. Tyranny becomes 
the order of the day, and the world is visited 
by natural calamities of various types, which 
destroy its resources of food and drink and 
bring many forms of suffering to man in the 
form of epidemics, droughts, floods, famines, 
fires, earthquakes and the fall of meteors. 
Men begin to die like flies and the whole 
world is threatened with destruction. Referring 
to this dreadful contingency the Lord says, 
“T should be the cause of destruction of these 
people,” and thereby shows that if He 
abandoned the duties enjoined by the scriptures, 
He would be responsible in the above 
manner for making people throw off all 
forms of restraint, and thus bringing about 
their eventual destruction. 


Thus describing in three verses, by citing His own example, the consequences, on 
the one hand, of not doing action carefully, and on the other, of total renunciation of 
action, and proving that in the interest of the world order it is obligatory for all to perform 
their allotted duty, the Lord now urges on even the man of Knowledge to perform action 
with a view to maintenance of the world order: 


amr: HAvafagrar saw Hated ANT | 


ERIEIN NIE CIR EIEE 


Il RG II 
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Wet: attached; AT to action; stfagra: the unwise; aa as; Haft act; ma O 
descendant of Bharata, Arjuna; @€ataq should act; fagM the wise man; AM so; sta: 
unattached; facta: seeking; Vrag, maintenance of the world order. 


Arjuna, as the unwise act with attachment, so should the wise man, seeking 


maintenance of the world order, act without attachment. 


The word ‘Karmani’, in this verse refers 
to the duties enjoined by the scriptures on 
every individual with due regard to his order 
in society, stage in life, nature and 
circumstances, and does not include either 
prohibited action or purposeless action; for 
the Lord inculcates the necessity of keeping 
the unwise engaged in such action, and urges 
on the wise men also to perform their duty 
like the unwise. 

The expression “the unwise attached to 
action’, in this verse, stands for those worldly- 
minded men of action who scrupulously perform 
the duties enjoined upon them by the scriptures 
strictly according to their sphere of action and 
possess full faith in devotion to and attachment 
for the scriptures as well as the works enjoined 
by them and their fruit. Being attached to 
action, they can neither be classed with the 
Karmayogis of pure and Sattvika intent, striving 
for blessedness, nor with the immoral Tamasika 
men possessed of a demoniac, fiendish or 
delusive nature, inasmuch as they reverently 
perform works enjoined by the scriptures. They 
should therefore, be taken to belong to the 
class of men possessing a nature which partakes 
of the elements of Sattva and Rajas both, and 
who have been referred to in verses 42 to 44 
of Chap. II under the name of the ‘unwise’ in 
verses 20 to 23 of Chap. VII under the epithet 
‘Alpamedhasam’ (of meagre intelligence) and 
in verses 20, 21, 23 and 24 of Chap. IX as 
the ‘worshippers of other gods’. 

The devotion, zeal and earnestness with 
which a mother nurses her child, on account 
of her natural affection and attachment for 
the child as well as the prospect of receiving 
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some return for her services in her old age, 
cannot be found elsewhere; even so, he who 
possesses natural attachment for actions and 
the enjoyments that are obtained through them, 
and faith in the scriptures which prescribe 
them, duly performs all actions enjoined by 
the scriptures, with all their attendant limbs, 
with sincere faith, reverence and earnestness. 
This cannot be expected from one who 
possesses neither faith in the scriptures, nor 
any aptitude for actions enjoined by the 
scriptures. By the use of the words ‘Yatha’ 
and “Tatha’ in this verse, the Lord has therefore 
shown that even though the wise man is 
altogether free from egoism, the sense of 
doership, attachment and desire, nevertheless 
with the sole object of maintaining the world 
order he should scrupulously perform all works 
enjoined by the scriptures, with their attendant 
limbs, even as the unwise attached to action 
do. 

The adjective ‘Asaktah’, meaning 
‘without attachment’, used with the word 
‘Vidvan’ makes it clear that the latter has to 
be understood in the sense of a wise man 
who has realized God, and not in the sense 
of one who possesses mere book knowledge; 
for mere book knowledge does not make one 
free from attachment. 

The word ‘Cikirsuh (seeking), occuring 
in the second half of the verse, shows that 
even the man of Knowledge is not altogether 
free from desire. But it should be clearly 
understood that the desire which exists in an 
illumined soul is not an ordinary but an 
extraordinary type of desire. Words can 
neither describe nor convey any idea of the 
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desire arising in the mind of one who is 
entirely free from desire. Only this much can 
be said with regard to this desire that it is 
a nominal desire and appears only in order 
to keep all ordinary people engaged in the 
performance of their duties. This type of 
desire is found to exist in God as well, and 
is really speaking no desire at all. Therefore, 
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the word ‘Cikirsuh’ should be understood to 
mean that only the right type of activity 
proceeds from the wise man in the interest 
of the world order so that the ordinary men 
going to imitate him may not abandon their 
duties and thereby bring ruin to themselves. 
As a matter of fact, no other motive can be 
ascribed to the actions of a saint. 


qT agi waa PAART I 
MAd Fagin: PATACLI 26 Ul 


q should not; @fegYeH unsettling the mind; Wad cause; AMM, of the ignorant; 
htag attached to action; Wrwaq should get them to perform; Waeatfer all (their) 


duties; fagr the wise man; Gm: established (in the Self); amena, duly performing (them 


himself). 


A wise man, established in the Self, should not unsettle the mind of the ignorant 
attached to action, but should get them to perform all their duties, duly performing 


his own duties. 


As in the preceding verse, the word 
*Vidvan’, with the adjective “Yuktah’, in this 
verse, stands for the wise man, who is free 
from attachment and firmly established in 
union with God. 

Creating doubt in one’s mind about the 
propriety of a religious practice followed by 
him for his spiritual evolution is what is meant 
by unsettling one’s mind. Thus, if a man who 
is deeply attached to action and has faith in 
religious practices and in the scriptures 
prescribing such practices as well as in the 
enjoyments of the other world is presented 
with a point of view which undermines his 
faith in those practices as well as in the scriptures 
dealing with those practices, it will be 
tantamount to creating confusion in his mind. 
Therefore, when the Lord says in the present 
verse that the wise man should not unsettle 
the mind of the ignorant attached to action, 
He means that while instructing such men 
about selfless action or about realization of 
the Ultimate Truth, the wise man should take 
particular care not to utter or do anything which 
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may undermine their faith or create doubt in 
their mind about the necessity of performing 
obligatory duties, or about the scriptures that 
deal with them; for if their faith in these is 
undermined they would, in the name of 
Knowledge and disinterested action give up 
whatever actions enjoined by the scriptures 
they have been performing even with an 
interested motive. That would, instead of 
raising them to a higher level of spiritual 
existence, degrade them to a lower level than 
their present one. Therefore, the Lord does 
not mean to say that the unwise should not 
be given any instruction about Knowledge or 
that they should not be enlightened about the 
secret of selfless action; His intention is only 
to show that the wise man should never allow 
the thought to enter the mind of the ignorant 
that action is unnecessary for the realization 
of Truth or that action is no more necessary 
after such realization. Nor should they be 
allowed to entertain the idea that where there 
is no desire for fruit, there is no necessity for 
the pursuit of action; nor again should they 
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be kept tied down to the erroneous conception 
that the highest goal of human existence is to 
attain heaven through the performance of action 
with an interested motive and with attachment 
to its fruit, and that there is no duty higher 
than this. On the other hand, while trying to 
banish from their mind all worldly attachment 
and desire, the wise man should endeavour 
by his conduct and instruction to keep the 
unwise engaged in the performance of their 
duties with the same amount of faith and 
reverence. 

It is no doubt true that when the unwise 
perform the duties enjoined by the scriptures, 
they do so with faith and reverence in their 
heart. But when they hear discourses on the 
realization of Truth, or on the necessity of 
renouncing desire for the fruit of actions, 
they generally fail to grasp the true import 
of those teachings, and begin wrongly to 
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imagine that action is unnecessary for the 
attainment of true Knowledge or for one 
who has no attachment for its fruit. Necessarily, 
therefore, action in his estimate occupies a 
lower place in the field of spiritual discipline. 
Influenced by this line of thought they 
develop an inclination towards renunciation 
of action, and in the end, giving up out of 
ignorance the performance of obligatory duties, 
become easy victims of sloth and error. 
Therefore, in this verse, the Lord urges on 
the wise man to perform efficiently and 
without attachment all his duties and thereby 
set up an ideal before others which may not 
undermine their faith and interest in action 
enjoined by the scriptures and whereby they 
may be encouraged to perform their actions 
scrupulously and selflessly or without claiming 
their doership, and thereby realize the object 
of their human existence. 


Thus urging on the wise man, in two verses, to perform duties enjoined by the scriptures 
from the point of maintaining the world order, the Lord proceeds in the next two verses to 
differentiate the man of knowledge from the common run of men attached to action. 


Wea: framon Wot: patt ast: | 
segniageren paeh HAA N vil 


Wea: of Prakrti (Primordial Matter); ramon are being performed; WW: by modes; 
atf (all) actions; Wat: in every way; Hegferyett whose mind is deluded by egoism; 
at (am) the doer; gH, I; gf so; Hatt thinks. 


In fact, all actions are being performed by the modes of Prakrti (Primordial 


Nature). He, whose mind is deluded by egoism, thinks, “I am the doer”. 


It is the three qualities of Sattva, Rajas 
and Tamas—born of Prakrti—which are 
transformed into twenty-three categories, 
consisting of the intellect, ego and mind, the 
five subtle elements of ether, etc., the ten 
organs of perception and action and the five 
objects of senses, viz., sound, etc. All these 
are modes of Prakrti. Among these, the 
function of the intellect is to analyse and 
ascertain an object, that of the mind is to 
reflect on an object, that of the ear to hear 
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a sound, that of the skin to touch something, 
that of the eye to see a form, that of the 
tongue to taste, that of the nose to smell, that 
of speech to utter sound, that of the hands 
to grasp something, that of the feet to move, 
and that of the organs of defecation and 
urination to pass excreta. The word ‘actions’ 
includes all these functions. Therefore, when 
the Lord says in this verse that ‘all actions 
are being performed by the modes of 
Prakrti’, He intends to bring out that whatever 
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actions take place in this world, are nothing 
but the operation of the aforesaid modes 
of Prakrti, and the absolute and formless 
Atma (Self) has really nothing to do with 
them. 

The body is nothing but an aggregate 
of the above twenty-three categories, viz., 
the intellect, ego and mind, the five subtle 
elements, the ten organs of perception and 
action, and the five objects of the senses. The 
feeling of ‘T in respect of this body, or in 
other words deep-rooted self-identification with 
the same, is called the ‘ego’. The unwise 
man, whose mind is completely deluded by 
this feeling of ‘T’ which has come down from 
time without beginning, in other words, whose 
power of discrimination has been lost, on 
account of which he is unable to differentiate 
the Spirit from Matter and does not realize 
Himself as pure Spirit, altogether distinct 
from the body, or as an eternal fraction of 
God is referred to in this verse by the word 
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‘Ahankaravimudhatma’. The word cannot, 
therefore, be interpreted to mean the Sadhaka 
following the path of Karmayoga, who is 
free from attachment and endowed with 
discrimination. For his mind is not deluded 
by the ego; on the other hand, he is engaged 
in the attempt to eradicate the ego. 

Even though, as a matter of fact, the 
soul has no relation with actions, the unwise 
man, identifying himself with the body 
consisting of the twenty-three elements, 
associates himself with the different actions 
of the body, and thus assumes himself to be 
the doer of those actions. In other words, he 
thinks it is he who resolves, he who reflects, 
he who hears, he who sees, he who eats, 
he who drinks, sleeps, walks, and so on, and 
thus traces every action to himself. That is 
why action becomes the cause of bondage 
to him; and that is why in order to reap the 
fruits of those actions he has to go through 
the process of repeated births and deaths. 


qaaa meae PRAAT: | 
yr my ada gR Aca A RATAN R 
arated the knower of Truth; q but; naramat O mighty-armed Arjuna; morata: 


about the respective spheres of Guņas (modes of Prakrti) and actions; Tot: the modes 
of Prakrti; TTI among the Gunas (in the shape of objects of perception); ađ®Ñ move; 3f 
so; Acat holding; 4 not; wad gets attached (to them). 


However, he, who has true insight into the respective spheres of Gunas (modes 
of Prakrti) and their actions, holding that it is the Gunas (in the form of the senses, 
mind, etc.,) that move among the Gunas (objects of perception), does not get attached 


to them, Arjuna. 


The word ‘Tu’, in this verse, has been 
used to bring out clearly the difference of 
outlook between the man of knowledge and 
the man of ignorance, as described in verse 
27 above. 

The word ‘Gunavibhaga’ denotes the 
twenty-three categories which are the products 
of the three Gunas—Sattva, Rajas and Tamas, 
and which have been referred to in the 
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commentary of the preceding verse. The 
three dispositions of the mind, known as 
Sattvika, Rajasika and Tamasika which 
determine the character of action as Sattvika, 
Rajasika or Tamasika, and with reference to 
which a man is spoken of as possessed of 
Sattvika qualities, another as possessed of 
Rajasika qualities, and a third as possessed 
of Tamasika qualities,—all these modifications 
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of the mind also fall under category of the 
Gunas. 

The word ‘Karmavibhaga’ denotes the 
different actions that proceed from the above 
Gunas, and have been described in the 
course of the commentary on the preceding 
verse, the sense of doership and attachment 
with regard to which cause man’s bondage. 
Both these categories of the Gunas and their 
actions are nothing but extensions of the 
modes of Prakrti. Therefore, they all pertain 
to matter, and are by nature ephemeral, 
perishable, subject to modifications, illusory, 
and appearing without any real foundation 
like an unsubstantial dream. True insight into 
both these categories consists in realizing the 
fact that the soul stands apart from both these 
categories of the Gunas and their actions and 
has no relation with them whatsoever, that 
it is wholly devoid of attributes, formless, 
changeless, eternal, pure, free and the very 
embodiment of knowledge. 
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The Jhanayogt who has thus obtained 
true insight into the categories of the Gunas 
and actions, attributes every action of the 
mind, intellect, senses and the body to the 
fact that it is the products of these Gunas 
in the shape of all instruments of perception 
such as the mind, intellect and senses that 
are moving within the sphere of their respective 
objects, which are also products of the 
Gunas and that he has no relation with either. 
It is, therefore, that he does not get attached 
either to any actions or to the fruits of such 
actions in the shape of agreeable or disagreeable 
experiences; in other words, he does not 
associate himself with either. He looks upon 
both the Gunas and their actions as transient, 
material and subject to change and perishable 
and himself as eternal, pure, awakened, 
changeless, a non-doer and absolutely 
unattached. Verses 8 and 9 of Chapter V, 
and, again, verse 19 of Chap. XIV reiterate 
the same truth. 


Showing thus the distinction between the outlook of the generality of men attached 


to action and that of the Jnanayogi, the Lord now urges on the exalted soul who has 
fully realized the nature of the Self not to unsettle the ignorant folk attached to action. 


wpb: srt Went 
ampa Warpeatad faaremacl tl 22 N 


Wea: of Prakrti; ToTAFTeT: completely deluded by the Gunas; WSA remain attached; 


orki to (those) Gunas and actions; AM those; apeafaa: insufficiently knowing; FEM 
fools; pafa the man of perfect Knowledge; 7 frare should not unsettle (the minds of). 


Those who are completely deluded by the Gunas (modes) of Prakrti remain 
attached to those Gunas and actions; the man of perfect Knowledge should not unsettle 
the mind of those ignorants of imperfect understanding. (29) 


The word ‘Gunasammudhah’ in this 
verse stands for those worldly-minded and 
unenlightened men attached to action who 
have already been referred to in verse 25 and 
26, whose nature is constituted of Rajoguna 
mixed up with the quality of Sattva, and who 
are engaged in performing actions with faith 


and attachment for the same and out of desire 
for obtaining enjoyments in this world and 
the next. It cannot refer to those sinless men 
of a Sattvika nature who are engaged in 
spiritual discipline with the object of God- 
realization; for they are not deluded by the 
modes of Prakrti. Nor can it refer to men 
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of Tamasika temperament, who are addicted 
to prohibited action; for having no faith in 
the scriptures, they neither perform nor have 
any attachment for the performance of 
prescribed duties. Therefore, there can be no 
question of dissuading one from undermining 
the faith of these men of a Tamasika nature 
in action; on the other hand, their faith in 
the scriptures has to be fostered with a view 
to winning them over from their addiction 
to prohibited actions and induce them to take 
up the performance of prescribed duties with 
diligence and care. 

“Deluded by the Gunas, these worldly- 
minded men remain attached to the Gunas 
and actions.” By making this statement, the 
Lord intends to show that such men possess 
no knowledge of any happiness that lies 
beyond the range of Prakrti; in their view 
highest form of happiness lies in the enjoyments 
of the world. That is why they remain 
attached to enjoyments, which are products 
of the three Gunas, as well as to actions 
which are the means of obtaining such 
enjoyments. They never seek or endeavour 
to free themselves from the bondage of these 
Gunas. 

The words ‘Akrtsnavidah’ and ‘Mandan’, 
accompanied by the word “Tan’ show that 
men of the type described above, who work 
with interested motives, although they have 
no full knowledge of the real truth or of the 
highest goal of human existence, nevertheless 
because they possess faith in the duties 
prescribed by the scriptures and their fruits, 
do possess some amount of knowledge, 
however insufficient. Therefore, they are 
much superior to those unruly and wayward 
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men of a Tamasika nature, who regard vice 
as virtue and virtue as vice. They are not 
totally devoid of intelligence, only they are 
men of meagre intelligence. Therefore their 
actions, instead of leading to God-realization, 
bring them perishable enjoyments of the 
world. 

The word ‘Krtsnavit’, in the present 
verse, stands for the illumined saint, who 
having thoroughly understood the truth about 
the spheres of the Gunas and their actions 
as described above has fully realized the true 
nature of God. By asking such men not to 
unsettle the mind of those men of insufficient 
knowledge, the Lord means that it is not 
advisable to dissuade men who have faith 
in action and perform actions with interested 
motives from actions enjoined by the scriptures 
or to weaken their faith and interest in the 
performance of such actions by placing 
before them argumetns showing that action 
involves much strain and exertion, that action 
is of no avail, that the world is but an 
illusion, and that all action leads to bondage; 
for this may lead to their downfall. The real 
truth of spiritual knowledge should, therefore, 
be brought home to them keeping undisturbed 
their faith in actions prescribed by the scriptures, 
in the fruits of such actions, as well as in 
the scriptures prescribing them. At the same 
time, they should be taught to perform 
Sattvika actions (X VIII.23) with faith, diligence 
and earnestness, or practise the Sattvika 
form of renunciation (XVIIL9), giving up 
attachment, the sense of doership and the 
desire for fruit, so that they may easily 
understand the truth and be properly initiated 
into its secrets. 


In response to Arjuna’s prayer to tell him definitely the one discipline by which he 
might obtain the highest good, the Lord established from verse 4 up to this point that 
in whatever state one may be, he should continue to perform the duties prescribed for 
him by the scriptures, according to his order in society, stage in life, nature and 
circumstances. In order to establish this point, the Lord made the following observations 


one after another in the preceding verses: 
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(6) 
(7) 
(8) 
(9) 


(10) 
(11) 


(12) 
(13) 


(14) 
(15) 


(16) 
(17) 
(18) 


(19) 


(20) 


* Bhagavad-Gita « 


Without performing action, man does not attain actionlessness, or perfection in 
Karmayoga (II.4). 

Merely by renouncing action, man does not attain perfection in Jnanayoga (III.4). 
Man cannot remain totally inactive even for a moment (IIL5). 

Outwardly renouncing action and mentally dwelling on the objects of senses, is 
hypocrisy (II.6). 

He who performs action selflessly, controlling the mind and senses, is the best of 
men (III.7). 

Action is superior to inaction (IIL.8). 

Abstaining from action, one cannot even maintain the body (III.8). 

Action performed for the sake of sacrifice causes no bondage, but leads to 
salvation (III.9). 

Action has been enjoined upon man by the Creator, Brahma, and selfless performance 
of action leads to the highest good (II1.10,11). 

He who enjoys objects without performing his duty is a thief (II1.12). 

He who derives his sustenance from what is left over after sacrifice, just for the sake 
of keeping up his body, gets absolved of all sins (111.13). 

He who, without performing sacrifices, cooks food only for nourishing his body is 
a sinner (III.13). 

He who, abandoning his duties, hinders the operation of the wheel of creation, 
leads a sinful life and lives in vain (III.16). 

Doing work without attachment, man attains God (III.19). 

It was through action that Janaka and others reached perfection in ancient times 
(III.20). 

Other men imitate what a great man does; therefore, a great man should perform 
action (III.21). 

God has no duty, and yet He works with a view to maintaining the world order 
(M.22). 

The wise man has no duty, and yet he should work in the interest of the world order 
(M.25). 

A wise man should in no way deter men from the performance of their duty by 
renouncing action himself or by instructing men to do so, but should perform 
duties himslef and get others to do the same (111.26). 

The man of perfect knowledge should not unsettle the minds of men attached to 
action by instructing them to renounce their prescribed duties (II1.29). 


Showing by these arguments the indispensable necessity of performing action, the 
Lord now, in response to Arjuna’s Prayer contained in verse 2, tells him the best discipline 
for the attainment of highest good, and commands Arjuna to fight. 


aR nair aa ANTATT | 
Asii scar gena ATTER: 1 3o N 


HR to Me; waffr all; antò actions; WAM dedicating; seareraaat with (your) mind 
fixed on the Self (Me); Frist: without hope; faa: devoid of the feeling of ‘mine’; Yrat 
becoming; J&A fight; ra: cured of mental agitation. 
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Therefore, dedicating all actions to Me, with your mind fixed on Me, the Self of 
all, free from desire and the feeling of meum and cured of mental agitation, fight. (30) 


The word ‘Cetas’ forming part of the 
compound word ‘Adhyatmacetasa’ stands 
for the mind which has developed faith in 
God, the inner witness of all hearts, after a 
due recognition of His virtues, glory and real 
nature, and thinking of Him constantly and 
under every circumstance. He who dedicates 
his actions to God with the help of such a 
mind realizes God to be almighty, all-pervading 
and omniscient, the support of all, the universal 
Lord, the supreme object of realization, the 
supreme goal, the greatest well-wisher, the 
best and dearest friend, and supremely kind. 
Recognizing the body accompanied by the 
mind and senses and all their actions as well 
as all objects of the world as belonging to 
God, he renounces all attachment and the 
sense of possession with regard to them. He 
believes that he is absolutely powerless, that 
it is God Himself who lends him the necessary 
power and is getting everything duly performed 
by him according to His own will and that 
he is a mere tool in His hands. In this way 
he regards himself as wholly subordinate to 
God, and goes on performing all actions as 
a mere puppet for His sake and under His 
inspiration and guidance, and according to 
His directions, mentally renouncing all 
connection with those actions and with their 


fruits, and taking everything as belonging to 
Him. Such a man is said to have dedicated 
all his actions to God with the mind fixed 
on Him. Verse 6 of Chap. XII, and verses 
57 and 66 of Chap. XVIII similarly speak 
of surrendering all actions and duties to 
God. 

The sense of possession, hope and mental 
agitation cease to exist in him who has thus 
dedicated all his actions and duties to God 
and always keeps his mind fixed on Him. It 
is in order to bring home this truth to Arjuna 
that the Lord advises him in this verse to 
engage himself in the fight after conquering 
these evils. The Lord intends to show that 
transferring the responsibility for all his actions 
to Him, Arjuna should rid himself of all 
morbid feelings such as hope and the sense 
of possession, love and hatred, joy and grief, 
etc., and should carry on the fight according 
to His commands after that. Therefore, so 
long as while performing actions or enjoying 
their fruit a Sadhaka is found to have the 
feeling of possession and desire with regard 
to those actions and their fruit, or so long as 
his mind is subject to morbid feelings such as 
attraction and repulsion, joy and grief, etc., it 
should be clearly understood that all his actions 
have not been dedicated to God. 


Thus revealing to Arjuna the definite discipline that would lead to his highest good, 
and commanding him to fight, the Lord proceeds in the next verse to declare the fruit 


of the practice of this discipline: 


a a nated femafasta ara: | 
MSA SATA aed AST HA: Be N 


à who; Ñ My; WA teaching; 344. this; Rem always; safest follow; maT: the men; 
Agad: (and) devout; IAA: uncavilling; Tard are released; @ they; 3if& even; mate: 


from (the bondage of) actions. 


Even those men, who, with an uncavilling and devout mind, always follow this 


teaching of Mine, are released from the bondage of all actions. 


(31) 
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The use of the word ‘Manavah with the 
adjective ‘Ye’ in this verse brings out the fact 
that the pursuit of the discipline thus revealed 
to Arjuna is not intended to be confined to 
any particular community, or to any particular 
individual. All men are qualified to pursue it. 
Dedicating all their duties and actions to God 
in the above manner, men belonging to any 
and every caste or order, nationality or 
community may follow it. 


The two words ‘Sraddhavantah’ and 
‘Anasuyantah’ used in the verse indicate that 
those who find fault with the Lord, and look 
upon Him as an ordinary human being rather 
than God Himself, and have no faith in Him, 
are not qualified for the pursuit of this 
discipline. It can be pursued only by him who 
never finds fault with the Lord, and always 
cherishes faith in and devotion to the Lord. 
Therefore, those who desire to pursue this 
discipline should acquire these qualifications. 
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Without these qualifications, it is difficult even 
to understand the implications of this discipline, 
to say nothing of pursuing it. 

The teaching of the Lord is no doubt 
eternally true; hence the adjective ‘Nityam’ 
may as well be taken to qualify the word 
‘Matam’. But in the context of this verse, 
it appears more appropriate to treat it as an 
adjunct to ‘Anutisthanti’. It thus means that 
the Sadhaka should dedicate once for all his 
actions to God and should carry on all his 
duties in that spirit of dedication. The use 
of the word ‘even’ (Api) in the clause ‘even 
they get released’ is intended to show that 
when by pursuing this discipline it is possible 
even for ordinary men to get over the 
binding effect of actions i.e., to attain freedom 
for all time from the bondage of births and 
deaths, and realize God, the very embodiment 
of supreme bliss, it should be much easier 
for Arjuna to attain that state. 


Describing thus the fruit of following the above teaching, the Lord now shows the 


harm in not following it. 


X rade Afasra A Aa 
VeaMtfagerdtates, = ABATE: 32 N 


À (they) who; q but; Wad this; Iga: carping (at Me); 7 not; 3Mfastt follow; 
Ù My; WAA teaching; WaamMfayqert deluded in the matter of all knowledge; aM those; fates 


know; 78M lost; state: fools. 


They, however, who, finding fault with this teaching of Mine, do not follow it, 


take those fools to be deluded in the matter of all knowledge as lost. 


The word ‘Tv’ indicates that the present 
verse describes the fate of those who follow 
a course which is quite the reverse of that 
followed by the Sadhakas referred to in the 
preceding verse. 

Treating the Lord as an ordinary human 
being, and entertaining or propagating the idea 
that He has imparted this teaching in order to 
elicit the homage of the people, and that it is 
absurd to think that one gets released from 
the bondage of Karma by merely surrendering 


(32) 


all actions to Him, and so on—this is what is 
meant by “finding fault with this teaching.” 
And following the above arguments he who 
refuses to renounce the sense of possession, 
attachment and desire, and instead of offering 
all actions to God, follows the dictates of his 
own will and abandons the duties and actions 
enjoined by the scriptures, is said to flout this 
teaching of the Lord. 

The word ‘Acetasah’ refers to those 
stupid and depraved men of a Tamasika 
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disposition, whose mind is full of evil thoughts 
and evil impulses and who possess neither 
discrimination nor self-control. This is the 
reason why this type of men get perverted, 
on account of which they entertain wrong 
notions about the means of happiness in this 
world and the next; that is why they get 
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addicted to evil ways. This brings about their 
degradation in this world, as well as in the 
next. They fall from their human state, and 
on leaving this body have to expiate their 
sins by taking birth in the lower species of 
animals such as a dog or a swine, or go 
through the terrible tortures of hell. 


The preceding verse stated that those who do not follow the above teaching of the 
Lord are lost. On this it may be asked: What harm will accrue to the man, who instead 
of performing his duties in accordance with the above teaching of the Lord, wilfully 
renounces all activities? In answer to this, the Lord says: 


West USA eT: Whaat 
ugi aa yafaa Fae: fh aR i 33 0 


UGF according to the tendencies; WEA acts; TAT: Wee: of his own nature; Wary, 
the wise (man); afù too; Weft (their) nature; mf% follow; mf (all) living creatures; 


fame: restraint; fq what; fteafa can do. 


All living creatures follow their tendencies; even the wise man acts according 


to the tendencies of his own nature. What can restraint do? 


By the statement that ‘all living creatures 
follow their tendencies’ the Lord shows in 
this verse that just as the water of the various 
rivers naturally flows towards the ocean, and 
none can forcibly obstruct its course, even 
so, all living beings tied down to their own 
nature are drifting along the course of nature 
towards Nature itself. Therefore, it is not 
possible for anybody to renounce all his 
activities forcibly. Of course, even as the 
course of a river can be turned from one 
direction to another, so can man by changing 
the aim of his life turn the course of life from 
one direction to another. In other words, 
renouncing likes and dislikes, he can utilize 
his actions as aids to God-realization. 

The word ‘Prakrti’ here denotes the 
distinctive nature of an individual, representing 
the sum-total of tendencies of actions done 
in previous lives and stored up in his 
mind. 

The “Jnanavan’ refers to the God-realized 


(33) 


saint, who knows the real truth about God. 

The word ‘Api’ shows that when even 
the wise man, who has risen above all the 
Gunas, acts according to the tendencies of 
his own nature, much less can the ignorant 
man, who is completely under the sway of 
Prakrti, forcibly arrest the course of Prakrti. 

In this connection it must be conceded 
that the nature of even God-realized saints 
varies in each individual case. This difference 
is inevitable owing to differences in the 
course of discipline which was followed by 
them, as also diversity in the nature of the 
Prarabdha which has been responsible for 
their birth. 

The illumined soul, in fact, has nothing 
to do with the latencies of Karma, nor does 
he perform any action. Of course, seeds of 
Prarabdha, sowed by him in his previous 
lives remain stored in his mind, and it is by 
force of these seeds that his intellect, mind 
and senses function of their own accord 
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without any agent just for the fruition of that 
Prarabdha and in the interest of the world 
order. Attributing these actions of the intellect, 
mind and sense to the man of Knowledge 
from the point of view of the world, it is 
asserted that “the wise man too acts according 
to the tendencies of his own nature.” Inasmuch 
as the actions of the wise man take place 
without any agent, they are altogether free 
from likes and dislikes; and the sense of 
doership as well as the feeling of possession 
are also absent in them. That is why they 
are nothing more than mere gestures of 
action, and cannot be called actions as such. 
This is what the Lord seeks to convey by 
the use of the verb ‘Cestate’. 

The wise man, in fact, ceases to have 
any connection with the mind; much less can 
he have any connection with the modifications 
of the mind in the shape of noble qualities 
or morbid feelings. But it must be remembered 
in this connection that even the mind of the 
wise man becomes exceptionally pure. A 
Sadhaka succeeds in realizing God only 
when through the constant practice of 
meditation on God the evils of impurity and 
distraction and the veil of ignorance have 
totally disappeared from the mind. Therefore, 
morbid feelings like egoism, the sense of 
possession, attraction and repulsion, joy and 
grief, hypocrisy and duplicity, lust and anger, 
greed and infatuation and so on, which have 
their root in Nescience, cannot exist in that 
mind; they totally disappear from it. That is 
why in the exceptionally pure and unsullied 
mind of the saint, virtues like equanimity, 
contentment, compassion, forgiveness, 
desirelessness and tranquillity etc., naturally 
reveal themselves, and it is under the impulse 
of these sentiments that actions enjoined by 
the scriptures continue to be performed by 
his mind, senses and body in the interest of 
the world order. All forms of vice and evil 
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conduct take leave of him for good. 

Although in the stories narrated in the 
Puranas and the class of literature known by 
the name of ‘Itihasa’ (history) we come across 
a number of episodes which go to show that 
evil impulses of lust, anger etc., appear even 
in the mind of wise men and perfect souls, 
and influence the actions proceeding from their 
senses, it must be remembered in this connection 
that positive injunctions (Vidhi-Vakyas) 
contained in the scriptures possess a greater 
force than such episodes; and ordinances of 
an interdictory nature (Nisedha-Vakyas) are 
even more authoritative than positive 
injunctions. Moreover, it is difficult to make 
out the inner meaning of the episodes we 
come across in the stories of the Puranas and 
other books. The right conclusion, under such 
circumstances, seems to be that if the mind of 
any of the saints referred to in those stories 
was really possessed by the evil impulses of 
lust, anger etc., and their actions were also 
swayed by them, they were not, really speaking, 
God-realized saints; for, nowhere in the 
scriptures do we come across positive 
injunctions which may lead us to conclude 
that such evil propensities do exist in the mind 
of an illumined soul. On the other hand, we 
find the scriptures denying at many places 
the existence of evil propensities in an 
enlightened soul. Even in the Gita, wherever 
we find the characteristics of God-realized 
saints mentioned, they are invariably declared 
to be totally free from attraction and repulsion, 
lust and anger and other forms of vice and 
evil conduct (V.26, 28; XII.17). If however, 
in the interest of the world order, they ever 
found it necessary to act under these impulses 
as in a drama, such an action on their part 
cannot be held to be blame-worthy. 

By saying “what use is external restraint?” 
the Lord shows that none can forcibly 
remain inactive even for a moment (III.5); 
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he would be helplessly driven by his nature 
to act (XVII.59, 60). Therefore, instead of 
seeking to obtain release from the bondage 
of Karma through renunciation of prescribed 
duties, one should attempt to free himself 
from such bondage while continuing to 
perform actions enjoined by one’s own 
nature. One can succeed only by following 
this latter method. Renunciation of prescribed 
duties, on the other hand, would make him 
wayward and unruly, and would further 
tighten the knot of bondage and bring about 
his downfall. 

Evil actions, prohibited by the scriptures, 
proceed from attraction and repulsion; whereas 
noble deeds sanctioned by the scriptures are 
mainly inspired by faith, devotion and other 
virtues. Man is free to renounce evils like 
attraction and repulsion, lust and anger, etc., 
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and awaken faith, devotion and other virtues. 
Therefore, abandoning vices, and cherishing 
in his heart faith in and devotion to God and 
the scriptures, man should perform his duties 
for the pleasure of God. He who performs 
action, keeping this ideal before him, can never 
be guilty of any prohibited action. He will 
perform only virtuous deeds; and they too 
will always be conducive to liberation and 
will never lead to bondage. In other words, 
man is not free to restrain his actions; he will 
invariably be driven to action. But every body 
is free to reform his nature by cultivating the 
Sattvika virtues. Even as his nature will 
progressively improve, his actions will 
automatically become purer and purer. 
Therefore, depending on God, everyone should 
attempt to reform his nature. This is the only 
way to elevate oneself. 


If everybody must act according to the tendencies of his nature, what should he do 
to attain freedom from the bondage of Karma? In answer to this question, the Lord says: 


saae wasel rafter 
aa ame dea unai i 3x 


giae shares of each sense; AÑ in the object; WEA attraction and repulsion; erafeerat 
are rooted; adt: of these two; 7 not; ‘aetTay_ under the sway; amraq, one should come; At 
both of them (are); fẹ because; 3&1 his; URuFert enemies (standing in the way of his 


redemption). 


Attraction and repulsion are rooted in all sense-objects. Man should never allow 
himself to be swayed by them, because they are the two principal enemies standing 


in the way of his redemption. 


The word ‘Indriyasya’ has been used 
twice in this verse with reference to the word 
‘Arthe’. The intention of this is to show that 
the word covers all the senses of preception 
viz., the eye, the ear etc., and all the organs 
of action viz., speech etc., and the mind, and 
to indicate that attraction and repulsion are 
rooted severally in the various objects of 
each of these senses including the mind, i.e., 
in each object with which they come in 


(34) 


contact or from which they get dissociated. 

Man feels attracted towards an object, 
being or even what appears favourable to 
him,—which reacts agreeably on his mind. 
And he conceives an aversion for that which 
reacts disagreeably on his mind or appears 
unfavourable to him. Agreeability and 
disagreeability do not inhere in a particular 
object as such, it is the attitude of mind with 
regard to it which makes the same thing 
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appear as agreeable to one individual and 
disagreeable to another. And the same thing, 
which appears agreeable to a particular 
individual at one time, appears disagreeable 
to the same individual at another. Therefore, 
attraction and repulsion lie hidden in all 
sense-objects. That is to say, one feels 
attraction and aversion for all things; for, 
whenever man comes into contact with them, 
or is disunited from them, attraction and 
repulsion make their appearance. 

While performing duties and actions 
prescribed by the scriptures, one’s mind and 
senses are sure to come in contact with 
sense-objects, or get disunited from them; but 
during such contact or dissociation he who 
does not conceive an object, being or event 
as favourable or unfavourable, and remaining 
even-minded in success and failure, victory 
and defeat, gain or loss etc., does not give 
way to joy or grief, is said to be above 
attraction and repulsion. For, it is only when 
a man is swayed by these impulses, that he 
perceives diversity everywhere and gives 
way to the morbid feelings of joy and grief. 
Therefore, surrendering himself to God, man 
should try to rise completely above attraction 
and repulsion. 

Giving way to attraction and repulsion 
due to ignorance, and regarding the transient 
worldly enjoyments as the source of happiness, 
man strays away from the path leading to 
spiritual bliss. The two impulses of attraction 
and repulsion, deceiving the Sadhaka, entangle 
him in the mesh of worldly objects and thus 
placing obstacles in the path of his spiritual 
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progress, rob him of his invaluable possession 
in the shape of human existence. The result 
is that he cannot realize the highest object 
of human existence, and coming under the 
sway of these impulses, abandons his own 
duty, and adopts the duty of another, or 
resorts to various forms of prohibited acts for 
the sake of worldly enjoyments. As the result 
of this, he meets with a tragic fate even after 
death. That is why the impulses of attraction 
and repulsion have been referred to as the 
two principal enemies of man standing in the 
way of his redemption. 

Suppose a traveller who is proceeding 
towards his destined goal meets some robbers 
on the way, who make friendly gestures to 
him and conspiring with his fellow-travellers 
and the driver of his coach and others 
succeed with their help in misguiding his 
judgment. Nay, by tempting him with offers 
of fictitious enjoyments they entrap him by 
their cajoling words and turning him away 
from his destination take him to an unknown 
forest in the opposite direction, where they 
strip him of all his possessions and throw 
him into a deep pit. Even so, these two 
impulses of attraction and repulsion appear 
in a friendly garb before the Sadhaka on the 
spiritual path and quietly enter his mind and 
senses, and robbing him of his judgment and 
throwing before him the temptation of worldly 
enjoyments, drag him into evil ways. Thereby 
the course of his Sadhana or spiritual discipline 
is arrested and he has to go through terrible 
suffering in hell as the result of his evil 
deeds. 


At this point, the thought might arise in Arjuna’s mind that he might easily succeed 
in getting rid of the impulses of attraction and repulsion by engaging in peaceful pursuits, 
and maintaining himself by alms, instead of taking to a dreadful pursuit like participation 


in a fight. Anticipating this, the Lord says: 


ULAAAT SAT | 


umen aE: 1 BL Il 


Aaaa FNTT: 
wma Me N: 
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XAM (is) preferable; aat: in (the performance of) one’s own duty; faot: devoid of 
merit; wenta aqfaa to the duty of another well performed; tte: one’s own duty; Ferry 
death; Ña: (is) conducive of good; Wet: another’s duty; Wate: (is) fraught with fear. 


One’s own duty, though devoid of merit, is preferable to the duty of another 
well performed. Even death in the performance of one’s own duty brings blessedness; 


another’s duty is fraught with fear. 


The adjectives ‘Vigunah’ and 
‘Svanusthitat, qualifying “Svadharmah’ and 
‘Paradharmat’ respectively carry the sense of 
‘partially’ ‘performed’ and ‘full of merits’ in 
addition to their primary meaning of “devoid 
of merit’ and ‘well performed’ respectively. 
One should also remember in this connection 
that the special duties of the Brahmana are 
higher than those of the Vaisya and the 
Ksatriya etc., inasmuch as they involve the 
practice of virtues like non-violence etc., to 
a greater degree than in the case of the latter. 
Even so the duties prescribed for the recluse 
are higher and more sacred than the duties 
of a householder, and the duties of the 
Vaisya and the Ksatriya are nobler than the 
duty of the Sidra. Understood in this light, 
the words ‘the duty of another, well performed’ 
signify duties which though full of merits, 
and scrupulously performed with all their 
limbs, are yet not prescribed for the performer, 
but have been prescribed for others. The 
statement that “one’s own duty, though 
devoid of merit, is preferable to the duty of 
another well performed’, should, therefore, 
be taken to mean that just as it is always 
good and meritorious for a woman to serve 
her own husband, even though the latter may 
have a repulsive appearance and may be 
devoid of merits, even so the duty prescribed 
for a particular individual, though deficient 
in merit and imperfectly performed, is good 
and beneficial for him. This is all the more 
true of a duty which is full of all virtues, 
and which has at the same time been 
thoroughly performed in all its details. 


(35) 


Actions which have been prescribed for 
a particular individual by the scriptures with 
due regard to his order in society, stage in 
life, nature and circumstances constitute his 
own duty. This should be taken to mean that 
lying, hypocrisy, theft, violence, swindling, 
adultery and other prohibited actions are no 
man’s duty; and even so, optional acts, 
performed with a particular object in view, 
are obligatory for none; hence, they too fall 
beyond the range of one’s duty. Besides 
these, the duties specifically prescribed for 
members of a particular order in society or 
for a particular ASrama or stage in life, and 
which men belonging to any other Varna or 
ASrama are not qualified to perform, constitute 
the specific duty or ‘Svadharma’ of men of 
that Varna or Asrama. Duties such as the 
study of the Vedas, performance of sacrifices 
etc., to which all members of the twice-born 
classes are entitled, constitute the duty of the 
twice-born; and pursuits which are open to 
men and women of all classes and orders, 
such as the practice of devotion to God, 
truthfulness, service of one’s parents, control 
over the mind and senses, and observance 
of the vows of continence, non-violence, 
non-stealing contentment, compassion, charity, 
forgiveness, purity and humility etc., constitute 
the common duty of man. 

Here it may be asked: How is the duty 
of one particular individual as agaisnt the 
duty of another to be determined in a society 
which neither follows the system of social 
organization known as the Varnasrama 
Dharma (which divides society into four orders 
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or Varnas and the life-span of each individual 
into four stages or Asramas), nor believes in 
the eternal religion of the Vedas? Our answer 
to this is that in fact, the system of division of 
society into four Varnas and four Asramas 
should be followed by every human society, 
and the eternal religion as propounded in the 
Vedas should be respected by all. In societies 
not organized according to the Varnasrama 
system, therefore, it is very difficult to determine 
the duty of one individual as against the duty 
of another. Nevertheless, religion is being 
held at a discount these days, and the Gita 
contains the message of redemption for all 
humanity, irrespective of caste, creed or 
nationality. Therefore, it may be held that the 
nature of an individual is determined, among 
other things, by the community or society in 
which he is born, the blood which runs 
through his veins, the character of the culture 
and traditions in which he has been brought 
up from his birth till the attainment of maturity 
when he may be expected to exercise his 
own judgment, and, lastly, by the latencies of 
actions performed by him in his previous 
births, and it is this nature which determines 
his natural aptitude for a particular calling for 
his livelihood. Hence, in a society which is 
not regulated by the discipline of Varnasrama, 
an individual should take up that work as his 
duty, which is suited to his nature and 
circumstances. In other words, he should 
regard that as his own duty, which in the 
opinion of a prophet or a great soul is good 
for his welfare in this world and the next; 
which he carries on with the best of motives 
as something obligatory for him; which does 
not interfere with the duty or interest of 
another, and which has been regarded as part 
of the common duties of men in every age 
and clime. And contrary to this, the duty 
which is natural to another from the above 
points of view, and is not natural for him, is 
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another’s duty, so far as he is concerned. 

The word ‘Vigunah’ means lacking in 
merit. The Ksatriya’s duty is to fight and punish 
the wicked and so on, and it appears to lack 
in the virtues of non-violence and peace. 
Similarly, agriculture and other duties assigned 
to the Vaisya also involve destruction of life 
and many other defects; therefore, compared 
to the peaceful duties of the Brahmana, they 
are inferior or lacking in merit. And the duties 
of the Sudra are of a lower order even than 
the duties of the Vaisya and the Ksatriya. 
Besides, the omission of a limb in the 
performance of one’s duties constitutes a 
deficiency in their performance. In this way 
though one’s own duty may be devoid of 
merit and may involve some omissions in 
the course of its performance, it is more 
conducive to his welfare than the duty of 
another; this is what is sought to be indicated 
by adding the adjective ‘Vigunah’ to 
*‘Svadharma’. 

If one meets with no calamity in the 
performance of one’s duty and succeeds in 
carrying it on throughout his life, he will 
without doubt attain either heaven or liberation, 
whichever is foremost in his thoughts. But 
if he has to face some danger in the 
performance of his duty and ignoring the 
danger sticks to his duty, as the result of 
which he meets with death, such a death too 
will bring him blessedness. This is what the 
Lord seeks to convey by the statement that 
“even death in the performance of one’s own 
duty brings blessedness.” In the Puranas and 
other ancient books of history we come 
across numerous instances of how those who 
laid down their valuable life at the altar of 
duty or suffered mortal pangs for the sake 
of duty attained blessedness. 

Vindicating the duty of a Ksatriya king 
Diltpa offered his own precious life to the 
lion in exchange for a cow, and achieved 
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his object thereby. In order to be able to fulfil 
his vow of unfailing hospitality king Sibi 
courted death by offering a hawk live flesh 
chopped from his own body, in exchange 
for the flesh of a pigeon, and thereby gained 
the object of his life. In order to vindicate 
his duty of offering devotion to the Lord, 
Prahlada cheerfully underwent various forms 
of tyranny and persecution threatening his 
very life, and thereby attained the supreme 
good. Many more instances of this kind 
can be cited from the ancient books. The 
Mahabharata says:— 

“Man should never forsake Dharma or 
duty out of lust, fear or greed; nay, not even 
for the sake of preserving his life. For 
Dharma is eternal, and pleasure and pain are 
fleeting; even so, the Jiva or the life principle 
is eternal, whereas the cause of life is 
transitory.’* (Svargarohana-Parva V.33) 

Therefore, even when faced with death, 
man should cheerfully embrace it, but should 
on no account abandon his duty. Therein lies 
his good from every point of veiw. 

Lastly, the verse says that another’s 
duty is fraught with fear. The Lord intends 
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to point out here that even if the performance 
of another’s duty appears to be easy enough, 
nevertheless it should be looked upon as a 
source of fear. For instance, if the Sudra (the 
labourer) and the Vaisya (the trader) were 
to adopt the duties of the higher Varnas, they 
will incur sin, and will have to suffer tortures 
in hell, for accepting service and homage 
from members of the higher Varnas and 
depriving them of their rightful means of 
livelihood. Even so, if the Brahmana, and 
the Ksatriya were to adopt the duties of the 
two lower Varnas, they are not only degraded 
from their own Varna but have also to taste 
the bitter fruit of sin involved in depriving 
others without any emergency of their rightful 
means of living. The same thing holds good 
in the case of duties appropriate to an 
Aérama, and all other duties. Hence it is not 
at all necessary for any individual to adopt 
the duty of another for his own spiritual 
good. However full of merits the duty of 
another may appear to be, it is intended for 
him alone for whom it has been prescribed; 
for others, it is fraught with fear, and is not 
likely to lead to blessedness.+ 


Man’s welfare lies only in the performance of his own duty; adoption of another’s 


duty and performance of prohibited acts are detrimental from every point of view. Desiring 


to know why even after realizing this fact man is dragged against his will, judgment and 


sense of duty to sinful ways, Arjuna asks the Lord: 


AGT sara 
aa ha Wasa ule eat YEN: | 
anwsa arsta aerfea Fara: N 39 i 


* Fd SA Vale odes esisilfacenta sat: | reat et: gaga ae vat Few Faves care: N 
+ The ‘Code of Manu’ also contains a similar statement, which runs as under:— 
at wae ay a une: aea: meo vite fe wer: uate ma: (X.97) 


“One’s own duty, though deficient in merits, is superior to another’s duty performed efficiently and 
well, for a man living by another’s duty soon falls from his own social order.” 
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aia then; a by whom; Wah: impelled; XAA this; AAA sin; arta commits; Wee: man; 
ARTEA against his will; afù even; arfa O descendant of Vrsni, Krsna; aeta, by force; 


ga as though; Afa: driven. 


Arjuna said: Now impelled by what, Krsna, does this man commit sin even 


involuntarily, as though driven by force? 


The Lord stated before in verse 60 of 
Chapter II that even the mind of the wise man 
is carried away by force by the turbulent senses. 
In practice also we observe that an intelligent 
man of judgment and common sense, realizing 
by direct experience of inferring the bitter fruit 
of sinful acts, does not willingly lend himself 
to the commission of a sinful act, knowing 
that it is wrong to commit sins, and yet like 
an ailing man taking unwholesome food, he 
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is forcibly driven to such acts. Therefore, by 
putting the above question, Arjuna seeks to 
obtain the definite verdict of the Lord as to 
who forces man to commit sin. Is it God 
Himself, who lures him to sinful ways and 
hence he finds himself unable to resist the 
temptation? or is he compelled by the force 
of his Prarabdha to indulge in sinful acts ? or 
is there something else which is responsible 
for this state of affairs? 


In reply to the above question, Bhagavan Sri Krsna says: 


RATATAT 
ara UT MA UT AAAA: | 
Heer wero farts ARIAL 39 I 


RTR: desire (itself); Wa: this; ste: (appears as) wrath; Wa: this (again); TATTIRA: 
begotten of the element of Rajas; HeteM: (is) ravenous; Aerarat (and) grossly wicked; fag 
know; W1 this; $g in this case; ART the enemy. 

Śrī Bhagavān said: It is desire begotten of the element of Rajas, which appears 
as wrath; nay, it is insatiable and grossly wicked. Know this to be the enemy in 


this case. 


It was shown in verse 35 that the 
impulses of attraction and repulsion residing 
in every object of the senses are the two 
robbers who constantly rob man of his 
spiritual wealth. In order to show that it is 
these two impulses which when appearing 
in a grosser form are known by the names 
of desire and anger, and that, of these two 
again desire is the dominant force, for it is 
a grosser form of attraction and because 
anger has its root in desire (II.62), that the 
adjective ‘Esah’ has been used twice in 
this verse, once after “‘Kamah’ and again 
after “Krodhah’. Desire springs up from 
attraction; therefore, the adjective ‘Rajoguna 
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samudbhavah’ (begotten of Rajas) should be 
taken as qualifying ‘Kamah’ or desire. 

It has already been pointed out that 
anger ensues from desire. Therefore, with the 
eradication of desire anger too gets 
automatically eradicated. That is the reason 
why in His subsequent dissertation on this 
subject the Lord speaks of ‘desire’ alone as 
the enemy. This should not, however, lead 
one to imagine that desire alone is the root 
of all sins, and that anger has nothing to do 
with them. That is why while introducing the 
subject the Lord mentions both ‘desire’ and 
‘anger’ as the enemies of man. 

The quality of Rajas fosters attachment, 
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and vice versa. Therefore, both of them have 
been treated as essentially one (XIV.7). 
Hence desire originates from both of them. 

By speaking of desire as insatiable by 
nature, it has been shown that it can never 
be satiated by enjoyment. Just as clarified 
butter and fuel, when added to the fire, 
strengthen it, even so the more we indulge 
in sense-enjoyments the stronger is our appetite 
for enjoyment. 

Therefore, one should never imagine 
that he will be able to conquer the enemy 
in the shape of desire by pursuing the policy 
of appeasement or bribe and offering the bait 
of enjoyments to it; he must follow the policy 
of chastisement with regard to the same. 

Desire has been further described in the 
verse as grossly wicked. The word actually 
used is ‘Mahapapma’ literally meaning ‘a 
great sinner’. The intention of this is to show 
that desire is the root of all evils. Man is 
forced to commit sin against his will neither 
by Prarabdha nor by God; it is desire alone 
which leads man to develop attachment for 
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various objects of enjoyment, and drags him 
to sinful acts. It is therefore that the Lord 
speaks of it as grossly wicked. 

In the end the Lord asks Arjuna to 
know desire to be the enemy in this case. 
The intention of this is to show that one who 
drags us to a situation which spells either a 
great disaster or death to us should be treated 
as an enemy, and should be disposed of as 
early as possible. This devil of a desire drives 
man to sinful acts against his will and better 
judgment and lands him into terrible suffering 
in the shape of repeated births and deaths 
and tortures in hell. Hence this should be 
regarded as the greatest enemy of man on 
the spiritual path. God being the very 
embodiment of compassion, and the greatest 
friend of all created beings, can never lead 
anyone to sin; while Prarabdha is merely 
concerned with the enjoyment of the fruits 
of actions done in a previous life. It does 
not possess the capacity to lead anyone to 
sin. The only enemy, therefore, that drives 
a man to sinful acts is ‘desire.’ 


The preceding verse declared ‘desire’ to be the root of all evils, and the enemy which 
compels man to commit sin even against his will. In this connection it may be asked: How does 
desire compel man to commit sin? The next three verses show that it covers up the spiritual 
light of man, and thus depriving him of inner vision throws him into the abyss of sin. 


maha agda ast a 
anaa mian AATA N 32 II 


gaat by smoke; 3ifaad is covered; af@: fire; Gat as; Steet: a mirror; AeA by dirt; 
a and; AA (and) as; eat by amnion; Sided: (stands) enclosed; mf: a foetus; AM so; aA 
by it; Je this (Knowledge); anąa®{ (stands) veiled. 


As fire is covered by smoke, mirror by dust, and embryo by the amnion, so 


is Knowledge covered by ‘desire’. 


The analogy of smoke, dirt and amnion 
employed in this verse is intended to show 
that it is ‘desire’ itself which veils the 
spiritual light of man by transforming itself 
into the threefold evils of impurity, distraction 


(38) 


and obscuration. Here smoke represents the 
evil of distraction or restlessness. Just as 
smoke, though ever unsteady, covers up fire, 
even so the evil of distraction, which is of 
the nature of restlessness, shrouds Knowledge. 
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For until the mind has become calm and 
steady, Knowledge cannot illumine it; it 
remains dormant and hidden. Again, dust is 
the symbol of impurity. Just as when dust 
accumulates on the surface of a mirror, it can 
no longer reflect any object, even so when 
the mind gets soiled by impurities in the form 
of sin, it is no longer able to reveal the true 
nature of things or point out our duty. That 
is why with an impure or sinful mind one 
cannot correctly judge things for oneself. 
Even so, ‘amnion’ stands for the veil of 
ignorance that shuts out the light of truth. 
Just as the embryo remains enclosed on all 
sides by the amnion, and no part of it is 
visible, even so our Knowledge is veiled by 
ignorance. He whose mind is deluded by 
ignorance gets attached to the delights of 
sleep, indolence etc., and never exercises his 
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reasoning faculty. It is desire alone which 
makes the mind restless by fostering the thirst 
for various forms of enjoyment; it is desire, 
again, which heaps impurities on the mind 
by leading a man to sins of various kinds; 
and it is desire which completely robs man 
of his reason by exciting his infatuation for 
sleep, lethargy and indolence. That is why 
it has been spoken of here as covering up 
Knowledge in all the three ways. 

In the preceding verse Arjuna was 
asked to know ‘desire’ as the enemy of man, 
and the following verse explicitly mentions 
‘Knowledge’ as being covered up by desire, 
which makes it perfectly clear that the 
pronoun ‘Tena’ in this verse stands for 
‘desire’ and ‘Idam’ for ‘Knowledge’. It is 
therefore that the two words have been 
interpreted as above. 


Making it clear that the word ‘Tena’ in the preceding verse stands for ‘desire’, and 
‘Idam’ for ‘Knowledge’, the Lord now compares desire with fire, and calls it insatiable. 


stad mA what Aado | 
STASI Alaa JAAA Ase il 


anga, (stands) veiled; MAA Knowledge; Waa by this; WA: of the wise; Freraftor 
eternal foe; arraut disguised as desire; alta O son of Kunt, Arjuna; FEU insatiable; 


arent like fire; @ and. 


And, Arjuna, Knowledge stands covered by this eternal enemy of the wise, known 


as desire, which is insatiable like fire. 


The indeclinable ‘Alam’ means ‘enough’ - 
‘no more of it now’—and denotes the idea 
of satisfaction or satiety; while ‘An’ is a 
negative prefix, equivalent to ‘not’. Thus 
‘Anala’ (‘An’ + ‘Alam’) signifies that which 
knows no ‘Alam’ or satiety. Fire will consume 
any amount of fuel that may be thrown into 
it, and yet it will not be satiated. This 
characteristic attribute of fire has won for it 
the significant appellation of ‘Anala’. The 
word ‘Duspura’ also means that which is 
hard to satiate or satisfy. The association of 


(39) 


these attributes with ‘desire’ is intended to 
show that like ordinary fire, the fire of desire 
too is insatiable. Even as man goes on 
enjoying the objects of the world, his appetite 
for them grows like the fire. It will never 
be satiated. After passing a long life of 
intensive enjoyments, King Yayati is reported 
to have declared in the end:— 

“Desire is never satisfied by the enjoyment 
of objects of desire; on the other hand, like 
the fire to which clarified butter is added, 
it grows stronger through enjoyment of 
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objects.”* Srimad-Bhagavata (IX.XIX.14) 

The word ‘Jnaninah’, in this verse, refers 
to Sadhakas possessing discrimination and 
striving for the attainment of true Knowledge. 
This enemy in the form of ‘desire’ does not 
allow the ideas of discrimination, dispassion 
and disinterestedness to get firmly rooted in 
the mind of the Sadhaka, and presents obstacles 
in the path of his spiritual progress. That is 
why it has been spoken of as an eternal 
enemy of the wise. Truly speaking, desire is 
the enemy of all beings, inasmuch as it drags 
everyone to the path of degradation. But the 
man without discrimination, when enjoying 
objects of enjoyments, erroneously regards it 
as a friend, due to his attachment for such 
objects; while men possessed of discrimination, 
who know the real truth about it, view it as 
positively mischievous. That is why instead 
of calling it an ‘eternal enemy’ of the unwise, 
it has been spoken of as an ‘eternal enemy’ 
of the wise. 

The word ‘Kama’, forming part of the 
compound word ‘Kamarupena’ occurring in 
this verse, denotes the desire for enjoyment 
of worldly objects, which is looked upon as 
a vice, nay, the renunciation of which has 
been advised in the Gita on various occasions 
(11.71; VI.24), and which has been spoken 
of in Chap. XVI as a door to hell (XVI.21). 
The blessed desire for communion with 
God, or for the practices of adoration and 
meditation, or for the performance of Sattvika 


Speaking thus of the light of Truth as 
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forms of action is not covered by this term. 
For, this latter type of desire is conducive 
to the spiritual well-being of the practicant 
and being helpful in eradicating the desire 
for worldly enjoyments can never be hostile 
to his best interests. Hence the word ‘Kama’, 
wherever it appears in the Gita, should be 
interpreted in the sense of craving for union 
with that which is agreeable and for avoiding 
the unwelcome, or in the senses of objects 
of enjoyment. Similarly, the words ‘Raga’ 
and ‘Sanga’, meaning attraction or attachment, 
occurring in verse 34 and elsewhere, should 
be construed to mean attachment for worldly 
enjoyments, which is the root of desire, and 
not in the sense of attraction or love for 
God. 

The word ‘Jnanam’, in this verse, stands 
for the light of divine Truth. Speaking of it as 
“covered by desire”, the verse intends to show 
that just as the foetus though enclosed by the 
amnion succeeds in bursting open the aminon 
and emerging out of it, and just as the fire 
when it blazes up disperses and dissolves the 
smoke which had hitherto been enveloping 
it, even so when through the instruction of a 
saint or the teachings of the scriptures the 
light of divine Truth gets kindled within the 
soul, it shines forth piercing the veil of desire 
which had hitherto screened it. Hence, though 
covering the light of Truth, the veil of desire 
is really very feeble and weak when compared 
to the former. 


covered by desire, the Lord with a view to 


revealing the means of killing the latter shows where it resides and how it deludes the 


embodied soul: 


sheaf wt aqhana | 
umeda aA RMI XO NI 


gi-sarfet the senses; WA: the mind; afg: (and) the intellect; 3&7 its; IBTA, seat; 


za Od Ge: SMM RA sam porada wa varias 
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sea is declared (to be); We: through these; faateafa deludes; Wa: it; WA the light of 
Truth; anaq screening; eft the embodied soul. 


The senses, the mind and the intellect are declared to be its seat; screening the 


light of Truth (wisdom) through these, it (desire) deludes the embodied soul. 


Inasmuch as the mind, the intellect and 
the senses are not ordinarily under the 
control of man, ‘desire’ holds its sway over 
them. This is what the Lord means when He 
speaks of the senses, the mind and the 
intellect as the seat of desire. Therefore, he 
who seeks his spiritual good should lose no 
time to drive out this enemy in the form of 
desire from his mind, intellect and senses, 
or to suppress and crush it in their very 
stronghold, failing which, like an enemy 
entrenched in one’s own house, it will 
destroy his valuable possession in the shape 
of human existence. 

Again, when the verse says that screening 
the light of Truth through the mind, the 
intellect and the senses, this enemy in the 
form of desire deludes the embodied soul, 
it shows that entering the mind, intellect and 
senses of the practicant ‘desire’ obscures his 
judgment, and leading him to believe that 
happiness lies in sense-enjoyments, drags 
him to the path of sin. This brings about his 
degradation and ruin. Therefore, man should 
soon awake to this danger and beware of 
this enemy. 

An attempt is being made below to 
convey to the reader a correct idea of the 
teaching of this verse by means of a parable:— 

There was a monarch, King Conscient 
by name. He had a Prime Minister known 
by the name of Mr. Wise. He had a deputy 
who worked directly under him. He was 
called Mr. Fickle. The King, with his Prime 
Minister and Deputy Prime Minister resided 
in his capital, Cordis. The Kingdom was 
divided into ten districts, each under the 
control of a Magistrate. Well-bred by nature, 
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King Conscient was a man of ripe judgment 
and active habits. The people of the kingdom 
were all happy and prosperous. The state 
was advancing from day to day. One day 
a famous swindler, Charmer by name, made 
his appearance there. Charmer was a great 
intriguer and a past master in fraudulence; 
he was a man of exceptionally sweet words, 
though full of poison in his heart. He 
charmed everyone, he came in contact with. 
He appeared in the guise of a trader and 
approaching the different District Magistrates 
asked for permission to carry on free trade 
throughout the kingdom. The magistrates 
were offered handsome bribes. They felt 
tempted by his offer, but they could do 
nothing without the concurrence of the higher 
authorities. Following the advice of the 
counterfeit trader, Charmer, they all took him 
to their immediate officer, Mr. Fickle, the 
Deputy Prime Minister. He too was offered 
a tempting bribe by the spurious trader and 
fell an easy prey to the latter’s enticing 
words. Thereupon Mr. Fickle took him to 
his chief, Mr. Wise. Though possessed of 
great wisdom, Mr. Wise was after all a weak 
man; he could not properly weigh the pros 
and cons of a question and arrive at a definite 
conclusion. Therefore, as a rule, he was 
guided by the advice of his deputy, Mr. 
Fickle, and the ten District Magistrates. 
These subordinate officers, too for their part, 
used very often to take undue advantage of 
the weakness of their chief. Therefore, putting 
blind faith on the words of Mr. Fickle and 
the District Magistrates, he too was caught 
in the trap of the swindler tradesman and 
agreed to grant him a trade licence, but 
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added in the end that a licence for the whole 
State could not be granted without the 
special sanction of the ruler of the State. 
Finally, at the suggestion of the dissembler, 
the Prime Minister took him to the king 
himself. A clever man as he was, the 
swindler presented to the king a most seducing 
picture of the great prosperity he would bring 
to the entire kingdom. The king also fell a 
victim to temptation, and therefore granted 
him permission to carry on unrestricted trade 
over the whole kingdom and open offices 
all over the State. Winning over the district 
officers as well as the two Ministers by a 
liberal dose of unlawful gratification, Charmer 
quickly spread his organization over the 
whole kingdom. 

His influence gradually extended over 
the entire State and without any let or hindrance 
he began to bleed the people white. The 
district officers and the two Ministers were 
given their due, which sealed their lips, and 
he won over the king as well by allowing 
him a share of the wealth derived from the 
undue exploitation of the people. By his deft 
moves and sweet and unguent words, he 
slowly and quickly demoralized the king and 
all his greedy officers, and made them 
powerless, idle and addicted to vice; while 
secretly and silently he went on increasing 
his own strength and tightening his hold over 
the whole kingdom. Thus robbing the kingdom 
of all its wealth, he finally captured and 
imprisoned the king himself. 
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The parable ends here. The characters 
of the parable personify the different categories 
dealt with in the above verse. King Conscient 
represents the Jivatma or the emobodied 
soul; the Prime Minister, Mr. Wise, is none 
else than the intellect; the Deputy Prime 
Minister, Mr. Fickle, is our familiar mind, 
and the capital of the kingdom, Cordis, is 
the heart. The ten Magistrates are the ten 
organs, the ten districts are the seats of the 
ten organs, and the arch swindler, Charmer, 
represents ‘desire’. The temptation of the 
enjoyment of worldly objects is the bribe or 
illegal gratification. Robbing the king means 
enticing the Jivatma to indulge in wordly 
enjoyments and thus diverting it from the 
path of true happiness. And incarceration of 
the king means deluding the embodied soul 
by veiling his knowledge and forcibly rendering 
him incapable of realizing the supreme end 
of human existence. 

The intention of all this is to show that 
this formidable enemy of man in the spiritual 
path, viz., ‘desire’ takes hold of the senses, 
mind and intellect by tempting them with 
ideas of false happiness to be derived from 
enjoyment of worldly objects, and covering 
the knowledge of the Jivatma through the 
instrumentality of the mind, intellect and 
senses, throws it into the dark cell of 
transmigration. Nay, depriving him of the 
real wealth in the form of God-realization, 
this arch enemy of man robs him of the 
inestimable blessings of a human birth. 


Describing thus the tyranny of this arch enemy, desire, and showing the places where 
it remains hidden and carries on its nefarious activities, the Lord now tells Arjuna the 
device of killing it, and commands him to dispose it of. 


amaha Aaaa arate | 
ua use Ai AMAA ve I 


awa therefore; 41 you; sfearfet (your) senses; IÀ first; Aam controlling; wadu 
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O best of the Bharatas, Arjuna; Wear evil; wae kill; f surely; WH this (thing); 
MAAAR, obstructing knowledge and wisdom. 


Therefore, Arjuna, you must first control your senses, and then kill this evil 
thing which obstructs Jnana (Knowledge of the Absolute or Nirguna Brahma) and 


vijnana (Knowledge of Sakara Brahma or manifest Divinity). 


The word “Tasmat’ in this verse, indicates 
cause. By using the words “Tasmat’ and 
‘Adau’ with the direction to control the 
senses the Lord shows that ‘desire’ is the 
root of all evils; it first attacks and occupies 
the senses, and through the senses it deludes 
the mind and intellect, and then the embodied 
soul. Thus the mind, intellect and senses are 
its stronghold: Therefore, the campaign of 
destruction of the enemy should start with 
the reclamation of the senses. When it is 
dislodged from its citadel, it will be easy to 
kill this enemy. Therefore, in order to be able 
to get rid of this enemy one should control 
the senses first, and thereafter the mind. 

Now the question is, how to control the 
senses ? The senses can be controlled through 
intensive practice and cultivation of dispassion 
or freeing the mind of its attraction for 
worldly enjoyments. These are the two means 
prescribed for controlling the mind as well 
(VI.35). Dispassion consists in cultivating 
aversion to the enjoyments of the world and 
the next, realizing that the Rajasika type of 
joy, derived from contact between the senses 
and the Tamasika type derived from sleep, 
indolence and error, are really momentary, 
perishable and sorrowful. And practice consists 
in employing the senses in the hearing and 
chanting of, and reflection on, God’s name, 
virtues, form and activities as well as in 
disinterested public service, regulating their 
functions by strength of will according to the 
injunctions of the scriptures and not allowing 
them to run wild and act in a wayward 
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fashion. By adopting both these methods, the 
senses as well as the mind can be brought 
under control. 

The word ‘Jnana’ in this verse points to 
true knowledge of the greatness, glory and 
mystery of the absolute and formless aspect 
of God; and the term “Vijnana’ refers to the 
true knowledge of formless God with attributes 
as well as of the transcendent manifestation 
of God in a Divine form, and His sports, 
secrets, glories, greatness and virtues. Desire, 
the arch enemy of man, is ever busy suppressing 
by its deluding power the craving of the mind 
for the attainment of ‘Jnana’ and ‘Vijnhana’ 
referred to above. In other words, it obstructs 
the practices that one carries on for the 
attainment of Jnana and Vijfana under the 
impulse of this craving, and does not allow 
Jhana and Vijñāna to manifest themselves; 
that is why ‘desire’ has been spoken of as the 
‘obscurer’ of Jnana and Vijfana. The root 
‘Nas’, from which the word ‘Nasana’ has 
been derived, has two implications—viz., (i) 
to obscure a thing, and (ii) to destroy it 
completely by rooting it out. In the present 
verse the word ‘NaSsana’ should be understood 
to convey the first meaning because the 
preceding verses have already spoken of 
Knowledge as covered by ‘desire’. ‘Desire’ 
has no power to destroy or root out Jnana 
and Vijfana; for desire proceeds from 
ignorance, which is eradicated as soon as Jnana 
and Vijnana make their appearance, and once 
this ignorance gets eradicated, destruction of 
Jiana and Vijnana becomes out of question. 


The preceding verse stated that controlling the senses, the arch enemy in the form 
of desire should be killed. In this connection it may be asked: So long as the senses, 
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mind and intellect are completely under the sway of desire, and the Jivatma too stands 
deluded by it, how can it be possible to control the senses and kill desire ? Anticipating 
this question, the Lord points to the true character of the soul, and reminds Arjuna of 


its supreme power: 
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(is) He (the Self). 


The senses are said to be greater than the body; but greater than the senses 
is the mind. Greater than the mind is the intellect; and what is greater than the 


intellect is He (the Self). 


The Kathopanisad metaphorically speaks 
of the body as a coach, and of the senses 
as horses (I.i11.3, 4). Horses are possessed of 
life and are superior to the coach and can 
draw it after them according to their will. 
Even so, the senses alone take the body 
wherever they like; therefore, they are stronger 
than the body, and are sensitive too. Again, 
the physical body is perceptible to the eye, 
but not so the senses; hence they are subtler, 
too, than the body. 

Besides this, the superiority of the senses 
over the body, and their being subtler and 
more powerful are obvious too. 

The Kathopanisad (1.11.10, 11) says:— 
“Greater than the senses are their objects; 
greater than the objects of the senses is the 
mind; greater than the mind is the intellect; 
greater than the intellect is the Cosmic 
Intelligence or Mahat-tattva; greater than the 
Mahat-tattva is the Unmanifest or Prakrti 
(Primordial Matter); and greater than the 
Unmanifest is Purusa (Spirit or Soul). There 
is nothing superior to and subtler than the 
Purusa. That is the final limit and that is the 
supreme goal.” The Lord, however, makes 
no mention of the objects of the senses, the 
‘Mahat-tattva’ and the Unmanifest. The reason 
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for their omission is that He has furnished 
us with a mere outline of the progressive 
series mentioned in the Upanisad; for, with 
a view to urging one to kill ‘desire’ the 
superiority of the soul alone requires to be 
demonstrated, and it is needless to point out 
the superiority of objects of the senses, 
Mahat-tattva and the Unmanifest. 

The Kathopanisad speaks of the objects 
of the senses as superior to the senses, 
because the objects of the senses, there 
represent the five Tanmatras, which are 
unquestionably subtler than the senses; hence 
it is but reasonable to declare them as greater 
than the senses. 

In the present verse the Lord speaks of 
the mind as superior to, and subtler and more 
powerful than, the senses, and even so of the 
intellect as superior to, and subtler and more 
powerful than, the mind. But in Chapter II 
He says that “the senses even of a wise man 
who is practising self-control forcibly carry 
away his mind, turbulent as they are by 
nature.” (11.60), and further tells us that “of 
the senses moving among sense-objects, the 
one to which the mind is joined takes away 
man’s discrimination” (II.67). These statements 
lead one to conclude that the senses are not 
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only more powerful than the mind, but 
conjoined with the mind they are even more 
powerful than the intellect. Thus the Lord 
seems to be contradicting in this verse His 
earlier statements. But deeper thought would 
reveal that in reality there is no contradiction 
between the two types of statements. The 
Kathopanisad has made this point amply 
clear by using the metaphor of the coach. It 
says that the Self or Soul represents the 
owner of the coach, intellect the coachman, 
the body corresponds to the coach, the mind 
to the reins, the senses to the horses, and the 
objects of senses like sound etc., constitute 
the track on which the coach moves.* Though 
in the usual course the coachman should be 
under the control of the owner of the coach, 
the reins should be under the control of the 
coachman, and the horses should be under 
the control of the reins; nevertheless in the 
case of the Jivatma whose coachman in the 
form of the intellect is devoid of judgment 
and discrimination, and does not therefore 
hold the reins in the form of the mind properly, 
the horses in the form of the senses become 
unruly and wayward and, forcibly dragging 
the coach along a wrong path, finally overturn 
it.t This proves that so long as the soul or 
Jivatma does not exercise control over the 
intellect, mind and senses, and forgetting its 
inherent power submits to their control, the 
senses misleading the mind and intellect 
succeed in dragging them forcibly behind 
them along the wrong path. That is to say, 
the senses first of all win over the mind by 
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tempting it with prospects of enjoyment; then 
the senses in conjunction with the mind win 
over the intellect; and they all combine to 
bring the soul under their thumb. Nevertheless, 
in reality, the mind is stronger than the senses, 
the intellect is stronger than the mind, and the 
soul is the strongest of all. That is why the 
Kathopanisad says that he whose coachman 
in the form of the intellect is wise and 
discriminating, whose rein in the form of the 
mind is properly controlled, and whose horses 
in the form of the senses are well-disciplined,— 
such a soul, possessed of a pure heart, reaches 
the supreme state, wherefrom he does not 
return.t The Gita also speaks of the Self 
which has conquered the mind, intellect and 
senses as one’s friend, and the self which has 
no control over the mind, intellect and senses 
as one’s enemy (VI.6). Therefore, the 
uncontrolled senses, though inherently weaker 
than the mind and the intellect, gain ascendancy. 
This was the intention of the statements made 
in Chapter II, whereas in the present verse 
the true position of the senses in the scheme 
of things has been brought out. Therefore, 
there is no real contradiction between the 
two statements. 

The Kathopanisad speaks of the Mahat- 
tattva as greater than the intellect, the 
Unmanifest as greater than the Mahat-tattva 
(cosmic intelligence), and the Purusa as 
greater even than the Unmanifest, and further 
declares the Purusa to be the end and farthest 
limit of greatness, beyond which there is 
nothing.$ In order to bring out the spirit of 
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(Kathopanisad L.iii.6, 8) 
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this Sruti text clearly the word ‘Paratah’ in 
this verse has been interpreted as meaning 
“far greater or very much beyond”. The soul 
being the substratum, cause, illuminator and 
inspirer of everything, and the subtlest, most 
pervasive, most excellent and most powerful 
of all that exists, it is quite in the fitness of 
things to speak of the soul as “far greater 
than the intellect”. 

Some people contend that ‘desire’ being 
the subject of discussion of these verses, and 
specially as in the next verse the Lord 
exhorts Arjuna to kill desire, it would be 
more natural to take the pronoun ‘Sah’ (he) 
as standing for ‘Desire’, rather than for the 
‘Self’. It is no doubt true that extermination 
of desires is the subject of discussion in the 
present context, but not its exaltation. The 
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soul possesses the power to kill desire. The 
present verse has been added to show that 
once man comes to realize the strength of 
the soul, he can easily establish full control 
over the intellect, mind and senses and kill 
desire. If ‘desire’ was to be regarded as very 
much superior to the senses, mind and the 
intellect, it would be meaningless to ask 
Arjuna to kill it with the help of the latter. 
Besides, interpretation of the word ‘Sah’ as 
‘desire’ would run counter to the intention 
of the Kathopanisad. Hence the word ‘Sah’, 
in this verse does not mean ‘desire’, but 
refers to that supreme Reality, the eternally 
pure and awakened soul, whose vision 
as described in Chapter II drives away the 
very attachment for enjoyment of the sense- 
objects. 


The Lord now asks Arjuna to regard the soul as superior to everything else, as shown 
in the preceding verse, and to kill the enemy in the form of desire. 
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Thus, Arjuna, knowing the Self which is higher than the intellect and subduing 
the mind by reason, kill this enemy in the form of ‘desire’ that is hard to overcome. 


The light of Truth in man has been 
covered by ignorance from time without 
beginning; that is why he has been forgetful 
of his true self which, though superior to 
everything else, yet forgetting its inherent 
power, has submitted to the control of its 
enemy in the form of ‘desire’. Even on 
hearing the truth from others, as well as from 
the scriptures, people do not regard the soul 
as really supreme. If they realize their spiritual 
nature, desire, which is only another name 
of passion or attachment, can be very easily 
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destroyed. Therefore, realization of the truth 
about the Self is the principal means of 
eradicating desire. That is why the Lord asks 
Arjuna to kill desire, realizing the soul to be 
far greater even than the intellect. The truth 
about the soul is deeply mysterious and 
extremely difficult to understand. It is only 
the select few, possessed of a subtle intellect, 
who can understand it, hearing its exposition 
from the lips of a saint. The Kathopanisad 
says: “The Self hidden in all beings remains 
unperceived by them; only man possessed of 
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a subtle vision can realize it with the help 
of their sharp and subtle intellect.”* 

The gross body, the senses, the mind, 
the intellect and the Jiva or embodied soul— 
all these are indicated by the word ‘Atma’. 
Of these, control of the senses has already 
been advised in verse 41. Sense-control 
implies the control of the body as well, and 
the soul is the controller itself. Thus there 
remain only the mind and the intellect; of 
these the intellect has been declared to be 
more powerful than the mind, hence it can 
control the mind. That is the reason why the 
term ‘Atma’ has been interpreted to mean 
‘mind’ and ‘Atmana’ to mean the ‘intellect’. 

In Chapter VI, the Lord prescribes two 
sovereign recipes for the control of the mind, 
viz., intensive practice and cultivation of 
dispassion (VI.35). Man naturally entertains 
either attraction for, or aversion to, each object 
of the senses. During the contact of the senses 
with their objects, whenever there arises an 
occasion for the play of the impulses of 
attraction and repulsion, he should very carefully 
try with the help of cool reasoning not to come 
under their influence; in this way gradually 
the forces of attraction and repulsion will 
begin to diminish. “Dispassion’ means inducing 
in the mind, through reasoning, a distaste for 
sense-enjoyments by bringing home to it, 
again and again, the pain and evil involved in 
them; whereas ‘practice’ consists in practising 
self-denial in one’s dealings with the world, 
attempting to concentrate the mind on God 
during meditation, and repeatedly engaging in 
efforts to withdraw the mind from sense- 
enjoyments and fix it on God. 

True, the soul possesses infinite strength, 
and can itself uproot and destroy the enemy 
of man, desire. In fact, it is the strength 


* Bhagavad-Gita « 


derived from the soul that makes everything 
else powerful and active in the world. But 
the tragedy of it is that it remains forgetful 
of its strength. And just as a mighty emperor, 
forgetting his power through ignorance, may 
subordinate himself to the will of his petty 
attendants and servants, who are all-together 
powerless before him, and tamely submit to 
their control, even so, regarding itself as 
subordinate to the intellect, mind and senses, 
the soul blindly acquiesces in all their wayward 
and unruly actions prompted by desire. That 
is how desire, hidden in the intellect, mind 
and senses, tempts the soul with prospects 
of enjoyment, and keeps it entangled in the 
world. If realizing its true character and 
strength the soul asserts itself and exercising 
restraint over the intellect, mind and senses 
and disallowing them to act as they like, 
commands them with authority to drive out 
desire hidden as a thief, the intellect, mind 
and senses will not have the courage to 
disobey its commands, nor can desire remain 
lurking there even for a moment. It is really 
surprising that deriving their very existence 
and activity from the soul, and drawing all 
their power and strength therefrom, they 
have suppressed the soul itself and are doing 
whatever they like. Therefore, it is necessary 
that knowing itself, and realizing its inherent 
power, the soul should assert itself and 
exercise its control over the intellect, mind 
and senses. It is the intellect, mind and senses 
which have harboured the thief and are 
getting out of control. If these are brought 
under control, desire can be easily killed. 
This is, really speaking, the only way open 
to the inactive soul to kill desire. That is why 
the Lord asks Arjuna to subdue the mind by 
the intellect in order to kill this enemy. 
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‘Desire’ possesses no inherent power of 
its own. Finding shelter in the intellect, mind 
and senses, which drive their strength from 
the soul, desire has fortified itself there; and 
so long as the intellect, mind and senses have 
their own way, it continues through them to 
draw upon the strength of the soul. That is 
why desire is considered to be so powerful; 
and it is, therefore, that is has been spoken 
of as ‘hard to overcome’. But this desire is 
hard to overcome only so long as the soul 
does not assert itself; and fails to bring the 
intellect, mind and senses under control. 

Arjuna has been addressed in the present 
verse as ‘Mahabahu’ which means one 
possessed of long and powerful arms. The 
word is indicative of supreme strength and 
power. Speaking of desire as ‘hard to 
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overcome’, the Lord commands Arjuna to kill 
it; and in the course of this command addresses 
him as ‘Mahabahu’, reminding him of the 
infinite strength possessed by the soul. In 
addition to this, the note of address indicates 
that the command to Arjuna comes from God 
Himself, the endless repository of infinite and 
inconceivable divine potency, deriving a small 
fraction of which the Devas and protectors of 
the Regions govern and regulate the universe, 
and getting an infinitesimal part of which an 
ordinary Jiva can acquire immense power. 
Therefore, when God Himself regards Arjuna 
to be capable of destroying desire and 
commands him to do so, there can be no 
doubt that he will easily succeed in 
vanquishing and killing it, however powerful 
and hard to overcome it may appear to be. 
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Thus, in the Upanisad sung by the Lord, the Science of Brahma, the scripture 
of Yoga, the dialogue between Sri Krsna and Arjuna, ends the third 
chapter entitled ‘‘Karmayoga, The Yoga of Action”’. 


Srimadbhagavad-Gita 


Chapter IV 


The title given to this chapter is “Jhana-Karma-Sarnnyasa- Yoga.” The word ‘Jnana’ 
here is synonymous with Spiritual Wisdom, or Knowledge of Reality; ‘Karma’ stands for 
Karmayoga or the Path of Action, and ‘Sarmnnyasa’ means Sankhyayoga, or 
the Path of Knowledge; Discrimination and scriptural or book knowledge 
are also covered by the term ‘Jnana’. While bringing out the secret and truth 
of His descent on earth, the Lord has discussed in this chapter Karmayoga and 
Sankhyayoga, the Path of Action and the Path of Knowledge, as well as Knowledge of 
the truth about the Supreme Spirit, which follows as the consummation of the two paths 
as well as from an insight into the truth relating to the descent of the Lord. It is, therefore, 
that this chapter has been given the title of “The Yoga of Knowledge as well as the 
disciplines of Action and Knowledge.” 

Stating in verses 1 and 2 how the practice of Karmayoga was taught by father to 
son in ancient times, the Lord devotes verse 3 to its praise. In verse 4, Arjuna questions 
the Lord about His birth, in reply to which the Lord says in verse 5 that 
both Arjuna and He had passed through many births, and that He had 
knowledge of them all but not Arjuna. Revealing in verses 6, 7 and 8 the 
truth about His descent on earth, as well as the secret, time and occasion of the same, the 
Lord states in verses 9 and 10 that knowledge of the divine character of His birth and 
activities and dependence on God lead to God-realization. Verse 11 contains the statement 
of the Lord that he reciprocates the feelings of those who adore Him. Verse 12 shows that 
the fruit of the worship of other gods in the shape of worldly enjoyments is speedily attained, 
in verses 13 and 14 the Lord says that though He is the author of the whole creation, He 
should be considered to be a non-doer, and further speaks of His actions as being of a 
transcendent nature, adding that one knowing this is not bound by actions. Citing in verse 
15 the example of ancient seekers of liberation the Lord instructs Arjuna to take to the 
performance of disinterested action. In verses 16 to 18 the Lord promises to reveal the secret 
of Karma, and declaring the ways of action to be mysterious and their knowledge essential, 
praises the Yogi who sees inaction in action and action in inaction. Verses 19 to 23 reveal 
separately the marks and conduct of the sage who actually sees inaction in action and action 
in inaction, as well as of the Sadhaka who strives to do so. Enumerating in verses 24 to 30, 
the various forms of sacrifice, e.g., Brahmayajiia (a sacrifice in which everything such as the 
oblation, the ladle, the fire, and the sacrificer himself are looked upon as Brahma), Devayajña 
(or the worship of gods) and sacrifice in the form of perception of identity etc., all sacrificers 
are declared as knowers of the truth about sacrifice and sinless; and in verse 31 it is pointed 
out that the partakers of nectar in the form of the remains of sacrifice attain the eternal 
Brahma, while for him, who does not offer sacrifice, neither this world nor the other is 
happy. In verse 32 all these forms of sacrifice are declared as capable of being accomplished 


Title of the 
Chapter 


Summary of 
the Chapter 
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through action, while verse 33 asserts that sacrifice through Knowledge is superior to that 
performed with material things. In verses 34 and 35 Arjuna is asked to approach wise seers 
for instruction in Truth relating to God and the Knowledge of such Truth is extolled. Verse 
36 says that the ocean of sin can be crossed with the help of the raft of Knowledge. In verse 
37 Knowledge is spoken of as a fire which reduces all actions to ashes or robs them of their 
capacity to bear fruit; while verse 38 declares that Knowledge is the best purifier and that 
the Karmayogi who has attained purity of heart, automatically attains Knowledge. Verse 39 
shows that he alone who possesses faith and other virtues is qualified to attain Knowledge, 
the fruit of which is supreme peace. Denouncing in verse 40 the ignorant, faithless and 
doubting soul, in verse 41 the Lord gives the assurance that the Karmayogi whose doubts 
are set at rest is freed from the binding effect of Karma. The chapter is concluded in verse 
42 with an exhortation to Arjuna to cut asunder his doubt born of ignorance with the sword 
of Knowledge, and establishing himself in Karmayoga to take up the fight. 


In verses 4 to 29 of the last chapter the Lord showed from various points of view the 
necessity of performing one’s prescribed duties, and in verse 30 He instructed Arjuna to act 
dedicating all his actions to God and renouncing all desire, attachment and 
the sense of possession, according to the rules of Karmayoga which emphasizes 
devotion. Then, in verses 31 to 35 He praised those who followed this 
doctrine, and denounced those who did not; and emphasizing that one should not come 
under the sway of attraction and repulsion, stressed once more the performane of one’s own 
duty. Then, on Arjuna’s query in verse 36, the Lord pointed out from verse 37 to the end 
of the chapter that Desire was the root of all evils, which should be rooted out by controlling 
the senses and the mind by the intellect. But the truth relating to Karmayoga is extremely 
difficult to understand; therefore, with the intention of throwing more light on the subject, 
the Lord describes in the first three verses of Chapter IV how Karmayoga was handed down 
from ancient times, and proving that this Yoga had existed from time without beginning, 
eulogizes it. 
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Sri Bhagavan said: I taught this immortal Yoga to Vivasvan (Sun-god); Vivasvan 
conveyed it to Manu (his son); and Manu imparted it to (his son) Iksvaku. (1) 


Introducing the subject of Karmayoga 
in verse 39 of Chapter II, the Lord dealt with 
it in detail till the end of that chapter. 
Thereafter, in Chapter III, in reply to Arjuna’s 
query He put forward various reasons to 
show the necessity of engaging in Action, 


and commanded Arjuna in verse 30 to carry 
on the fight in accordance with the principle 
of Karmayoga, coupled with devotion. Control 
of mind being indispensable in the practice 
of Karmayoga, He advised Arjuna at the end 
of the chapter to subdue the mind by the 
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intellect, and thereby kill desire, the inveterate 
enemy of man. 

From all this it becomes clear that 
mostly the subject of Karmayoga alone in 
all its various aspects has been discussed till 
the end of that chapter, and the word ‘Imam’ 
in the present verse should naturally refer to 
the subject under discussion. The word 
“Yoga’ in this verse should, therefore, be 
interpreted as referring to Karmayoga. 

Besides this, the Sun-god, Manu, and 
other personages mentioned by the Lord, 
through whom this Yoga has been handed 
down to posterity are all householders and 
Karmayogis; and in verse 15 of this chapter, 
citing the example of ancient seekers of 
liberation, the Lord commands Arjuna to 
perform action, which also seems to strengthen 
the view that the word ‘Yoga’ in this verse 
should be interpreted to mean Karmayoga. 

It may be contended here that the words 
‘Atmanam Atmana Sarhstabhya’ in the 
concluding verse of Chapter III refer to the 
practice of Samadhi, or absorption of the 
mind; and inasmuch as the root “Yuj’, from 
which the word ‘Yogam’ is derived, also 
carries the sense of entering into Samadhi— 
“Yuj Samadhau’, it will be more appropriate 
to interpret the word “Yogam’ as ‘entering 
into Samadhi’. 


ui namum 


* Bhagavad-Gita « 


Our reply to this contention is that in 
the verse referred to above Arjuna has been 
asked to kill desire, the great enemy of man, 
by subduing the mind with the help of the 
intellect. Cultivation of selflessness is the 
central point of Karmayoga, which can be 
attained only through the eradication of 
desire; and it has been declared indispensable 
for the Karmayogi to conquer and subdue 
his mind and senses (II.64). Therefore, 
controlling the mind and senses by the 
intellect, and eradication of desire,—all these 
are parts of the discipline of Karmayoga; and 
as shown above, the intention of the Lord 
in asking Arjuna to subdue the mind by the 
intellect and kill desire is to urge him on to 
take up the practice of Karmayoga. Hence 
it is but reasonable to interpret the word 
‘Yoga’ as Karmayoga, and not Hathayoga 
or Samadhiyoga. 

The intention of the Lord in pointing 
out that the Yoga referred to here was first 
taught to the Sun-god and that through him 
it was handed down to other kings of the 
solar dynasty is to trace the origin and history 
of this tradition, as well as to show that of 
all people on the earth, the Ksatriyas were 
the first to adopt and propagate this teaching 
among them, and that the practice has been 
in vogue from eternity. 


wast fa: | 


a aè Wed A AB: UAT 
War thus; WANT transmitted in succession (from father to son); S44 (this) Yoga; 
Tada: royal sages; fag: knew; @: that; Te since; gg here, on this earth; Heat long; ant: 
Yoga; WS: has disappeared; WT O scorcher of enemies, Arjuna. 


Thus transmitted in succession from father to son, Arjuna, this Yoga remained 
known to the Rajarsis (royal sages). Through long lapse of time, this Yoga got lost 


to the world. 


The verse shows that taught by father 


(2) 


of ancient days for several generations before 


to son, the practice of Karmayoga remained | His advent. It was, therefore, easy to learn 


in vogue among the famous Ksatriya kings 


it and know its secret from precept and 
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example in those days, but that was not the 
case in His time. 

He who is both a king and a Rsi (a seer), 
in other words, a Ruler who also knows the 
truth of the Vedas is called a ‘Rajarsi’. 

The statement that the “Yoga remained 
known to the Rajarsis” does not mean that it 
was unknown to others; such an interpretation 
would be altogether unwarranted. There is 
no doubt, however, that royal sages have been 
in the front rank so far as the knowledge and 
practice of Karmayoga are concerned. That 
is why instances are met with in ancient history 
of men belonging to other orders of society 
going to the Rajarsis for instruction in 
Karmayoga. Therefore, the intention of the 
Lord in making the above statement appears 
to be that the practice of Karmayoga having 
been in vogue at one time among the royal 
sages and Arjuna also being a member of the 
royal order, he possessed an inborn qualification 
to practise it, and would therefore find the 
practice easy too. 

So long as the tradition continued to be 
handed down from father to son, the practice 
of Karmayoga remained alive as a spiritual 
discipline. But even as people gradually 
developed attachment for worldly enjoyments, 
the number of Sadhakas qualified to practise 
Karmayoga began to decline, and this process 
steadily went on till the holy tradition became 
almost extinct. That is why the Lord says 
that for a long time past people possessing 
knowledge of, and an attitude for, the practice 
of Karmayoga had more or less disappeared 
from the earth. 

Verse | of this chapter calls this Yoga 
as immortal, and the present verse says that 
it had long since disappeared from the earth. 
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These two statements appear to be mutually 
contradictory. That which is immortal can 
never cease to be; and if it gets lost, how 
can it be called immortal? The solution of 
this difficulty lies in the fact that all spiritual 
disciplines intended for God-realization, such 
as Karmayoga, Jhanayoga, Bhaktiyoga etc., 
possess an eternal character. That is to say, 
they never become totally extinct. Since God 
Himself is eternal, the principles definitely 
and authoritatively laid down by Him for His 
own realization can never be perishable; 
they must be eternal as God Himself. Whenever 
God’s creation manifests itself, these eternal 
laws of God also make their appearance; and 
when there is dissolution of creation, they 
too disappear. But this does not mean that 
they become totally extinct. In order to show 
this eternal character of Karmayoga, verse 1 
spoke of it as immortal. Therefore, when the 
present verse says that long since it had 
disappeared, it should be understood to mean 
that for a long time great spiritual souls 
possessed of the knowledge of this Yoga had 
ceased to appear on earth, so that it had more 
or less disappeared from the earth; not that 
it had totally ceased to exist. For the Real 
never ceases to be. According to the Lord’s 
statement in verse 1, this Yoga is manifested 
by God at the beginning of creation; then 
during the interval preceding the final 
dissolution sometimes it disappears, and 
sometimes it makes its appearance again, due 
to various causes and circumstances. With 
the completion of the circle of creation, it 
dissolves itself into God alongwith the creation. 
It is in this sense that the Lord speaks of 
its disappearance; in reality, however, it is 
immortal and never ceases to be. 


a Vara Fat ase alt: WieH: UMA: | 
amis A Gat aia Wet Magda 3 N 


@: Wa that very; AAA, this; Fat by Me; @ to you; 3 today; art: Yoga; W: has 
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been imparted; WM: ancient; eh: devotee; 3A you are; A My; Wet friend; @ and; sft 
therefore; Tet secret; fè because; uad this; STAAL supreme. 


The same ancient Yoga, which is a supreme secret, has this day been imparted 


to you by Me, because you are My devotee and friend. 


The Lord reminds Arjuna of his being 
a great devotee of long standing and beloved 
friend as an apology for His unfolding to him 
a great secret which cannot be divulged to 
any and every one. 

The words ‘Sah Eva’ and ‘Puratanah’ 
establish the eternal character of this Yoga; 
the word ‘Te’ indicates Arjuna’s special 
qualification to receive the secret; and the 
word ‘Adya indicates the occasion or 
circumstances of the revelation of the secret. 
All this bring out that it was the same Yoga, 
which the Lord had revealed first to the Sun- 
god, and which had been handed down from 
generation to generation from the beginning 
of creation, that He was going to reaveal that 
day to Arjuna on the battle-field, finding the 
latter extremely agitated and perplexed and 
possessed of a mind surrendered to the Lord, 
and, therefore, well-qualified to receive the 
secret, so that he might get over his grief and 
attain the highest good. In addition to the 
spirit of self-surrender, sincere and anxious 
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questions arising out of the deepest layer of 
the heart make a man supremely qualified to 
receive the truth. Arjuna had really established 
his qualification that day (II.7) as he had 
never done before. That was why the Lord 
condescended to reveal the secret to him. 

By calling it a “supreme secret” the 
Lord intends to show that freeing man, as 
it does, from all forms of misery and bondage, 
this Yoga is capable of leading Arjuna to 
an easy realization of God, the embodiment 
of supreme bliss; that is why it is supreme 
in character and a closely guarded secret. 
Besides this, the Lord further indicates 
thereby that by speaking of Himself as 
having taught this Yoga to the Sun-god and 
others and by declaring that He had imparted 
the same gospel to Arjuna, who was His 
devotee, the Lord has disclosed to him His 
divine character, which is a profound secret 
and should never be divulged to those who 
do not possess the necessary qualification to 
receive it. 


It may be asked here: “Bhagavan Sri Krsna manifested Himself as late as towards 


the close of the Dvapara Age, whereas the Sun-god, Manu and Iksvaku appeared much 
earlier, viz., at the dawn of creation; how then, can it be believed that it was Sri Krsna 
who taught this Yoga to the most ancient Sun-god?” Therefore, with a view to having 
this point cleared and in order to obtain an insight into the secret of Divine descent on 
earth, Arjuna puts the following question: 


AGT sara 
amt yad Wa ut wa Aaaa: 


aada em wreattfan xt 


IWH (was) later; Wad: Your; SA birth; WA (was) earlier; AT birth; faataa: of the 
Sun-god; RAA how; uaa this (Yoga); faster. I am to believe; TH you; 3mel at the 
beginning (of creation); Whar taught; sf this. 


Arjuna said: You are of recent origin, while the birth of Vivasvan dates back 
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to remote antiquity. How, then, am I to believe that You taught this Yoga at the 


beginning of creation? 


Arjuna already knew it that Sri Krsna 
was no ordinary human being, but was 
Almighty God Himself, the supreme Brahma 
manifested as a superman; for he had heard 
the glory of the Lord from the lips of no less 
a personage than Bhisma on the occasion of 
the great Rajastya sacrifice performed by 
King Yudhisthira (Maha., Sabha., 38.23, 29), 
which was corroborated by the statements of 
various Rsis. That was why in the course of 
his exile in the forest he once spoke to the 
Lord about His glories (Maha., Vana., 12.11- 
43). Moreover, he had had direct experience 
of the Lord’s supernatural powers demonstrated, 
for instance, at the time of His killing Sisupala, 
and on other occasions of an allied nature. 
Nevertheless, in order to hear directly from 
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the lips of the Lord the secret of Divine 
descent, and with a view to having the doubt 
arising in the mind of the generality of people 
cleared, Arjuna puts the present question to 
the Lord. It was well-known to all that Śrī 
Krsna had taken birth only a few years ago 
as a son of Vasudeva, while the Sun-god had 
appeared at the beginning of creation from the 
womb of Aditi. Under the circumstance, without 
obtaining a proper insight into the secret of it, 
how could the almost impossible statement be 
believed that Sri Krsna had taught that Yoga 
to the Sun-god at the dawn of creation and 
that the Sun-god handed it down to his 
posterity? Arjuna, therefore, humbly requested 
the Lord by this question to bless him by 
unravelling the secret. 


In reply to the above question of Arjuna the Lord, with a view to throwing light 
on the subject of Divine descent, and revealing His omniscience, says: 


MATA TATA 
aa A ada want da ast 
Wate ae Baler a a ar WAT NG Il 


agf many; Ù Mine; ada have gone before; WIM births; aa thine; @ and; ISA 
O Arjuna; aft them; 384 I; ae know; wat all; A not; A you; aa know; Wet O 


chastiser of foes. 


Sri Bhagavan said: Arjuna, you and I have passed through many births, I know 


them all; you do not remember, O chastiser of foes. 


In the present verse, the Lord says that 
Arjuna should not think that Arjuna and He 
had come into existence only the other day, 
and that they did not exist before. They are 
both without beginning and eternal. Apart 
from His own ever existent and eternal form, 
He had manifested Himself as the divine 
Fish, Tortoise, Boar, man-lion, the celestial 
Dwarf, and in various other forms. His latest 
manifestation as a son of Vasudeva was no 
doubt recent; but Arjuna had no idea to how 


(5) 
many people He had given spiritual instruction 
in His previous manifestations of various 
kinds. Therefore, the statement that He taught 
this Yoga to the Sun-god should cause no 
wonder to Arjuna, nor should it be regarded 
as an impossibility. Arjuna should understand 
it in the sense that at the beginning of the 
existing Kalpa He revealed this Yoga to the 
Sun-god as Narayana, the Prime Person. 
When the Lord says: ‘I know them all, 
you do not remember,’ He indicates His own 
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omniscience, on the one hand, and the finite 
knowledge of the Jiva, on the other. He means 
that not being omniscient, Arjuna had no 
knowledge of the reasons which had prompted 
Him to assume various divine Forms, the 
nature of those Forms, the time and occasion 
of His manifestation, and the sports He enacted 
in those Forms. Arjuna had lost the memory 
of his own previous births as well as of all 
the previous manifestations of the Lord; that 
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was why he puts the above question. But no 
occurrence of the world remains hidden from 
the view of the Lord; there is no past or future 
for Him, everything is present before His eyes. 
Being omniscient, He knows all Jivas and 
everything relating to them (VII.26). Therefore, 
Arjuna should not entertain the least doubt 
about the truth of the statement that it was the 
Lord Himself who taught this Yoga to the Sun- 
god at the beginning of creation. 


Hearing it from the Lord that He had passed through many births one is naturally 
tempted to enquire how He is born, and what is the difference between His birth and 
the birth of any other being? In order to make this clear, the Lord reveals in the next 


verse the secret of His birth. 


STATS PAA YAMA ARASH SF I 
Watt mmf MAEAEA i & I 


aF: unborn; Af though; V4 being; stare imperishable; YAA of (all) beings; Fa: 
the Lord; afù though; W7 being; upfaq Nature; tar] My; afè keeping under control; 
wyatt I become manifest; anammat through My own Yogamaya (divine potency). 


Though birthless and deathless, and the Lord of all beings, I manifest Myself 
through My own Yogamaya (divine potency), keeping My Nature (Prakrti) under 


control. 


By calling Himself birthless and deathless 
the Lord means to say that He never takes 
birth, as ordinary beings do, nor dies; yet He 
appears taking birth and dying like ordinary 
beings. Even so, though the Lord of all 
created beings, He appears just like an ordinary 
human being. That is to say, people not 
knowing the secret of Divine descent imagine, 
at the time of His manifestation as the Divine 
fish, Tortoise, Boar or in human forms that 
He has taken birth, and when He disappears 
from their midst they take Him to have 
perished. Nay, when He enacts His divine 
sports in any such forms, they disdain Him 
looking upon Him as an ordinary mortal 
([X.11). Inasmuch as He remains veiled by 
His Yogamaya (VII.25) they cannot realize 
that it is the Almighty God Himself, the Lord 
of all creation, who is ever pure, awakened 


(6) 
and free, who is sporting in that form for the 
good of the world. 

The word ‘Prakrtim’ with the adjective 
‘Svam’ stands for primordial Nature, referred 
to in verses 7 and 8 of Chapter IX, and 
which has been spoken of again as ‘Mahad 
Brahma’ in Chapter XIV of the Gita. And 
the word ‘Atmamayaya’ denotes Yogamaya, 
the divine potency or transcendental power, 
referred to in verse 25 of Chapter VII, by 
which the Lord holds the entire creation and 
manifests Himself from time to time, assuming 
various forms, and shrouded by which He 
remains incognito. Keeping His primordial 
Nature under control, the Lord manifests 
Himself through His Yogamaya. Primordial 
Nature brings the world into existence, whereas 
“Yogamaya’ is the Lord’s divine potency, or 
Transcendental Power. 
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The Lord states in this verse that He 
manifests Himself through His own Yogamaya, 
keeping Prakrti or Nature under His control. 
Thereby He shows the difference between 
His birth and the birth of ordinary beings of 
the world. Other beings take birth under the 
subordination of Prakrti in various wombs— 
good, bad and indifferent—and undergo 
pleasurable or painful experiences according 
to their past Karma; but such is not the case 
with God. God manifests Himself of His 
own accord from time to time through His 
own Yogamaya keeping Prakrti under His 
control, and enacts various divine sports 
assuming various forms suited to those sports. 
That birth of the Lord is independent and 
transcendent in character, and is not brought 
about by Karma as in the case of the Jivas. 

In the case of the ordinary Jiva birth 
and death are determined by his Karma, and 
not by his will. He has to remain pent up 
in the womb of his mother and lead a 
miserable existence there. During birth he 
has to undergo the ordeal of passing through 
the vagina of his mother; thereafter his body 
grows through the efflux of time and perishes 
in due course, when it is said the Jiva is 
dead. Compelled by his Karma, he again 
takes birth in another form; and the process 
goes on repeating till he is liberated from the 
bondage of births and deaths. But appearance 
and disappearance of the Lord stand on a 
different footing altogether, and are wholly 
dependent on God’s will. God can manifest 
Himself any time He likes, anywhere He 


205 


likes and in any form He likes, and can 
similarly disappear at His own sweet will. 
In a moment He can expand Himself and 
assume a huge proportion, and the very next 
moment He can reduce Himself to a very 
small size and can change His form at will. 
The reason for this is that He is not ruled 
by Prakrti, but Prakrti has to follow His will. 
Therefore, just as changes in the form of the 
Lord, as described in Chapter XI,—when He 
first showed Arjuna His Universal Form, 
then His divine four-armed Form, and lastly 
His human form,—do not mean birth and 
death, even so the Lord’s manifestation in 
any form whatsoever, and His concealing 
that form do not indicate birth and death, but 
constitute only different aspects of His eternal 
Sport. 

Some people presume that Bhagavan 
Sti Krsna’s birth must have taken place from 
the womb of Devaki following the same 
laws of birth as operate in the case of other 
beings. But this presumption has no foundation, 
in fact. A study of that portion of Srimad 
Bhagavata which deals with the birth of 
Bhagavan Sri Krsna will reveal the fallacy 
of this presumption. It is stated therein that 
mother Devaki beheld the Lord manifested 
before her in His four-armed Divine Form, 
holding the conch, the discus, the club and the 
lotus in His four hands, and offered her prayers 
to the Lord. Later on at the request of the 
mother, the Lord assumed a baby’s form.* 
Thus it would appear that the birth of the 
Lord did not take place from the womb of 


* gian fama CARPE 
agama E P 


“O soul of the universe, pray withdraw this superhuman—divine form consisting of four arms holding 


the conch, discus, club and lotus.” (Śrīmad Bhāgavata X.iii.30) 


zaas sa TTN | 


“Having thus spoken, the glorious Hari became quiet, and His own supreme power and will instantly 


assumed the form of a human child while his parents looked on.” (Ibid., X.iii.46) 
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mother Devaki, but He revealed Himself of | as if He remained for ten months in the 


His own accord. In order to enact the sport 


womb of the mother, and was born at the 


of birth, however, it was shown to the world | proper time. 


On hearing the above secret of the Lord’s manifestation from the lips of the Lord 
Himself, one is naturally inclined to ask when and with what motive does the Lord manifest 
Himself as stated above. In the next two verses, therefore, the Lord reveals the occasion, 


ground and object of His manifestation: 


ger war fe ater ea ara 
SIA eT ATS O N 


aar aat whenever; fF indeed; ees of virtue; tert: decline; wafa there is; HRA O 
descendant of Bharata, Arjuna; 31*{earty (there is) rise; aeie (and) of evil; det then; 


sear, Myself; yoà body forth; 3g% I. 


Arjuna, whenever righteousness is on the decline, and unrighteousness is in the 


ascendant, then I body Myself forth. 


There is no fixed period of time for the 
manifestation of God; and it cannot be 
positively asserted that He will manifest 
Himself in a particular Yuga or age, in a 
particular year and month, and on a particular 
date. Nor is there any rule to show how 
many times, and in how many forms, will 
the Lord appear in a particular Yuga. In 
order to bring out this fact clearly the word 
“Yada’ has been used twice in this verse. 
The intention is to show that the Lord 
manifests Himself whenever He feels it 
necessary to do so in view of the decline 
of virtue and preponderance of vice. 

God alone knows what is that decline 
of virtue and preponderance of vice like, which 
compels Him to manifest Himself. It is not 
possible for man to judge it correctly. But by 
way of conjecture it may be stated that when 
as a result of the tyranny and injustice of the 
strong and wicked over saintly and virtuous 
souls, devotees of God and other innocent, 
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weak and helpless people, the barometer of 
virtue and morality in society falls very low, 
and that of vice and immorality rises high, it 
will mean decline of virtue and preponderance 
of vice. For instance, during the Satyayuga, 
when Hiranyakasipu ruled over the world, 
vice and immorality prevailed; innocent men 
were tyrannized over and people were forced 
to abandon all forms of spiritual practice like 
meditation, Japa, austerities, worship, recital 
of sacred texts, performance of sacrifices, 
charity etc. The gods were cudgelled out of 
their abodes in heaven and were driven from 
pillar to post like flocks of sheep. A devotee 
like Prahlada was subjected to various forms 
of persecution. That was the moment when 
God suddenly appeared in the form of a man- 
lion and rescuing Prahlada from the grip of 
his tyrannical father, established virtue and 
righteousness on a solid foundation. Similar 
conditions prevailed on the occasion of other 
manifestations of the Lord as well. 


Uae ma faatera a gA 
miinaa aA at atic 
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uana for the protection; Agar of the good; fester for the extirpation of; @ and; 
gpa of evil-doers; mfaeareatata for firmly establishing virtue; wear am born; at qi 


from age to age. 


For the protection of the virtuous, for the extirpation of evil-doers, and for establishing 


Dharma (righteousness) on a firm footing, I manifest Myself from age to age. 


The word ‘Sadhunam’ in this verse 
stands for those who observe the rules of 
non-violence, truth, non-thieving, continence, 
etc., which have a universal application, and 
duly perform duties pertaining to their order 
in society and stage in life, such as the 
performance of sacrifices, charity and 
austerities, teaching and governance of the 
people, etc., who are naturally disposed to 
do good to others, who are the infinite 
repositories of all forms of virtue, and the 
very embodiments of right conduct and are 
by nature devotees of God, given to the 
devout practices of hearing, chanting and 
remembrance of God’s name; form, virtues, 
glory and sports, etc. And “protection of the 
virtuous” means deliverance of such persons 
from the terrible wrongs of wicked and evil- 
minded men, bestowing on them the highest 
spiritual state after their death and conferring 
on them the highest good by wiping out the 
entire stock of their accumulated sins through 
His very sight etc., and enacting divine 
sports so that by hearing and chanting, and 
reflecting and meditating on them people 
may find an easy way to redemption. 

The word ‘Duskrtam’ stands for the 
antithesis of a ‘Sadhu’ as described above. 
It refers to wicked men possessing a demoniac 
disposition, who persecute innocent and 
virtuous men and devotees of God, are 
repositories of vices like lying, hypocrisy, 
theft, adultery etc., who are unbelievers by 
nature, and are engaged in amassing wealth 
by objectionable methods, and with whom 
it has become a habit to wage war against 
God and the Vedas and other scriptures. And 
“destruction of evil-doers” means chastising 
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such wicked and evil-minded people with a 
view to freeing them from the clutches of 
evil and sin, and depriving them of their 
body by means of war or any other expedient, 
directly or through the instrumentality of 
other beings. 

Here it may be asked: Why does God, 
who is extremely compassionate, find it 
necessary to punish and chastise these wicked 
men instead of reforming their character through 
persuasion and remonstrance? Our answer to 
this question is that the very chastisement by 
the Lord, and death at His hands, which 
means depriving them of their demoniac body, 
is an act of compassion on the part of the 
Lord; for, the Lord only wipes out their sins 
and purifies them through such punishment 
and death. It should never be imagined that 
punishment by God involves the least 
relaxation of His compassion. When an abscess 
is formed in a particular limb of a child, its 
parents attempt, in the first instance, to suppress 
it by the use of some medicine; but when it 
is found that no medicine will avail in its 
case and that the least delay will cause the 
poison to spread to other parts as well, they 
immediately get the abscess opened and will 
not hesitate even to have the limb amputated, 
if necessary, in the interests of the other 
limbs. Even so, the Lord tries to reform the 
wicked, first by persuasion and instruction, 
according to the policy of conciliation, as He 
did in the case of Duryodhana, and then 
even by threat of punishment. But when He 
finds that such instruction and threat do not 
avail, and their wickedness is gradually 
assuming proportions, He, in the last resort, 
takes recourse to punishment, or even causes 
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them to be killed, as a method of expiation of 
their sins. Those among the wicked, whose 
stock of past Karma has been good, but 
whose conduct in the current life has become 
vicious due to some special cause or association 
with evil, He liberates by inflicting the penalty 
of death by His own hands. All these actions 
of the Lord are nothing but expressions of 
His extreme compassion. 

The Lord awakens in the minds of the 
people faith in and reverence for the Vedas 
and other scriptures, the other world, saints 
and God by carrying out the injunctions of 
the scriptures in His own personal life, and 
demonstrating the glory of righteousness by 
the use of His inspiring and powerful words 
and messages, and other such means, and 
developing among the people a natural love 
and reverence for virtues and right conduct, 
makes them strongly cling to them. All these 
items of activity are included in the process 
of establishing Dharma. 

It is not necessary that God should 
manifest Himself only when there is an 
occasion for discharging all the three functions, 
viz., protection of the virtuous, destruction of 
evil-doers and establishment of Dharma 
together. He can manifest Himself at His 
discretion in order to carry out any two 
objects, or even one of these objects. 
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It is true God is powerful enough to 
accomplish anything He likes by His mere 
will, without manifesting Himself; in fact, He 
does so. But when He manifests Himself in 
a visible form, He does so as an act of 
special grace, with a view to affording 
people the rare opportunity of liberating 
themselves through His sight and touch as 
well as through direct exchange of words 
with Him, and also with a view to conferring 
on His loving devotees the proud privilege 
of participation in and enjoyment of His 
Divine Sports. People can easily cross the 
ocean of transmigration through constant 
remembrance of His enchanting form revealed 
in such manifestations, and through the 
hearing and chanting of and meditation on 
His Name, virtues, glory, exalted nature and 
the Divine Sports enacted by Him. This 
process of wholesale liberation of souls in 
bondage cannot be set in motion unless the 
Lord appears in person amidst us. 

When the Lord says, “I manifest Myself 
from age to age,” He thereby shows that in 
every age, whenever the decline of 
righteousness goes beyond limits, He manifests 
Himself again and again, or as many times 
as circumstances require. There is no such 
rule that He comes down only once in a 
particular age. 


Revealing thus the occasion, ground and object of His manifestation, the Lord now 
shows in the next verse the fruit of real knowledge of the divine character of His birth 


and activities: 


WH ha a a oaoa at afa arad: | 
aera te Gastar Ata areata ASSAN eu 


SA birth; at action; @ and; Ñ My; R (is) divine; Ta so; @: who; Afa knows; 
aad: in reality; Marat on leaving; ¢e4 (his) body; YA: again; WT birth; = not; We attains; 
WH to Me; Wht comes; W: he; 34 O Arjuna. 


Arjuna, My birth and activities are divine. He, who knows this in reality, is 


not reborn on leaving his body, but comes to Me. 
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The All-powerful God, the Supreme 
Brahma, is, truly speaking, wholly beyond 
birth and death. The process of His birth is 
not the same as in the case of the Jiva. He 
simply enacts the sport of birth in order to 
draw and attract the minds of His devotees 
through His divine sports and to delight them 
by His sight, touch and speech, as an act 
of special grace, to spread His fame throughout 
the world and thereby wipe out the sins of 
the people through the hearing, chanting and 
remembrance of the same, and lastly, to 
establish righteousness in the world through 
the extirpation of evil-doers. There is no taint 
of evil in that supernatural birth of the Lord. 
For the good of the world, He assumes a 
celestial, human or sub-human form and 
manifests Himself before the people. That 
Form of the Lord is not made of any material 
stuff: therefore, it is divine, spiritual, effulgent, 
pure and transcendent. The Gunas or modes 
of Prakrti and latencies of Karma do not 
constitute the cause of His birth. He does 
not take birth as one subject to the control 
of Maya, but appears in a celestial, human 
or subhuman form through His own divine 
potency, keeping Nature under His control, 
to confer His grace on the Jivas of the world. 
Realizing this truth, that is to say, reposing 
full faith in it, without entertaining the least 
doubt or mental reservation with regard to 
the same, and viewing the Lord manifested 
in a human form, not as an ordinary mortal, 
but as Almighty God Himself, the Lord of 
the entire creation, the Knower of all hearts, 
the Supreme Brahma, and the very embodiment 
of Truth, Knowledge and Bliss,—this is 
what is meant by knowing in reality the 
divine character of the Lord’s birth. The 
same truth has been explained in verse 6 of 
this chapter. Verses 24 and 25 of Chapter 
VII, and verses 11 and 12 of Chapter IX 
denounce those who not knowing this truth 
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treat the Lord as an ordinary human being; 
while verse 3 of Chapter X praises those 
who know this truth in reality. 

He who thus comes to know in reality 
the divine character of the Lord’s birth will 
find even a moment’s separation from the 
Lord unbearable. Because of his supreme 
reverence and exclusive love for the Lord 
he will be found completely merged in His 
thought. 

The Lord has no personal interest in 
whatever He does by way of creating the 
universe, or carrying on his sports connected 
with a particular manifestation; it is simply 
in order to shower His grace on humanity 
that He carries on multifarious activities in 
course of His various manifestations (III.22,23). 
Though He carries on all activities through 
His own Prakrti, He is essentially a non-doer 
and is never bound by those actions, inasmuch 
as He does not claim their authorship, nor 
does He crave for their fruit ([V.13,14). 
Whatever He does, He does for the good 
of the world (IV.8). Every activity of His, 
has the good of the people behind it. Though 
the sole and undisputed Lord and ruler of 
countless millions of universes, He treats all 
beings with compassion shorn of egoism and 
an impartiality full of love (IX.29). Howsoever 
man approaches Him, even so does He seek 
him (IV.11); He brings full security and 
personally attends to the needs of His devotees 
([IX.22), confers divine wisdom on them 
(X.10,11), and assumes the role of a helmsman 
to take those who have boarded the bark of 
Devotion speedily across the ocean of birth 
and death (XII.7). In this way, all activities 
of the Lord are totally free from evils like 
attachment, egoism and desire, and are 
absolutely pure and stainless. They are carried 
on only for the good of the people and for 
the spread of morality, righteousness and 
pure love, devotion etc., in the world. Though 
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engaged in all these activities, the Lord has 
really no connection with them; He remains 
beyond and above them, essentially a non- 
doer. Realizing this truth, that is to say, 
reposing full faith in it without entertaining 
any doubt or mental reservation with regard 
to the same, is what is meant by knowing 
in reality the divine character of the activities 
of the Lord. The activities of one who comes 
to know this in reality become pure and 
transcendent in character: that is to say, he 
too begins to treat all beings with compassion, 
impartiality; righteousness, propriety, humility 
and disinterested love. 

Here it may be asked: Does one attain 
God by realizing the divine character of the 
birth of the Lord and His activities both, or 
even one of them to the exclusion of the 
other? Our answer to this is that the 
knowledge of the divine character of even 
one of them is sufficient to bring about the 
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realization of God (IV.14; X.3). Under such 
circumstances realization of God becomes 
much easier for him who has come to know 
in reality the divine nature of both. The Lord 
says that he who knows the above truth in 
reality is not reborn on leaving his body. 
What becomes of him then ? As an answer 
to this probable query, the Lord says, “He 
attains Me”. And it is an indisputable fact 
that he who reaches His abode cannot be 
born again (VIII.16). 

The statement of the Lord that he who 
comes to know the above truth in reality 
goes to Him on leaving his body, should not 
lead one to imagine that he realizes God only 
after death, and not while living. As a matter 
of fact he directly perceives God the moment 
he realizes this truth fully. The point which 
is sought to be stressed here is that after 
death he does not return to this mortal world, 
but goes to the Lord’s supreme Abode. 


The Lord proceeds in the next verse to show that the fruit of realizing the divine 
nature of His birth and activities, as described above, has been attained from time 


immemorial: 


atric Aarat = LE: K LI È- C LEA 
az amau Y HAAAT: oll 


Aamar: completely rid of attachment, fear and anger; Waa: (wholly) absorbed 
in Me; AM on Me; sarfstat: depending; aga: many; amanet by the penance of (the 
aforesaid) Knowledge; Yat: purified; Weta My being; amta: (have) entered into. 


Completely rid of attachment, fear and anger, wholly absorbed in Me, depending 
on Me, and purified by the penance of wisdom, many have become one with Me 


even in the past. 


The word ‘Raga’ stands for attachment, 
and the feeling of uneasiness produced 
in the mind at the possibility of an 
impending danger or calamity is known as 
‘fear’. And the excitement man feels against 
one who has done him an injury, or 
transgressed the bounds of propriety, or 
acted against his will is termed ‘anger’. They 


(10) 


who are absolutely free from all these three 
modifications of the mind are referred to by 
the compound word ‘Vitaragabhayakrodhah’. 
He who has come to know in reality the 
divine character of the birth and activities of 
God, develops exclusive love for God; hence 
he will not feel even the least attachment for 
anything in the world except God. Having 


* Chapter IV + 


realized the truth about God, he begins to 
feel directly everywhere the existence of 
God; and as he finds God in every being 
and every object, he becomes for ever free 
of fear. Whatever treatment he may receive 
from others, he regards as ordained by the 
will of God, and looks upon all incidents of 
the world as a part of the divine play; 
therefore, the morbid feeling of anger can 
never arise in his mind on any account. Thus 
through the grace of God, devotees, who 
have realized the divine character of the 
Lord’s birth and activities, are freed forever 
from ordinary human imperfections and 
weaknesses; this is what is sought to be 
conveyed by the use of the adjective 
‘Vitaragabhayakrodhah’ in this verse. 

The devotees of God who, on account 
of their exclusive love for God see God and 
God alone everywhere, are referred to here 
by the word ‘Manmayah’. The use of this 
adjective indicates that the devotee who 
succeeds in realizing God through knowledge 
of the truth of His divine birth and activities, 
naturally develops exclusive love for God. 
Therefore, his mind gets totally merged in 
God, and he sees God everywhere (VI.30; 
VII.18-19). 

The word ‘Mamupasritah’ stands for 
those who have taken refuge in God, who 
depend on God for everything, and remain 
ever content in God, and having no duty to 
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perform for themselves, act in the spirit of 
rendering service to God to carry out His 
behest and regarding everything as belonging 
to him. The use of this adjective in the verse 
indicates that the devotees who have realized 
God have their self fully surrendered to God, 
and depend on God for everything; and all 
the marks of the devotee who has in reality 
surrendered himself to God find their fullest 
development in him. 

The subject of discussion in these verses 
is Devotion, and not Knowledge, and the 
preceding verse spoke of true knowledge 
about the divine character of the birth and 
activities of God as leading to God-realization. 
The present verse is a corroboration of the 
statement made in the preceding verse. 
Therefore, the word ‘Jnana’ forming part of 
the compound word ‘Jhanatapasa’ has been 
interpreted as meaning knowledge of the 
divine character of the birth and activities of 
God, and not the knowledge of Self. The 
penance of this knowledge develops exclusive 
love for God, which wipes out all the sins 
and afflictions of the devotee and frees his 
mind from all imperfections and vices and 
his activities become as divine as that of 
God. He never loses sight of God, who is 
always present before his eyes. This is what 
is meant by the statement that such devotees, 
being purified by the penance of wisdom, 
become one with God. 


With reference to the statement made in the preceding verses that the devotee who 
comes to know in reality the divine character of the birth and activities of the Lord, attains 
Him. The question arises as to how and in what form do they attain Him. In answer 


to this the Lord says: 


X aM At Weed ares STATS 
mwm amhad m: MÅ HA: ee N 


@ who; aat however, in whatever way; Aq Me; wad seek; ar them; AAMT so; Ta 
even; Wafa approach; 34 I; WA My; aet path; amada follow; ATM: (all) men; wA O 


son of Prtha, Arjuna; 41: in every way. 
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Arjuna, howsoever men seek Me, even so do I approach them; for all men follow 


My path in every way. 


In this verse the Lord shows that His 
devotees adore Him in various ways. They 
attribute different forms to Him according to 
their own conception and adore and think 
of Him in that form alone. Therefore, God 
too reveals Himself before a devotee in the 
same form in which he has been thinking 
of Him. Before a worshipper of the divine 
form of Visnu, He reveals Himself in the 
form of Visnu; before a worshipper of Sri 
Rama, He reveals Himself as Sri Rama; 
before an adorer of Sri Krsna, He appears 
as Sri Krsna; before a worshipper of Siva, 
He appears as Siva; before the worshippers 
of the Divine Mother, He takes the form of 
the Divine Mother, and is attained by the 
worshipper of His formless, all-pervading 
aspect in that very aspect. Similarly, appearing 
before the worshipper of His other forms 
such as the divine Fish, Tortoise, Man-lion, 
Dwarf etc., in those very forms, He redeems 
them from bondage. Besides. howsoever and 
with whatever sentiment devotees seek Him, 
He also approaches them in the same way 
and reciprocates their sentiment. The Lord 
thinks of the devotee who thinks of Him; 
He pines for the devotee who pines for Him; 
He cannot bear separation from the devotee 
who cannot bear separation from Him; He 
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offers His all to the devotee who offers his 
all to Him. Those who treat Him as a friend 
like the cowherd boys of Vrndavana, He 
also treats them as friends. Those who love 
Him as a child as Nanda and Yaśodā did, 
He approaches as a child and thereby redeems 
them. Even so, those who like Rukmini 
worship Him as their husband, He behaves 
with them as a husband; those who like 
Hanuman serve Him as the Lord and Master, 
He accepts their services as the Lord and 
Master, and those who like the Gopis adore 
Him as a lover, He meets them as a lover 
and redeems them by allowing them to 
participate in, and enjoy His divine sports. 

In the second half of the verse the Lord 
says that all men follow His path in every 
way. Thereby He shows that if He returns 
the love and goodwill of His devotees, the 
generality of men too who follow His ways 
will likewise learn to love one another 
disinterestedly and behave with one another 
in a friendly and proper way. He further 
indicates that it is incumbent on Him to do 
so in order to establish the above practice 
in the world, and thus fulfil the object of 
His descent on earth, viz., the promotion 
and establishment of virtue and righteousness 
(IV.7-8). 


If such is the case, why do men worship the other gods instead of worshipping the 
supreme Lord? In answer to this, the Lord says: 


mised: Haun fas asad se cad: | 
faa fe are ate adaa ads ee 


FEA: seeking; HAUT of (their) activities; RiRgA the fruition; At worship, offer 
sacrifice to; gg in this; aat: the gods; few quickly; fè for; AMX ate world of human 
beings; fag: success; waft comes, is attained; #47 born of actions. 


In this world of human beings, men seeking the fruition of their activities worship 


the gods; for success born of actions follows quickly. 


(12) 
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Men alone possess the qualification to 
worship gods like Indra through the 
performance of sacrifices and other forms of 
worship; other beings do not possess this 
qualification. This is indicated by the word 
‘Loke’ qualified by the adjectives ‘Iha’ and 
‘Manuse’. 

People who are attached to worldly 
enjoyments seek the fruition of their activities 
in the form of acquiring worldly possessions 
such as a wife, progeny, wealth, a house to 
live in, honour and fame etc.; and since their 
judgment is clouded by cravings of various 
kinds, they take to the worship of celestials 
like Indra for the fulfilment of their desires 
(VII.20,21,22; [X.23,24) and do not worship 
God Himself; for the worshippers of those 
gods attain the fruits of their actions quickly. 
Ordinarily it is not in the nature of the 
celestials to see whether the bestowal of a 
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particular gift on a worshipper will be 
conducive to his interest or not; they are only 
concerned with the due completion of a 
ritual. On the ritual being completed in all 
its details, they invariably grant its ordained 
fruit, if it is, within their power to grant it. 
That is, however, not the case with God. His 
dispensations with regard to a devotee are 
always guided by considerations of his real 
interest. If the devotee worships Him even 
with an interested motive, He fulfils only 
those desires of the devotee whose satisfaction 
will turn his face from worldly enjoyments 
and accentuate his love for, and faith in, 
God. Therefore, worldly-minded men do not 
see quick results following the practice of 
devotion to God, and hence these dull-witted 
men take to the worship of the celestials 
in order to obtain quick results of their 
actions. 


Verse 9 proclaimed God-realization to be the fruit of knowledge of the divine character 


of the birth and activities of God. Previous to that the divine character of God’s birth 
had been adequately explained, but the divine character of His activities had nowhere 
been clearly brought out. Therefore, the next two verses deal with this subject revealing 
that his actions such as the creation of the world etc., are marked by absence of the 
sense of doership, partiality and desire. 


aqdu aT YÈ MORÄN: | 
aa paka ni fangrendivqerar it 23 Ul 


anguet the four orders of society (the Brahmana, the Ksatriya, the Vaisya and the 
Sidra); Wat by Me; @BA were created; qorata: classifying them according to the 
mode of Prakrti predominant in each and apportioning corresponding duties to them; Wet 
of this creation; maÑų the author; sift in spite of being; HT Me; afg know; amata, 
a non-doer; XAN the imperishable Lord. 


The four orders of society (viz., the Brahmana, the Ksatriya, the Vaisya and the 
Sidra) were created by Me, classifying them according to the Gunas (modes of Prakrti) 
predominant in each and apportioning corresponding duties to them; though the 
originator of this creation, know Me, the Immortal Lord, to be a non-doer. (13) 


The relative proportion of the qualities 
of Sattva (harmony), Rajas (motion) and 


Tamas (inertia) constituting the nature of an 
individual is determined by the type of 
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actions performed by him in course of his 
previous births from time without beginning, 
and which have not yet borne fruit. At the 
beginning of creation, when God creates 
men, He determines their birth according to 
these qualities and latencies of their Karmas. 
That is to say, those in whom the quality 
of Sattva predominates are ordained to be 
born as Brahmanas; those in whom the 
quality of Rajas with an admixture of Sattva 
predominates are caused to be born as 
Ksatriyas; those in whom Rajas with an 
admixture of Tamas preponderates are made 
to take birth as Vaisyas; and finally those 
in whom Tamas with an admixture of Rajas 
preponderates are caused to be born among 
the Śūdras. It is God, again, who lays down 
the respective duties of each of the four 
orders so created according to their natural 
inclinations. That is why the scriptures enjoin 
that the Brahmana should practise control of 
the mind and senses, the Ksatriya should 
exhibit valour and energy, the Vaisya should 
engage in agriculture, rearing of cows etc., 
while the Sidra should devote himself to 
physical service (XVIII.41—44). In this way 
the four orders of society are created by God 
classifying them according to the qualities 
predominant in each and apportioning 
corresponding duties to them. The social 
organization, which is thus set up, continues 
from age to age. So long as purity of blood 
is maintained, so long as procreation takes 
place through the union of parents of the 
same order and there is no admixture of 
blood due to the union of heterogenous 
elements, the system of classification of 
society as set forth above goes on unimpaired. 
Even when there is confusion, the system 
continues to work, partially though. 

The subject of discussion here is action 
and worship and man alone is qualified to 
perform them. Hence the principle enunciated 
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in this verse refers only to man. But the 
principal itself has a universal application 
and it should therefore be understood that 
other beings too such as gods, manes and 
creatures of the sub-human species as well 
are created by God according to the qualities 
and actions of the Jivas. Therefore, the 
statement that “God created the four orders 
of society, classifying them according to 
their qualities and apportioning corresponding 
duties to them” is intended to show that the 
Lord does not evince least partiality or 
prejudice in creating the world and other 
activities. 

It may be asked here: What should be 
the principle of dividing the society into 
Varnas or castes,—birth or conduct? Our 
answer to this question is that birth and 
conduct both being contributory factors 
determining the caste of an individual, a man 
becomes fully entitled to the membership of 
a particular caste only when he is born in 
that caste and also follows the course of 
conduct prescribed for that caste. But the 
ruling factor is birth; hence birth should be 
recognized as the basis of classifying the 
Varnas. It the parents of an individual belong 
to the same caste and no confusion of castes 
in any form is allowed to take place in the 
matter of birth, no confusion of duties will 
easily ensue in ordinary circumstances. But 
if on account of undesirable association, 
impure diet and a wrong type of education 
and culture etc., there is some deviation in 
certain cases from the course of conduct laid 
down for the various castes, the social order 
can be maintained if caste is determined by 
birth. Strict adherence to the course of 
conduct prescribed for one’s caste, however, 
is nonetheless essential. If the duties allotted 
to a particular caste are entirely given up by 
that caste, the maintenance of the social order 
becomes most difficult. And therefore, birth 
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should be the guiding principle in determining 
one’s vocation in life and conjugal relations, 
whereas conduct should be recognized as the 
principal factor in determining one’s spiritual 
growth. For instance, if he who is a Brahmana 
by birth does not follow the rules of conduct 
prescribed for a Brahmana, he cannot attain 
salvation; on the other hand, if a Śūdra, 
though of good conduct and practising self- 
control as a duty common to all, follows the 
vocation of a Brahmana and earns his living 
by the same, he incurs sin. 

Some are of opinion that since the system 
of division of society into Varnas has become 
defunct now, it would be better if the Varna 
of an individual is determined not by birth, 
but by the function he performs in society. In 
our humble opinion, however, it would not 
be advisable to tamper with the system in 
that way. For, in the first place, though the 
system has become somewhat disorganized 
and weak due to various adverse 
circumstances, it has not yet become extinct. 
Secondly, it is God Himself who ordains the 
Jivas to take birth in the different Varnas to 
reap the fruits of their past actions. Man has 
no power to change the dispensation of God. 
Thirdly, it would be impossible to determine 
the Varna of an individual on the basis of the 
conduct and activity of an individual. A great 
disparity is observed in the conduct of children 
of the same parents; nay, the same individual 
acts like a Brahmana during certain periods 
of the day, and like a Sidra during other 
periods. How will it be possible, under the 
circumstances, to assign him a particular Varna? 
And should a man’s Varna be determined by 
his function, who will choose to accept a 
lower rank in society? Difficulties will arise 
in matters of interdining and marriage; the 
result will be that the social organization will 
be thrown into complete disorder and the 
working of the caste system will be greatly 
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hampered. Therefore, conduct alone should 
not be regarded as the criterion in determining 
one’s Varna. 

In Chapter XIV it is stated that a man 
who possesses a Sattvika nature or who dies 
when Sattva is predominant in him ascends 
to heaven; he who possesses a Rajasika 
temperament or who dies when Rajas 
preponderates is born among men; while he 
who possesses a Tamasika disposition or 
who expires when Tamas is in the ascendant 
is born in a species of sub-human creatures. 
But here the Lord says that an individual 
having the preponderance of Sattva is born 
as a Brahmana and he in whom Rajas 
preponderates is born among the Ksatriyas, 
and so on. Though these statements appear 
on the surface to be mutually contradictory, 
there is really no contradiction between 
them. It is true that a person who is rooted 
in Rajas or who expires during the ascendency 
of Rajas, is born among men. This proves 
that the quality of Rajas is predominant in 
men as a class; but among men, again, all 
are not on a par so far as the proportion of 
these qualities is concerned. There are grades 
and differences of quality among them, 
according to which an individual having the 
quality of Sattva predominant in him is born 
as a Brahmana; he in whom Rajas mixed 
with Sattva prevails is born among the 
Ksatriyas; he in whom Rajas mixed with 
Tamas preponderates is born as a Vaisya; he 
who has a preponderance of Tamas mixed 
with Rajas is born among the Śūdras; and 
he in whom Tamas alone is predominant, the 
other qualities being quite dormant, takes 
birth in a still lower species. 

Another anomaly which presents itself 
before us is that in verse 10 of Chapter IX, 
the Lord speaks of His Prakrti as bringing 
forth the entire universe, while here He 
speaks of Himself as the Creator. These two 
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statements, also, though appearing on the 
surface to be contradictory are really not 
contradictory. For, in the verse referred to 
above, He speaks of Prakrti as bringing forth 
the creation, not by itself but under His own 
supervision. Prakrti being inert Matter, it 
cannot distinguish the different Gunas and 
Karmas or bring forth creation without the 
will of God. Therefore, wherever the Gita 
speaks of Prakrti as bringing forth the creation 
it should be understood as doing so under 
the influence and supervision of God. And 
similarly where it speaks of God as the 
Creator, the statement should be construed 
to mean that He creates the universe, not 
directly but through His Prakrti. 

By proclaiming that though the originator 
of this creation, He is essentially a non-doer; 
the Lord brings out the divine character of 
His activities. It means that the activities of 
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God are not tainted by the impulses of attraction 
and repulsion or by the sense of doership. He 
remains ever beyond those activities; it is His 
Prakrti which does everything under His 
influence and supervision. Therefore, though 
in the worldly sense God is believed to be 
the doer in all such activities, in reality, 
however, He remains totally indifferent and 
ever unattached to action (IX.9-10). The 
statement in the verse that He is a non-doer 
particularly brings out this fact. When even a 
man of Knowledge, who acts without 
attachment to the fruit of actions and the 
sense of doership, is not considered to be a 
doer, and ceases to have any connection with 
the fruit of those actions, what wonder, then, 
that God should call Himself a non-doer ? 
Really speaking the Lord’s activities are in 
every way transcendetnal and out of the 
common. 


qni pair femara aA ade Berl 
sta at arstistara waft a aed evil 


q (there is) none; AT Me; antò actions; fa taint; 7 not; Ñ My; atte for the 
fruit of actions; Bet craving; sft thus; mA Me; €: who; afram knows in reality; PARI: 
by actions; 7 not; @: (even) he; aA is bound. 


Since I have no craving for the fruit 
he who thus knows Me in reality is not 


Inasmuch as men performing actions 
have the feeling of meum, attachment, desire 
for the fruit of actions and the sense of 
doership present in them, the latencies of 
those actions get stored up in their mind and 
bring them rebirth after death and various 
forms of joy and sorrow. This is what is 
meant by one’s being tainted by actions. The 
Lord says in the first half of this verse that 
He possesses not the least hankering for any 
form of enjoyment derived as the fruit of 
actions; in other words, He requires nothing 
for Himself (III.22). Whatever He does, He 


of actions, actions do not taint Me. Even 
bound by actions. (14) 


does only for the good of the world (IV.8), 
free from the feeling of possession, attachment, 
desire for fruit and the sense of doership. He 
has no connection with His activities. Hence 
all His activities are divine in character and 
that is why they do not cause Him any 
bondage. 

It has been stated above that even though 
performing all actions, God is really speaking 
a non-doer and has no connection with them, 
that His activities evince no partiality or 
prejudice and He possesses not the least 
attachment, sense of possession or desire for 
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the fruits of His actions; therefore, those 
actions cannot cause Him bondage. The saint 
who thus comes to know in reality this secret 
of God’s actions begins himself to act like 
God, purely with a view to the maintenance 
of the world order, and free from the feeling 
of possession, attachment, desire for fruit and 
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the sense of doership. It is, therefore, that his 
actions do not bind him. It can safely be 
concluded from this that those who are prompted 
by some desire and possess identification 
with and attachment for actions and their 
fruit have not understood the divine character 
of the activities of God. 


Describing thus the divine character of His activities and the value of knowing this 
secret in reality, the Lord now cites the example of the ancient seekers for liberation and 
commands Arjuna to follow in their footsteps and act in a disinterested spirit: 


Ud areal pd pA yh ygi: | 
He hid daira Ua: Udat HAA ek N 


way thus; aT having known; Paq was performed; #4 action; Ya: by the ancient; 
af even; maf N: seekers for liberation; @ perform; æt action; ua verily; atq therefore; 
WH you (too); YÄ: by the ancients; JaatH from the very beginning, ever; paR, performed. 


Having known thus, action was performed even by the ancient seekers for 
liberation; therefore, do you also perform such actions as have been performed by 


the ancients from the beginning of time. 


He who desires to realize God, the 
embodiment of supreme Bliss, through 
liberation from the bondage of births and 
deaths, who has turned his back on the 
enjoyments of the world knowing them to 
be ephemeral and sorrowful, and who has 
no craving for the enjoyments of this world 
or the next, is called a ‘Mumuksu’, or seeker 
for liberation. Arjuna too was a ‘Mumuksu’ 
and had sought to abandon his duty fearing 
lest he might be bound by his actions. 
Therefore, citing the example of ancient 
seekers for liberation, the Lord explains to 
him that by mere renunciation of action one 


(15) 


cannot be freed from the bondage of action. 
That was why the ancient seekers for liberation, 
realizing the divine character of His 
activities, likewise performed their respective 
duties, with due regard to their order in 
society and stage in life and in a quite 
disinterested spirit, renouncing the feeling of 
possession and the sense of doership as well 
as attachment and the desire for fruit. Therefore, 
if Arjuna sought liberation from the bondage 
of Karma, he should follow in the footsteps 
of the ancient seekers for liberation and 
perform his own duty disinterestedly, never 
thinking of renouncing the same. 


Thus the Lord instructed Arjuna to perform action in a disinterested spirit. But one 


cannot duly perform one’s duty without knowing in reality what constitutes action and 
what is inaction. Therefore, the Lord promises to reveal to Arjuna the truth about action, 
showing its intricate nature and the value of its knowledge, in order that Arjuna may 
really understand the truth about transcendent actions, which are free from the feeling 
of possession, the sense of doership, attachment and the desire for fruit. 
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fee ad funda Haase ARTT: | 
eat HH WASAT SSAA ASAT SSTUTT Ul VEU 


fara what (is); #4 action; ft what (is); 4 inaction; 3R over this; aaa: men of 
intelligence; amù even; IT question; mia: are puzzled; a (the truth about) that; a to 
you; at action; vagn I shall expound; aq which; eat knowing; area you will be 
freed; 3M from (its) evil (binding) effect. 


What is action and what is inaction? Even men of intelligence are puzzled over 
this question. Therefore, I shall expound to you the truth about action, knowing which 


you will be freed from its evil effects (binding nature). 


The word ‘Kavayah’ in this verse stands 
for men of intelligence, well-versed in the 
scriptures. The verse says that even they are 
at a loss to understand what is action and what 
is inaction. The intention is to show that their 
deep study of the truth and secret of Karma 
as expounded in the scriptures in various ways 
does not enable them to understand correctly 
what act done with what motive, or renounced 
with what motive, will be classed as ‘action’, 
and what act done with what motive, or 
renounced with what motive will be classed 
as ‘inaction’. The word ‘Api’ shows that when 
even men of great learning and wisdom are 
at a loss to understand the truth of this matter, 
there is no wonder that ordinary men should 
get confused and puzzled over it. The Lord 
thus seeks to convey that the mystery of action 
is extremely difficult to unravel. 


(16) 


The truth about action, which the Lord 
promised to expound, has been explained 
from verses 18 to 32 of this chapter. Knowledge 
of this truth consists in correctly comprehending 
what action done with what motive, or 
renounced with what motive, leads to bondage 
in the form of rebirth, and what action done 
with what motive or renounced with what 
motive, does not lead to bondage. He who 
comes to know this truth in reality can never 
perform an action, or practise renunciation 
of action, which may lead to bondage. 
Whatever he does, he does only for the 
pleasure of God, or with a view to maintenance 
of the world order, renouncing the feeling 
of possession, attachment, the desire for fruit 
and the sense of doership. That is why 
knowing this truth, one gets freed from the 
bondage of Karma. 


In this connection, one may naturally argue that ‘action’ means that which ought 


to be done and has the sanction of the scriptures, whereas ‘inaction’ signifies refraining 
from action of all kinds; hence there is nothing to be puzzled about, and nothing to be 
known in particular in this matter. But the question of ‘action’ and ‘inaction’ is not so 
easy to solve and one is required to go deeper into the truth. In order to bring out this 
idea, the Lord says:— 


HUN aie ager alreget a faa: | 
snug aeget Tear dor ala: u gon 


wut: (the truth) about action; f for; afù also; Ag must be known; gA must 
be known; @ and; fatt: (the truth about prohibited action (as well); 3t#4uT: (the truth) 
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about inaction; @ and; gA must be known; "eat (are) mysterious; mut: of action; Tf: 


the ways. 


The truth about action must be known and the truth of inaction also must be 
known; even so, the truth about prohibited action must be known. For, mysterious 


are the ways of action. 


Ordinarily, every one knows that 
‘action’ means a duty enjoined by the 
scriptures. But knowing this much, one 
cannot comprehend the true nature of action; 
for change of motive changes the very 
character of action. That is why the Lord 
states in the verse that the truth about action 
must be known. Therefore, what action 
performed in what way, and with what 
motive, deserves the appellation of ‘action’, 
and what particular action enjoined by the 
scriptures should one perform under a given 
circumstance, and how, is correctly known 
to those exalted souls alone who are well- 
versed in the scriptures and have realized the 
truth as well. Hence, in order to be able to 
perform a duty appropriate to one’s order in 
society and stage in life according to one’s 
competence one should approach a great 
soul who has realized the truth, and knowing 
the true nature of the duty from him should 
perform it according to his guidance and 
direction. This is what is meant by the 
statement of the Lord that “the truth about 
action must be known.” 

Even so, people generally imagine that 
‘inaction’ means suspension of all activities 
of the mind, speech and body. But knowing 
this much alone one cannot understand the 
true character of ‘inaction’. For, according 
to the motive behind it, even such ‘inaction’ 
in the shape of suspension of activities of 
the mind, speech and body may assume the 
character of ‘action’ or even ‘prohibited 
action’, and what people regard as ‘action’ 
may be transformed into ‘inaction’ or 
‘prohibited action.’ Therefore, an illumined 
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soul alone knows in reality what action done 
in what way, and with what motive, or what 
renunciation, practised in what way and with 
what motive, constitutes ‘inaction’ and how 
one should perform it under a given 
circumstance. Therefore, those who seek 
liberation from the bondage of Karma 
should approach such a great soul and fully 
knowing from him the true nature of ‘inaction’ 
should practise inaction according to his 
direction. This is what is meant by the 
statement that “the truth of inaction must be 
known.” 

The word ‘prohibited action’ generally 
conveys to the popular mind the idea of sins 
like lying, hypocrisy, theft, adultery, violence 
etc. But knowing this much alone one cannot 
know in reality the character of prohibited 
actions; for ignorant men, unacquainted with 
the real intention of the scriptures, sometimes 
take it into their head to regard a virtue as 
vice, and a vice as virtue. Having regard to 
the Varna, Asrama and competence of an 
individual, what is ‘duty’ or prescribed action 
for him is ‘vice’ or prohibited action for 
another. For instance, it is the prescribed 
duty of a Sidra to earn his livelihood by 
rendering personal service to the members of 
the other orders; but such service is prohibited 
in the case of the Brahmana. Similarly, 
earning of livelihood by accepting gifts, by 
imparting knowledge of the Vedas and by 
officiating as a priest during the performance 
of sacrifices is the duty of the Brahmana, but 
a vice in the case of others. For the householder 
it is a legitimate duty to accumulate wealth 
earned by honest means and have copulation 
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with his wedded wife after her menstruation 
every month; but for the Sarhnyasi, who has 
renounced the world, it is a sin even to see 
or touch gold and woman. Therefore, the 
true character of prohibited action must be 
properly understood in order to be able to 
renounce lying, hypocrisy, theft, adultery, 
violence etc., which are prohibited for all, 
as well as actions which are prohibited for 
members of a particular class or classes of 
society. The character of prohibited action 
too can be correctly revealed only by a great 
soul who possesses the knowledge of truth. 
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This is what is meant by the statement that 
“even so the truth about prohibited action 
must be understood.” 

By saying that “the ways of action are 
mysterious,” the Lord intends to show that 
everyone cannot determine what is action, 
what is inaction and what is prohibited 
action. Even a man possessed of learning 
and intellectual power sometimes fails to 
determine their true nature. Therefore, it is 
necessary to understand their truth by 
approaching a great soul who knows the 
truth in reality. 


Declaring in this way the truth about action to be mysterious, and the knowledge 
of that truth to be essential, so as to arouse the interest and faith of the hearer in that 
truth, the Lord now proceeds to expound that truth as already promised: 


piva a: Ahi a cd a: | 
a ALSaATAay E Ih: HAHAHA Le I 


wafer in action; 3t inaction; 4: who; wad sees; 3thHfeT in inaction; @ and; ht 
action; W: who; @: he; a@fegar (is) wise; ATT among men; @: (and) that; GH: Yogi; 
eee one who has performed all actions. 

He who sees inaction in action, and action in inaction, is wise among men; he 


is a Yogi, who has performed all actions. 


As ordinarily understood, the word 
‘Karma’ or action denotes all activities of mind, 
intellect, senses and body. Of these, again, 
duties which are enjoined by the scriptures 
are classed as Karma or ‘action’; whereas sinful 
actions, prohibited by the scriptures, are known 
as Vikarma or prohibited actions. Sinful 
actions prohibited by the scriptures require to 
be wholly given up; therefore, they have not 
been taken into consideration in this verse. 
The point to be considered, therefore, is what 
is meant by seeing inaction in action which is 
prescribed by the scriptures? All duties enjoined 
by the scriptures, such as the performance of 
sacrifices, practising charity and austerity as 
well as all vocational duties pertaining to one’s 


(18) 


order in society and those which are essential 
for keeping the body and soul together, when 
they are performed without attachment, the 
desires for fruit, the feeling of possession and 
egoism, do not bear fruit in the form of pleasure 
and pain in this world or the next, nor do 
they lead to rebirth; on the other hand, 
neutralizing the latencies of all previous 
Karmas, both good and evil they bring about 
liberation from the bondage of worldly 
existence. To know this secret is to see 
inaction in action. He who thus sees inaction 
in action duly performs his allotted duties 
renouncing attachment, the desire for fruit 
and the sense of possession. Therefore, even 
though performing actions he does not get 
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tainted by them; it is in this sense that he is 
called “wise among men”. He has realized 
God, hence the verse calls him a Yogi; and 
since there is no duty left for him,—he has 
the object of his life fulfilled,—he is spoken 
of as having “performed all actions”. 

To the popular mind “inaction” means 
the renunciation of all activities of mind, 
speech and body. Even this renunciation, if 
it is resorted to with attachment, the desire 
for fruit, the sense of possession and egoism, 
proves to be the cause of rebirth. Nay, if it 
is made out of disregard for one’s duties, or 
for mere show, this renunciation of action, 
or ‘inaction’ is converted into a positive sin 
or prohibited action. To know this secret is 
to see ‘action’ in ‘inaction’. He who comes 
to know this secret will not renounce duties 
pertaining to his order in society and stage 
in life either for fear of physical discomfort 
involved in their performance, or impelled by 
attraction or repulsion, or again out of 
ignorance, or for obtaining honour, fame and 
prestige, or any other worldly gain. Therefore, 
he neither falls away from his duty, nor 
exposes himself to rebirth by allowing his 
renunciation to be tainted by the sense of 
possession, attachment, desire for fruit and 
egoism; hence he is “wise among men”. He 
is united with God, therefore, he is a Yogt, 
and there is no duty left for him; therefore 
“he has performed all actions”. 

Some people suggest that the word 
‘Karma’ should be interpreted as meaning 
one’s current (Kriyamana) actions, “Vikarma’ 
as denoting the diversified latencies of past 
actions stored up in the mind (Saficita), and 
‘Akarma’ as meaning one’s Prarabdha Karma, 
or part of one’s Saficita Karma which has 
begun to bear fruit. ‘Seeing Akarma in 
Karma’ should thus be taken to mean 
perceiving or foreseeing, while performing a 
new action, that the same action will in 
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course of time ripen into Prarabdha, and 
appear in the shape of its fruit. Even so, 
‘seeing Karma in Akarma’ should be taken 
to mean tracing the painful or pleasurable 
experiences of life brought about by one’s 
Prarabdha to one’s own past actions; which 
were no doubt Kriyamana when they were 
performed. According to this interpretation 
he who sees ‘Akarma’ in ‘Karma’ and 
‘Karma’ in ‘Akarma’ will naturally refrain 
from sinful acts and devote himself to such 
pursuits alone as are sanctioned by the 
scriptures, as they will appear to him as 
involving pain and pleasure respectively. 
This interpretation they say is quite logical 
and appealing and is equally warranted by 
the scriptures inasmuch as the above 
classification of actions has been recognized 
by the scriptures. 

The interpretation is clever, no doubt, 
and seeing “Akarma’ in ‘Karma’ and ‘Karma’ 
in “Akarma’ in this sense will be quite useful 
and wise too: but this will reduce the knotty 
problem of Karma into a very simple affair 
and it will be difficult to reconcile this with 
statements such as “Even the wise are 
puzzled over this question” (Haetsera attra: ) 
“Mysterious are the ways of action” (eat 
aot we:), “Knowing which you will be 
freed from the bondage of action” (@-atrat 
nerds) “He is a Yogi, who has performed 
all actions” (@ am: peata), “Him even 
the wise call a sage,” (amg: uftsd gem:), “He 
does nothing at all” (Wa fafa wife a:) etc. 
Therefore, the interpretation, though useful 
to some extent, is quite inappropriate, and 
out of tune with the context. 

Here it may be asked, “Is it possible for 
the Sadhaka to see inaction in action, and 
action in inaction as stated above, and attain 
liberation thereby, or is it the man of perfection 
alone who can see action and inaction in this 
way?” Our answer to this question is that 
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what is actual to a perfect soul is the ideal to 
be attained by the Sadhaka. Therefore, whereas 
the liberated soul knows the truth about action 
as a matter of course, the Sadhaka can get 
liberated by learning the truth from him, and 
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realizing it by practice. This is what is meant 
by the Lord when He says in verse 16: “I 
shall expound to you the truth about action, 
knowing which you will be freed from the 
binding effect of action.” 


Revealing thus the glory of seeing inaction in action, and action in inaction, the Lord 
further elucidates the point by discussing in the next five verses in various ways the non- 
attachment of the Sadhaka as well as the realized soul who see inaction in action, and 


action in inaction, as stated above. 


aa ad TAN: HMA AAN TAT: | 
arian ang: ufvsd Tat: Ve N 
aE whose; Wa all; WARIANT: undertakings; Bera sta: (are) free from desire and 
thoughts (of the world); aRar, (all) whose actions are burnt up by the fire of 
wisdom; 7 him; 3ng: call; usaq a sage; Get: (even) the wise. 
Even the wise call him a sage, whose undertakings are all free from desire and 
thoughts of the world, and whose actions are burnt up by the fire of wisdom. (19) 


The word ‘Samarambhah’ in this verse, 
covers all duties prescribed by the scriptures, 
e.g., performing sacrifices and practising 
austerity and charity as well as vocational 
duties pertaining to one’s order in society 
and natural for one’s circumstances and 
those necessary for keeping one’s body and 
soul together. The word ‘Arambha’ denotes 
activity in general. The man of wisdom 
never does anything which is either prohibited 
or purposeless; this is what is indicated by 
adding the prefix ‘Sam’ to the word 
‘Arambha’. During the stage of practice, the 
actions of men are not entirely free from 
desire and worldly thoughts; some of them 
do get tainted by desire and thoughts of the 
world. As for the actions of the saint who 
has reached perfection through the practice 
of Karmayoga, they are invariably free from 
desire and thoughts of the world. None of 
his acts is tainted by desire or thoughts of 
the world or bears a character which is 
denounced by the scriptures. 


‘Kama’ or ‘Desire’ signifies the longing 
in any form for the possession of objects of 
enjoyment, e.g., a wife, progeny, wealth, a 
house to live in, honour and prestige and 
fame in this world and heavenly bliss in the 
other. And ‘Sankalpa’ means thinking of any 
of these objects with the feeling of agreeability, 
possession and egoism, and entertaining a 
liking or disliking for them. Desire is an 
offspring of such thoughts; and thought is the 
parent of desire. Thought of an object leads 
to attachment and attachment in its turn gives 
rise to desire (II.62). Thus all those actions 
which have no desire for contact with, or 
separation from, any object at their back, 
which are wholly free from the feeling of 
possession, egoism and attachment, and are 
as if mechanically performed with a view to 
maintenance of the world order are referred 
to here by the adjective “Kamasankalpavarjitah’ . 

The word ‘Sankalpa’ cannot be 
interpreted as a mere thought, as some are 
apt to do, because no action is possible 
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without its antecedent thought; thought 
invariably precedes every activity of mind, 
speech and body. To say nothing of other 
activities, even ordinary physical functions, 
such as eating, drinking, walking and so on 
are impossible to carry on without the 
prompting of thought. How, then, can, duties 
enjoined by the scriptures, which are referred 
to here by the word ‘Samarambhah’ be 
performed without such prompting? Therefore, 
it does not appear reasonable to interpret the 
word ‘Sankalpa’ as a mere thought or idea. 

The word ‘Jnanagni’ or fire of wisdom, 
stands for the true knowledge of God which 
dawns as a result of perfection in any form of 
discipline. Just as fire reduces fuel to ashes, 
even so the fire of wisdom reduces all actions 
to ashes (IV.37). It is in order to bring out its 
affinity in this respect with fire that wisdom 
has been referred to as ‘fire.’ Just as a seed 
fried on fire is a seed only in name, inasmuch 
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as it loses its capacity to sprout, even so when 
actions lose their capacity to bear fruit due to 
the action of wisdom, they are said to have 
been burnt up by the fire of wisdom. 

The word ‘Budhah’ stands for wise 
men who have perceived the truth. The fact 
that even such men call him a sage, who 
has attained perfection through the practice 
of Karmayoga, constitutes the greatest tribute 
to him. The Lord thereby intends to show 
that scrupulous performance, in all their 
details, of duties prescribed in the scriptures 
in the interest of the world order, without 
entertaining the feeling of posession, attachment 
and the sense of doership with respect to 
them and even though one has nothing to 
gain from their performance, requires much 
patience, gravity, courage and wisdom; it is, 
therefore, that even men of wisdom declare 
such a man to be a sage, that is, one who 
has realized the truth. 


Man hinaa Pera ARTANA: | 


piaua ta fran a: 


UW Roll 


aT having (totally) given up; BAHASA attachment to actions and their fruit; 
faga: ever content; frst: who no longer depends on the world; fet in action; 
afaa: duly engaged; aft even (though); = not; Wa at all; hfaa, nothing; Haft does; 


a: he. 


He who, having totally given up attachment to actions and their fruit, no longer 
depends on the world, and is ever content, does nothing at all, though fully engaged 


in action. 


Man develops a natural attachment for 
the duties he performs in the shape of sacrifices, 
charity, penance, and vocational duties 
sanctioned by the scriptures, as well as such 
duties as are essential for keeping the body 
and soul together, so much so that he cannot 
help performing them, and gets so much 
absorbed in their performance that he forgets 
even God and loses consciousness of all other 
things. Freedom from this type of attachment 


(20) 


is what is meant by giving up attachment to 
actions. And renunciation of the feeling of 
possession, attachment and desire with regard 
to all the enjoyments of this world and the 
next, which are obtained as the fruit of such 
performance, is what is meant by giving up 
attachment to the fruit of actions. 

After renouncing attachment to actions 
and their fruit, the Sadhaka should give up 
the feeling of ‘I’ and ‘mine’ with respect to 
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the body. This will banish from his mind the 
consciousness of a particular object or 
individual being the very prop of his existence 
and absolutely necessary or indispensable for 
the maintenance of his body. This is what 
is meant by ceasing to depend on the world. 
Having reached this state, man no longer 
needs anything belonging to this world; all 
his desires naturally get fulfilled. Having 
realized God, who is the embodiment of 
supreme Bliss, he constantly remains immersed 
in joy, and he remains unaltered under all 
circumstances. This is what the Lord means 
by calling him “ever satisfied”. 

In the second half of the verse, the 
prefix ‘Abhi’ added to the world ‘Pravrttah’ 
shows that even such a man can efficiently 
perform all the duties enjoined on him by the 
scriptures with due regard to his order in 
society and stage in life, in all their details, 
with due attention and discriminaion. The 
indeclinable ‘Api’ indicates that while one 
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who has not been able to overcome the 
feeling of possession, egoism and the attachment 
for fruit cannot obtain liberation from the 
bondage of Karma even by renouncing them, 
this ever satisfied Yogi even though performing 
all actions, does not fall a prey to the binding 
effect of Karma. And the indeclinable ‘Eva’ 
shows that he does not maintain the least 
connection with his activities. In this way, 
though performing all his duties, he actually 
remains a non-doer. The verse, therefore, 
makes it clear that the emancipated soul who 
sees inaction in action, and action in inaction, 
having all his desires fulfilled, has no duty 
left for him (III.17). He needs nothing for 
himself. Therefore, whatever action he does, 
or whatever action he withdraws himself 
from, has the approval of the scriptures, and 
he does so without attachment and in the 
interest of the world order, hence his actions 
do not come under the definition of ‘action’ 
at all. 


The preceding verses stated that the man of wisdom, even though performing all 


duties sanctioned by the scriptures, such as sacrifice, charity, penance etc., only in the 
interest of the world order, without the feeling of possession, attachment, the desire for 
fruit and egoism, is really speaking a non-doer. That is why actions do not bind him. 
Now it may be argued that since such a Sadhaka, emulating the example of an enlightened 
soul, does not give up his obligatory and occasional duties, and goes on performing all 
his duties disinterestedly, it stands to reason that he does not incur sin. But the Sadhaka 
who does not perform duties enjoined by the scriptures such as sacrifice etc., and just 
in order to keep his body and soul together only attends to his daily routine such as 
answering the calls of nature, ablution and taking his food etc., must surely incur sin. 
In order to meet this argument, the Lord says: 


asidan «= amada: | 
SIN has ced pdaf fates i Ve N 


fartett: (and) who has no craving; adferatet (he) who has subdued (his) mind and 
body; @madufe: who has given up all objects of enjoyment; SRA bodily; Aast only; 
a action; PA performing; 7 not; WARA incurs; rR, sin. 


Having subdued his mind and body, and having given up all objects of enjoyment, 
and free from craving, he who performs sheer bodily actions, does not incur sin. (21) 
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The word ‘Nirasth’, in this verse, denotes 
one who does not stand in need of any 
worldly object and neither expects nor desires 
to derive through any action or through any 
individual any form of worldly enjoyment, 
and who has totally renounced all forms of 
wish, desire and craving etc. The word 
“Yatacittatma’ stands for one whose mind 
and senses, being free from attraction and 
repulsion, are not influenced by contact with 
the objects of senses like sound, touch, taste 
etc., and whose body also is perfectly amenable 
to his control, be he a householder or a 
recluse, and lastly he who claims nothing as 
his own and has renounced all worldly 
possessions, no matter whether he is a 
householder or a recluse, is referred to by 
the term “Tyaktasarvaparigrahah’ . 

The three adjectives referred to above 
are intended to show that if the Sankhyayogt 
who has thus given up all connection with 
external objects and remains ever satisfied in 
the Self refrains from actions like the 
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performance of sacrifices and practising charity 
etc., and merely attends to his bodily needs, 
such as taking food etc., he will not incur 
sin. For, he has not renounced those duties 
due to any attachment or desire for fruit, or 
through ignorance and impelled by the ego. 
The renunciation on his part, being free from 
attachment, the desire for fruit and the 
prompting of the ego, has the full sanction 
of the scriptures, and is therefore conducive 
in every way to the interests of the world. 

The word ‘Kilbisam’ here denotes the 
sin accruing from failure to perform one’s 
prescribed duties such as the performance of 
sacrifices and practising charity, or from 
unavoidable and unintentional destruction of 
life involved in activities for maintaining the 
body. The great soul spoken of above does 
not expose himself to the sin resulting from 
neglect of duty, nor to the sins attendant on 
sheer maintenance of the body. This is what 
is meant by the statement that “performing 
sheer bodily action, he does not incur sin.” 


The preceding verses go to establish that the God-realized man of perfection has 


no use either for things done, or for things not done; therefore, whether performing actions 
or refraining from them, he is ever free from the binding effect of action. Now, the Lord 
proceeds to show that even the Sadhaka who sees inaction in action, and action in inaction, 
while performing his duties is not bound by his actions: 


aga Baldtat farce: | 
aa: agaa a parà 4 Fraeaa 1 22 N 


AEAEE: (he who is) contented with whatever is got unsought; garda: (who 
has) transcended all pairs of opposites (like joy and sorrow); ATR: (is) free from jealousy; 
a: equipoised; facet in success; atreg in failure; @ and; pa acting; afr even (though); 
q not; Rasă is bound. 

The Karmayogi, who is contented with whatever is got unsought, is free from 


jealousy and has transcended all pairs of opposites (like joy and grief), and is 
equipoised in success and failure, is not bound by his action. (22) 


Anything favourable or otherwise, 
obtained under the force of Prarabdha or 


destiny without any desire for obtaining it, 
or through the will of another, is called 
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“Yadrechalabha’. And ‘Yadrcchalabhasa- 
ntustah’ means one who feels satisfied with 
whatever is obtained in this way. Such a 
man, if he obtains something agreeable does 
not feel attracted towards it; that is to say, 
he neither desires its continuance nor seeks 
to multiply it. Even so, when he comes face 
to face with an undesirable object, he neither 
feels repelled by it nor seeks its destruction. 
He regards both as the fruit of his Prarabdha, 
and remains calm and cheerful under all 
circumstances. 

The word ‘Matsara’ denotes the morbid 
feeling of jealously excited by the sight of 
others, advance in learning, wisdom, wealth, 
honour, fame, or any other object or virtue. 
The evil of jealousy remains hidden even in 
those who regard themselves as possessed of 
learning and wisdom. One may develop 
jealousy even towards friends and relatives, 
whom one loves. Apart from the feelings of 
joy and grief and other such morbid feelings, 
the Karmayogi is free from the vice of 
jealousy as well. Hence he is spoken of as 
“Vimatsarah’. 

The words ‘Siddhi’ and ‘Asiddhi’ have 
a twofold meaning. ‘Siddhi’ means the 
thorough accomplishment, without any let or 
hindrance, of a duty such as the performance 
of a sacrifice; whereas ‘Asiddhi’ means failure 
to carry through a duty on account of some 
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obstacle or hindrance. ‘Siddhi’ also means the 
fruition of an activity or realization of the object 
of an undertaking; and ‘Asiddhi’ means the 
opposite of success, i.e., failure. To make no 
distinction between the success and failure of 
an undertaking or between its successful 
conclusion and miscarriage, or in other words, 
not to feel attracted towards and elated in 
success or completion of an undertaking and 
not to feel an aversion for and dejected in the 
failure or baulking of a plan, is what is meant 
by remaining ‘equipoised in success and failure’. 

Man has the inherent right to work 
(11.47); for having created mankind along 
with the spirit of sacrifice or duty, the 
Creator commanded man to work (III.10). 
Therefore, by refusing to work in obedience 
to this command man incurs sin (III.16). 
Besides, it is hardly possible for man to 
renounce work altogether (II.5); everyone is 
helplessly driven to action in one form or 
another according to his natural tendencies. 
Thus the statement “even though acting, he 
is not bound” simply means that just as the 
Sankhyayogi, who has given up worldly 
enjoyments and performs sheer bodily actions, 
is not tainted by sin, even though refusing 
to carry on his other duties; even so the 
Karmayog!, though performing his prescribed 
duties, does not fall a prey to the binding 
effect of actions. 


Here it may be asked: Does the fulfilment of performing actions in the above way 
lie only in their causing no bondage; or they lead us further? In answer to this, the Lord 


Teast Tha Ataf: | 
aaaea: me aad wastadi 3 il 


maage of him whose attachment has disappeared; FHA of him who is free (from 
identification with the body and the feeling of ‘mine’); Wmtakertrade: of him whose mind 
is established in the Knowledge (of Self); Gata for the sake of sacrifice; amena: of him 
who works; mt the totality of; QA actions; rasta get dissolved. 


Says: 
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All his actions melt away, who is free from attachment, who has no identification 
with the body and does not claim it as his own, whose mind is established in the 


knowledge of Self and who works merely for the sake of sacrifice. 


‘Jnanavasthitacetasah’ stands for the 
Jnanayogi who sees Brahma everywhere and 
in everything and whose mind, therefore, 
remains ever consciuous of God during 
every action. 

The duty devolving on a man by virtue 
of his order in society, stage in life and 
circumstances is Yajña or sacrifice for him. 
Action for the sake of duty alone, or for 
maintaining the tradition of duty for the sake 
of duty, without any reference to self-interest, 
is what is signified by the expression ‘working 
for the sake of sacrifice’. Verse 9 of Chapter 
Ill referred to similar action through the 
word ‘Karmanah’ qualified by the adjective 
“Yajnarthat’, which when taken together 
means ‘work for the sake of sacrifice’. 

The word ‘Karma’, qualified by the 


(23) 


adjective ‘Samagram’, means the totality of 
past actions, done in the current as well as in 
all previous lives of the Karmayogl, stored 
up in his mind in the form of latencies, as 
also actions which are being performed by 
him as stated above. Actions are said to melt 
away when they lose their capacity to cause 
any form of bondage. The actions of the 
Karmayogi mentioned above not only do not 
cause any bondage, but just as ignited grass 
thrown into a heap of grass is itself reduced 
to ashes and at the same time reduces the 
heap to ashes, even so actions burnt in the 
fire of absence of attachment, desire for fruit 
and the feeling of possession melt away 
along with the whole stock of past Karmas, 
and thereafter none of his actions can ever 
bear fruit. 


The preceding verse stated that all actions of the Karmayogi who works only for 


the sake of sacrifice melt away. The word ‘Sacrifice’ there should not, however, be taken 
to mean only the religious act of pouring clarified butter into the sacred fire, nor should 
it be understood that working for the sake of sacrifice means acts contributory to the 
performance of such a sacrifice. The word ‘sacrifice’ in this context signifies the duty 
which has been laid down for an individual with due regard to his order in society, stage 
in life and circumstances; and working for the sake of sacrifice means the disinterested 
performance of necessary actions for the fulfilment of that duty, and in the interest of 
the world order. In order to elucidate this point the Lord describes in the next seven 
verses, as so many forms of sacrifice, the duties in the form of practices undertaken by 
different men with the object of God-realization. 


aardut wer gaden eon Faq! 
aaa at weet agah aÈ I evi 


aal Brahma (the Absolute); ÅT, the ladle etc., (lit., that with which the oblation 
is poured into the fire); Wa Brahma; @fa: the oblation; agmi into Brahma manifested as 
fire; Wem by Brahma (manifested as the sacrificer); @t4 the act of pouring oblations; 
ag Wa Brahma alone; 7 by him; tet the goal to be attained; aerate who is 
absorbed in Brahma as sacrifice. 
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In the practice of seeing Brahma everywhere as a form of sacrifice, Brahma 
is the ladle (with which the oblation is poured into the fire, etc.); Brahma, again, 
is the oblation; Brahma is the fire, Brahma itself is the sacrificer, and so Brahma 
itself constitutes the act of pouring the oblation into the fire. And, finally, Brahma 
is the goal to be reached by him who is absorbed in Brahma as the act of such 


sacrifice. 


The Practice of seeing Brahma in 
everything in accordance with the spirit of 
the Sruti text: “All this is verily Brahma 
etc.,’* is spoken of as a form of sacrifice 
in this verse. The intention is to show that 
the practice of seeing all things appearing 
diversely as the agent, the action and the 
instrument of action etc., as Brahma is verily 
a sacrifice inasmuch as it is a means of God- 
realization. In this sacrifice, the ladle, the 
oblation, the act of pouring oblation, the 
sacrificer and the fire are not represented by 
different things; to the sacrificer of this type, 
everything is Brahma. For he who performs 
this sacrifice views the mind and intellect 
etc., with which he tries to conceive the 
world as Brahma, the Sadhaka, the practice 
itself and every other thing as no other than 
Brahma; he sees everything as Brahma. He, 
therefore, conceives no difference between 
them at all. 

In the metaphor used in this verse, the 
word “‘Arpanam’ cannot be interpreted as 


(24) 


meaning ‘the act of pouring oblation’, for 
there is another word “Hutarh’ indicative of 
that action. Interpreting “Arpanam’ in that 
sense would, therefore, expose the verse to 
the fault of tautology. In verse 16 of Chapter 
IX as well, the act of pouring oblation into 
the fire is indicated by the word ‘Hutath’. 
The word ‘Arpanam’, therefore, has been 
interpreted to mean the instrument of pouring 
oblations according to the derivation ‘Arpyate 
Anena’—‘with which something is offered’— 
in other words, the ‘ladle’ with which the 
oblation is poured into the fire. 

Seeing Brahma everywhere incessantly, 
or in other words, viewing everything as no 
other than Brahma, is what is meant by being 
“absorbed in Brahma as the act of such 
sacrifice”. And the statement that “Brahma 
alone is the goal to be reached by such a 
Sadhaka” shows that such a practice surely 
leads to God-realization; the Sadhaka who 
takes recourse to this practice cannot attain 
any other fruit. 


Describing thus the sacrifice of seeing everything as Brahma, the Lord now proceeds 
to mention the sacrifice in the form of offering worship to gods and perception of identity 


between the soul and the Oversoul: 


savant mi ARA: ufo 


saman ae eT @ Pag Au I 


gay God; wa at all; IAY other; 4A sacrifice only in the shape of worship to 
gods; ARTA: Yogis; wearer duly offer; agm into the fire of Brahma; 374% (while) others; 
WJA the very sacrifice in the shape of the self; 44 Wa only through the sacrifice known 
as the perception of identity; saaj@fr pour. 


* ud wierd war (Chandogya Upanisad III.XIV.1) 
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Other Yogis duly offer sacrifice only in the form of worship to gods, while 
others perform sacrifice by offering the self by the Self itself in the fire of Brahma. (25) 


The word ‘Yoginah’ in this verse stands 
for the Sadhakas who perform sacrifices and 
other duties enjoined by the scriptures 
renouncing the feeling of possession, attachment 
and the desire for fruit. It is qualified by the 
adjective ‘Apare’ in order to bring out the 
distinction between these Sadhakas and those 
referred to in the preceding verse, who see 
Brahma everywhere, or in other words, to 
show that the course of discipline followed 
by these, is different from that described in 
the foregoing verse, and that the qualifications 
required for the two Sadhanas are also of 
a divergent nature. 

The word ‘Yajfam’, qualified by the 
adjective ‘Daivam’, denotes all actions, such 
as worship, offering oblations through the 
fire, practices of Japa, charity and feeding 
of Brahmanas, etc., intended to propitiate the 
various deities recognized by the scriptures, 
viz., Brahma (the Creator), Siva (the Destroyer 
of the Universe), Sakti (the Divine Energy), 
Ganesa (the God of Prosperity), the Sun- 
god, the Moon-god, Indra (the god of rain), 
Varuna (the god of water) and so on. Due 
performance of this sacrifice consists in 
scrupulously following these practices with 
faith and reverence according to the scriptural 
ordinance and as a matter of duty without 
entertaining the feeling of possession, attachment 
and desire for fruit and with the sole object 
of God-realization. The Lord thereby shows 
that they too, who offer worship to gods in 
the above manner, work for the sake of 
sacrifice. 

The distinction between the soul and 
the Oversoul is being felt from time without 
beginning because of ignorance and due to 
the limitation of the body. This perception 
of diversity, born as it is of ignorance, is set 
aside by the practice of Knowledge. In other 
words, by revolving in the mind and 


contemplating on the truth learnt from the 
scriptures and from the lips of the preceptor 
the soul is dissolved or merged into the 
Oversoul or Brahma, the embodiment of 
eternal Knowledge and Bliss, existing beyond 
the realm of Prakrti. This complete identification 
of the individual soul with the Oversoul is 
what is meant by “pouring into the fire of 
Brahma the very sacrifice in the shape of the 
self through the sacrifice known as the 
perception of identity”. In the eyes of the 
Jnanayogi who performs this sacrifice, nothing 
but God in His formless, absolute aspect, the 
embodiment of Truth, Knowledge and Bliss, 
exists in reality—not even himself, or any 
other thing of the objective world. He ceases 
to have any connection with the external 
world, which is a product of the three Gunas 
or modes of Prakrti. For him the world 
wholly ceases to exist. 

The practice of seeing Brahma 
everywhere, as described in the preceding 
verse, and the perception of identity between 
the soul and God mentioned in the present 
verse, both are practised by the Yogi following 
the path of Knowledge; and in both these forms 
of sacrifice Brahma or the Oversoul represents 
the fire. Therefore, they seem to be identical 
in character; and union with Brahma, the 
embodiment of Truth, Knowledge and Bliss, 
through identity being the goal of both, there 
is no real difference between the two. Only 
their methods of practice are different; that is 
why they have been mentioned separately. The 
practice described in the preceding verse 
consists in seeing Brahma everywhere and in 
everything according to the wellknown Sruti 
text: “All this is verily Brahma” (Chandogya., 
If.xiv.1); and the practice enunciated in the 
present verse consists in dissociating oneself 
from the objective world, and seeing the soul 
and the Oversoul as one. 
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Describing thus the two sacrifices in the form of worship of gods and perception 
of identity, the Lord now proceeds to deal with sacrifices in the form of sense-control 
and offering of sense-objects to the senses respectively: 


mad Aaaama daha wefa 
Jadrae gaa, waft 26 N 


maA sfxeanfut (their) senses of hearing, etc.; IÀ others; wamRrg into the fires of 
self-discipline; Weta offer (as sacrifice); steaTéy faram, sound and the other sense-objects; 
arf other Yogis (again); sfxeaFTy into the fires of the senses; Weta offer. 


Others offer as sacrifice their senses of hearing etc., into the fires of self-discipline. 
Other Yogis, again, offer sound and other objects of perception into the fires of the 


senses. 


The practice of self-discipline has been 
spoken of in this verse as ‘fire’ only in order 
to treat it as a form of sacrifice; and as the 
different senses have to be controlled 
individually and severally, the word ‘fire’ 
has been used in its plural form. 

In Chapter II the senses have been 
spoken of as turbulent by nature; it is further 
stated there that they forcibly carry away the 
mind of the Sadhaka (II.60). Therefore, 
offering of the senses as sacrfice into the fires 
of self-discipline means controlling and 
subduing the senses by depriving them of 
their freedom and their power to carry away 
the mind, and restraining and withdrawing 
them from the enjoyments of the world. The 
process has been described through the 
simile of the tortoise drawing in its limbs in 
verse 58 of Chapter II. 

The sense-control referred to here is 
totally different from the restraint of senses 
practised by the hypocrite, as described in 
verse 6 of Chapter III. The hypocrite has 
been spoken of as merely stopping the 
functions of hearing, seeing, taking of food, 
etc., or in other words as merely restraining 
the senses from their objects, but not as 
subduing the senses; for it is distinctly stated 
there that the hypocrite continues to dwell 


(26) 


on the objects of senses even when restraining 
them. The present verse, however, does not 
speak of mere outward restraint of the 
senses, but talks of sense-control as such. 
Senses which are thoroughly disciplined can 
no longer drag the mind to worldly objects. 
Hence he who keeps his senses under check, 
as an act of hypocrisy, without properly 
controlling them will go on dwelling in the 
mind on worldly objects; while he who has 
subdued his senses with the object of God- 
realization will cease to dwell mentally on 
the objects of the world. His mind will 
constantly dwell on God. That is the distinction 
between the false sense-restraint practised by 
a hypocrite and true sense-control as practised 
by a sincere aspirant. 

Like the practice of sense-control referred 
to in the first half of this verse, the senses 
too have been spoken of in the latter half 
as so many fires in order to invest the 
disinterested and unattached use of the senses 
with the character of a sacrifice, and the 
word ‘fire’ has been given a plural form in 
order to show that every sense has to be 
trained separately to act in a detached way. 

By perceiving, through senses which are 
disciplined and free from likes and dislikes, 
only such objects as are legitimately obtained 
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according to one’s order in society, stage in 
life and circumstances, the objects are made 
to lose their existence in the senses (II.64); in 
other words, they are robbed of their power 
to produce, during their enjoyment or at any 
other time, any unhealthy reaction on the mind 
or the senses. This is what is meant by “offering 
sound and other objects of perception into 
the fires of the senses”. The intention is to 
say that while hearing censure or praise or 
any other agreeable or disagreeable words 
through the ears, seeing pleasant or unpleasant 
scenes through the sight, tasting something 
palatable or unpalatable through the palate, 


The next verse describes the sacrifice 
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and even so, perceiving through the other 
senses in a detached way all other objects 
legitimately obtained by force of Prarabdha 
or destiny, the Yogis referred to above keep 
the mind balanced, and do not allow it to be 
swayed either by attraction and repulsion or 
joy and grief etc., and depriving the sense- 
objects of their power to agitate the mind and 
senses, go on merging them in the senses. 
For when attachment and fascination for sense- 
objects and the sense of their being delightful 
have disappeared, their enjoyment cannot affect 
the Sadhaka in any way; like hay thrown 
into fire, they are all reduced to ashes. 


in the form of Yoga of self-control: 


Saunt saHaioT moran aay | 
amim «= eta | area 2 N 


watfir all; sfxaeaifit functions of the senses; wWoreatfer functions of the vital airs; 
€ and; IR others; aradan into the fire of Yoga in the shape of self-control; Wefa 


sacrifice; amad kindled by wisdom. 


Others sacrifice all the functions of their senses and the functions of the vital airs 


(Prana) into the fire of Yoga in the form of self-control, kindled by wisdom. 


The word ‘Atmasarhyamayoga’, or ‘Yoga 
of self-control’, used in this verse stands for 
Samadhiyoga or the Yoga of absorption of 
the mind into God. With a view to investing 
it with the character of a sacrifice, the word 
‘Agni’ or ‘fire’ has been compounded with 
it. In order to differentiate the state of 
Samadhi, or complete absorption of the mind 
into the Self, from the state of deep slumber,— 
in other words, to show that consciousness 
remains fully awakened in the state of 
Samadhi, which is not a state of absolute 
blankness, and in order to complete the 
metaphor, the fire of Samadhi is said to be 
kindled by wisdom or consciousness and not 
smouldering. 

Dhyanayoga, or absorption of the mind 
in the object of meditation, is accomplished 


(27) 


in two ways. In one of these processes, the 
functions of the vital airs and the senses are 
suspended in the first instance, and thereafter 
the mind is absorbed in the object of meditation. 
In the second process, by continued practice 
of meditation the mind gets fixed on the 
object of meditation; this is known as the 
state of meditation, and as the meditation gets 
deeper and deeper, the mind is eventually 
absorbed in the object of meditation; this is 
what they call the state of Samadhi. The 
present verse describes this second process 
of Dhyanayoga. Samadhiyoga, therefore, 
consists in duly absorbing the mind in the 
God of one’s own conception and belief,— 
whether it is God with form and attributes, 
or the formless and absolute aspect of God. 
In this state of absorption not only does the 
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mind stop working, but the senses too 
automatically suspend all their functions of 
sight, hearing, smell, touch and taste, grasping 
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and movement. In other words, they are all 
merged in the Self or God. This is what is 
meant by sacrificing the functions of the 


senses and the vital airs in the fire of 
Samadhiyoga. 


and discharging, speech and motion, and the 
vital airs suspend their activities of respiration 


Describing in these words the practice of Samadhi as a form of sacrifice, the Lord 
now makes a brief reference to other sacrifices such as the one performed with material 
things, sacrifice in the form of austerities, sacrifice through the practice of Yoga, and 
sacrifice in the shape of wisdom through the study of sacred texts. 


RATATAT ETA TAT ANTAATETATAL | 
Hea ads: HTAA: i 2c tl 


ZAAT: some perform sacrifice with material possessions; ANAT: some offer sacrifice 
in the shape of austerities; @Taat: sacrifice through the practice of Yoga; aM even so; 
aY others; IMAA AAT: perform sacrifice in the shape of wisdom through the study 
of sacred texts; @ and; AAA: striving souls, earnest seekers; Afttadt: observing austere 
vows. 


Some perform sacrifice with material possessions; some offer sacrifice in the form 
of austerities; others sacrifice through the practice of Yoga; while some striving souls, 
observing austere vows, perform sacrifice in the form of wisdom through the study 


of sacred texts. 


Sacrifice with material possessions means 
devoting one’s wealth, obtained by righteous 
means, through performance of duties enjoined 
by one’s order in society, to the service of 
people giving up the sense of possession, 
attachment and the desire for fruit. Construction 
of wells, tanks, temples and Dharmasalas or 
public houses for free lodging of travellers, 
providing food, cloth, water, medicine, and 
books etc., to the starving, afflicted, invalid, 
helpless and ailing as well as to mendicants; 
gifting according to one’s capacity and the 
qualifications and requirements of the recipient, 
cow, land, cloth and jewellery etc., to learned 
and austere Brahmnas of exemplary conduct 
and well-versed in the Vedas; and even so, 
expending money, according to one’s 
resources, with a view to gratifying all other 
creatures,—all these are included in the 
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expression ‘sacrifice with material possessions’, 
when carried on in the above spirit. The 
householder alone is qualified to perform this 
form of sacrifice. Those belonging to the 
Sarnnyasa and other Asramas (stages) are not 
entitled to earn money and spend it in the 
above way for public good. By using the 
word ‘Dravyayajiia’ i.e., ‘sacrifice with material 
possession’, the Lord intends to show that 
disinterested performance of actions involving 
expenditure of money in the cause of public 
good with the object of realizing God is also 
included in action “performed for the sake of 
sacrifice”. 

‘Sacrifice in the shape of penance’ 
represents all activities involving hardship 
and endurance carried on without the feeling 
of possession, attachment and the desire for 
fruit, for purifying the mind and senses with 
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the object of God-realization. Observing 
fasts and other austere vows, suffering physical 
hardships for the sake of duty, observing 
silence, exposing the body to the sun, fire 
and cold blasts etc., using not more than a 
single cloth for covering one’s privities with, 
or at the most a pair of clothes, giving up 
the use of foodgrains and living on fruits and 
milk alone, dwelling in a forest, and other 
forms of penance prescribed by the scriptures 
and practised in the above spirit are included 
in the sacrifice. Vanaprasthas (those belonging 
to the third Asrama, who retire to a forest 
hermitage and lead an austere and strictly 
religious life) are entitled to perform this 
sacrifice more than anyone else; while members 
of the other three Asramas also may take up 
these practices according to the injunctions 
of the scriptures. In other words, members 
of all the four Asramas are entitled to 
perform this sacrifice according to their 
respective qualifications. 

The actual meaning of the word 
“Yogayajiia’, ‘sacrifice through the practice 
of Yoga’, is known to no one else than the 
Lord Himself; for we get no indication of 
it in the verse. But in all probability, so far 
as one can guess, it refers to ‘Astangayoga’, 
or the Yoga of Eight Limbs taught by sage 
Patanjali in his “Aphorisms on Yoga” and 
consisting in complete merging of the mind. 
Therefore, the word ‘Yogayajnah’ occurring 
in this verse should be taken to stand for 
those Sadhakas who practise the well-known 
eight limbs of Yoga with the object of God- 
realization, renouncing the feeling of 
possession, attachment and the desire for 
fruit. These practices also, when carried on 
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in this spirit, are included in action done for 
the sake of sacrifice. Hence the actions of 
those Sadhakas as well, are neutralized and 
bring them the realization of eternal Brahma. 

According to Maharsi Patañjali the eight 
limbs of Yoga are as follows: Yama, Niyama, 
Asana, Pranayama, Pratyahara, Dharana, 
Dhyana and Samadhi.* 

Of these the first five, viz., Yama, 
Niyama, Asana, Pranayama and Pratyahara, 
constitute the external limbs, and the last 
three, viz., Dharana, Dhyana and Samadhi 
represent the internal limbs. These latter bear 
the collective name of ‘Sarhyama’.T 

‘Ahimsa’ or abstaining from inflicting 
the least form of suffering on any being; 
‘Satya’ or speaking the truth in agreeable yet 
guileless words and with the best of motives; 
‘Asteya’ or refraining from stealing or usurping 
another’s property; “Brahmacarya’ or abstaining 
from sexual commerce in thought, word and 
deed at all times and under all circumstances; 
and ‘Aparigraha’ or nonaccumulation of 
objects of enjoyment beyond the bare 
necessaries of life: these five taken together 
constitute Yama.} 

Sauca, i.e., external and internal purity 
of every kind; Santosa or remaining satisfied 
under all circumstances, favourable or 
unfavourable, and in joy and suffering both; 
Tapas, or observing fasts and other vows on 
Ekadasi (the llth of every fortnight) and 
other holy days; Svadhyaya or study of 
spiritually elevating scriptures and practice of 
Kirtana etc., of the Divine Name; and 
Isvarapranidhana or surrender of everything 
to God and carrying out His behests; these 
five are known as Niyamas.§ 


* 


water daa: | (Ibid., II.4) 


oa +e + 


FAP AAMT ATA SAMO AT TAAL SBTASTM | (Yoga-Sutras 11.29) 


akamana war: (Ibid. 11.30) 
seanna: aa anaa Fret: | (Ibid., 11.32) 
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Asana means sitting in a steady and 
easy pose.* 

On the attainment of full control over 
one’s posture when the two movements of 
breath, viz., inhalation and exhalation are 
stopped, it is called Pranayama.T Filling up 
the lungs with external air is inhalation, and 
the expulsion or throwing out of internal air 
is known as the process of exhalation. When 
both these processes are suspended, it is 
called Pranayama. 

There are three forms of Pranayama, 
viz; External, Internal and Optional; they are 
either long or short according to the range 
of the inhalation and exhalation, the duration 
of each act and the number of times it is 
repeated. 

Shutting out the air thrown out of the 
lungs is known as an External Pause (ata 
æn). Its process is: exhale the air with 
eight repetitions of the mystic world ‘OM’, 
hold the breath with sixteen repetitions of the 
same and inhale with four repetitions. This 
whole process is called the External (maafa) 
form of Pranayama. 

Holding the air inhaled from outside is 
called an Internal Pause (omaat pm). Its 
process is: inhale the air with four repetitions 
of ‘OM’, hold the breath with sixteen repetitions 
of ‘OM’, and exhale with eight repetitions. 
This whole process of inhalation, internal 
pause and exhalation is called the Internal 
(emama) form of Pranayama. 

The ‘Optional Pause’ (muaf arr) 
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consists is holding one’s breath either outside 
or inside wherever it may be done with ease. 
Its process is ‘inhale the air with four 
repetitions of ‘OM’ and then exhale it with 
eight repetitions; and hold the breath wherever 
it can be done with ease in the course of 
this process’. This process of inhalation and 
exhalation and holding the breath after either 
is known as the Optional (muaf) form of 
Pranayama. 

These are the main types of Pranayama, 
which can be further divided into many more 
sub-types. For instance, inhalation, exhalation 
and holding of breath may be practised with 
the same number of repetitions of ‘OM’ 
without any variation in their duration. 

The space inside the body extending 
from the navel right up to the nostrils, 
through which the breath flows, represents 
the ‘internal passage’ and external space 
covering a distance of about 10 inches from 
the nostrils is known as the ‘external passage’ 
of the breath. The Sadhaka who draws air 
up to the navel during the act of inhalation 
should drive it out up to a distance of about 
ten inches during exhalation; he who draws 
air up to the heart only should drive it out 
up to about eight inches; he who draws it 
up to the throat should drive it out up to 
about 5 inches; and he who draws it only 
up to the other end of the nostrils should 
drive it out up to three inches only. Pranayama 
is long or short in proportion to the length 
or shortness of breath. 


* RANJEET (Ibid., 11.46) 


Asanas are many. Among them Siddhasana, Padmasana, and Svastikadsana: these three are regarded 


as more useful for Sadhakas desiring to achieve self-control. Whichever of these Asanas is adopted, it 


is essential that the spine, head and neck should be kept in a straight line and the gaze should be fixed 


either on the tip of the nose or between the eye-brows. If the Sadhaka does not feel languid, he may 


as well close his eyes. The Asana or posture in which one may easily continue for a sufficient length 


of time is the best for him. 


+ «afer afa aravareanifafesse: wrote: | (Ibid., 11.49) 
t manae adan: atest deter: | (Ibid., 11.50) 
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The number of repetitions of a Mantra 
or sacred formula accompanying the Pranayama 
and the duration of the Pranayama are 
closely related with one another, hence there 
should be no deviation with regard to them. 

For instance, if the act of inhalation 
with four repetitions of ‘OM’, takes one 
second, the pause with sixteen repetitions 
and the exhalation with eight should take 
four and two seconds respectively. If he can 
do so with ease the Sadhaka may increase 
the duration of the act and the number of 
repetitions of the Mantra any number of 
times he likes according to his capacity. The 
Pranayama can be lengthened or shortened 
even by lengthening or shortening its duration 
and multiplying or reducing the number of 
repetitions of the Mantra accompanying the 
same. 

The suspension of breath which 
automatically takes place as a result of 
renouncing or ignoring all external objects 
of the senses viz., sound, touch, colour, taste 
and smell, and internal objects of the mind 
such as thoughts and doubts,—that is to say, 
on one’s ceasing to dwell on various objects 
is the fourth type of Pranayama.* 

In the first three types of Pranayama 
referred to above, mind-control comes through 
control of breath, whereas in the fourth type 
mentioned above the breath gets automatically 
suspended through control of the mind and 
the senses. In this Pranayama, there is no 
definite rule as to where the breath may be 
held; it may be held anywhere, and there is 
no rule about duration and number either. 
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‘Pratyahara’ is that state in which the 
senses get lost as it were in the mind through 
dissociation from their corresponding object. 

Fixing the mind on a particular spot is 
called Dharana.= In other words Dharana 
consists in focussing or riveting the mind on 
any particular object which is sought to be 
meditated upon, no matter whether it is gross 
or subtle, external or internal. 

Here the object of realization being 
God, all the three limbs of Dharana, Dhyana 
and Samadhi should be practised with 
reference to God. 

Incessant flow of the mental substance 
towards the object of meditation, like the 
flow of the Ganga towards the ocean or like 
the unbroken flow of oil which takes place 
when it is transferred from one vessel to 
another, is called Dhyana or meditation.§ 

Samadhi or Absorption is only a more 
developed form of Dhyana, in which only 
the object of meditation remains, and the 
meditator virtually loses consciousness of his 
self.# When through repeated practice of 
meditation the mind of the meditator assumes 
the form of the object of meditation and the 
meditator himself gets absorbed, as it were, 
in that object, that is to say, loses consciousness 
of his self as something different from that 
object, it is known as Samadhi. In meditation 
the triangular consciousness of meditator, 
meditation and object of meditation persists. 
In Samadhi, however only the object of 
meditation remains; in other words the 
meditator, meditation and object of meditation 
resolve themselves into one, viz., the object. 


* 


amaaan adel: | (Ibid, 11.51) 


Arafe amu (Ibid. II.1) 
aa Werenarta erm (Ibid, II.2) 


tho we +h — 


frre Farrer satsaront weer: | (Ibid, 11.54) 


deans taupe wae: 1 (Ibid, 11.3) 
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Verse 27 spoke of sacrifice in the form 
of ‘Atmasarhyamayoga’, or Yoga in the 
shape of self-control, and the present verse 
speaks of Yogayajfa or sacrifice through the 
practice of Yoga. The difference between the 
two lies in the fact that in Atmasarnyamayoga 
emphasis has been laid on the three internal 
practices of Dharana, Dhyana and Samadhi 
and not on the other limbs of Yoga, viz., 
Yama, Niyama, Asana, Pranayama, and 
Pratyahara; for the ground of these latter is 
already covered by the former practices. In 
Yogayajna, however, all the practices have 
to be followed one after another. 

All the sacrifices mentioned in these 
verses, being conducive to God-realization, 
can be classed under Karmayoga or Jhanayoga, 
the two principal ways to God-realization. 
Therefore, the word ‘Yoga’ in this verse 
cannot be interpreted to mean either Jnanayoga 
or Karmayoga in particular, but should be 
construed as meaning the Yoga of eight 
limbs as stated above. 

Sacrifice in the shape of wisdom through 
the study of sacred texts can be performed 
by individuals belonging to all the Asramas, 
hence the word ‘Yatayah’ in the verse has 
been interpreted as ‘striving souls’, and not 
as referring to those belonging to the fourth 
stage, viz., Sarnnyasa. It is no doubt true that 
inasmuch as the Sarhnyasis are not called 
upon like householders to perform duties of 
the obligatory and occasional types, or to 
earn their bread, they can devote more time 
and energy to the study of the scriptures. But 
even among them it is only the ‘striving 
souls’ that can do so; hence the interpretation 
of the word ‘Yatayah’ as ‘striving souls’ 
seems to be quite reasonable and proper. 
Besides, study of the scriptures is principally 
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enjoined in the Brahmacarya. Asrama or 
student life as well, and the word *Yatayah’ 
has been used with reference to those who 
are engaged in the study of the sacred texts. 
Therefore, it cannot be interpreted as referring 
to the Sarhnyasis alone. 

The word ‘Sarhsitavratah’ refers to those 
who carefully observe the vow of exemplary 
conduct in the shape of non-violence, 
truthfulness, non-stealing, continence, non- 
possession etc., and are free from the evils 
of attraction and repulsion, egoism and pride 
etc. The word ‘Yajiia’ does not occur with 
‘Samsitavratah’ therefore it has been interpreted 
as a mere qualification of ‘Yatayah’ instead 
of taking it as denoting a distinct form of 
sacrifice. 

Study of scriptures discussing the truth 
about God and describing His glory, virtues 
and activities as well as throwing light on 
his two main aspects, viz; that with form and 
attributes and that without form and attributes, 
recitation of psalms and songs in praise of 
God, chanting of His names and virtues and 
the study of Vedas, and Vedangas (a class 
of literature helpful in the study of the 
Vedas): all these are included in the connotation 
of the word ‘Svadhyaya’. When such 
‘Svadhyaya’ is carried on intelligently and 
without the feeling of possession, attachment 
and the desire for fruit, it is designated as 
‘Svadhyayajhanayajfia’ or sacrifice in the 
shape of wisdom through the study of sacred 
texts. By compounding the word ‘Jnana’ 
with the word ‘Svadhyaya’ it has been 
indicated that study itself is a form of 
sacrifice, viz., ‘sacrifice in the form of 
wisdom’. That is why the Lord calls the 
study of the Gita also as a ‘Jñānayajña’ 
(XVIIL.70). 


Referring thus briefly to four types of sacrifice, including the sacrifice with material 
possessions, the Lord now proceeds to describe in two verses sacrifices in the form of 
breath-control, paying a compliment at the same time to all Sadhakas performing the 


various forms of sacrifice: 


* Chapter IV « 237 


sat Weft wot wosa AAT | 
uoma STAT WOTATAAATLTT: I VP N 


say aaae: wora wefat 
aasad maA agate: N Zo I 


3am into the act of inhalation; Weta pour; Wort the act of exhalation; WF into the 
act of exhalation; 3AA (offer) the act of inhalation; aat even so (others); Əd? still others; 
momar the processes of exhalation and inhalation both; asaf controlling; WoTraraurTaur: 
(and) given to (the practice of) Pranayama (breath-control); 314% other Yogis; Fradtent: 
having regulated (their) diet; WOT (all their) vital airs; Wry into those very vital airs; 
Watt offer; Wa all; af verily; Wa these (Sadhakas); aqfaa: (and) understanding (the 
meaning of) sacrificial worship; aagana: (having their) sins consumed away by 
sacrifice. 


Other Yogis offer the act of exhalation into that of inhalation; even so, others 
the act of inhalation into that of exhalation. There are still others given to the practice 
of Pranayama (breath-control), who, having regulated their diet and controlled the 
processes of exhalation and inhalation both, pour their vital airs into the vital airs 
themselves. All these have their sins consumed away by sacrifice and understand 


the meaning of sacrificial worship. 


The verb ‘Juhvati’ has been used in 
order to invest the practice of Pranayama 
with the character of a sacrifice. The intention 
is to show that Pranayama too is a form 
of sacrifice. Therefore, the practice of 
Pranayama, if carried on without the feeling 
of possession, attachment and the desire for 
fruit, and with the object of God-realization, 
is included in acts done for the sake of 
sacrifice; it therefore leads to liberation from 
the bondage of Karma, and brings man God- 
realization. 

The subject of Yoga is indeed mysterious 
and most difficult to understand. The secrets 
of it are known only to the Yogis who have 
direct experience of these matters; and they 
alone can throw sufficient light on the subject. 
Whatever is being submitted in this connection 
here is only based on a study of the scriptures 
and deductions made therefrom. The scriptures 


(29, 30) 


have enunciated various types of Pranayama. 
The Lord Himself knows which of them is 
referred to in the present verse. The reader 
should remember in this connection that the 
rectum is declared to be the seat of the vital 
air known as ‘Apana’, and the heart to be the 
seat of the ‘Prana’ air. Inhalation, or the 
drawing in the external air, is known as the 
course of the Apana air. For the seat of the 
Apana air is located in the lower part of the 
body and the external air, when drawn into 
the body has a downward course. Even so, 
exhalation or the expulsion of air from within 
is treated as the course of the Prana air. For 
the seat of the Prana air is located in the 
upper part of the body and the air within, 
when expelled from the body, moves in an 
upward direction. In the sacrifice through 
Pranayama referred to in this verse the Apana 
air represents the sacrificial fire and the Prana 
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air constitutes the oblation poured into the 
same. Therefore, it is the process of holding 
the breath after deep inhalation, or Puraka 
Pranayama as it is called, which is referred to 
here as offering the Prana air into the Apana. 
For in the course of this Pranayama when the 
Sadhaka deeply inhales air through the nostrils, 
the external air drawn in by him gets united 
with the Prana air centred in the heart and 
both of them pass through the navel and 
disappear into the Apanaa. In this practice the 
external air is repeatedly inhaled and held 
within the body, hence this form of Pranayama 
is also known as Abhyantara Kumbhaka or 
Internal Pause. 

In the process of offering the Apana air 
into the Prana, it is the Prana air which 
represents the fire, whereas the Apana 
represents the oblation. Therefore, it is the 
process of holding the breath after deep 
exhalation, which is referred to here as 
offering the Apana air into the Prana. For 
in the course of this Pranayama, when the 
Sadhaka drives out the air within through the 
nostrils, and shuts it out, it is the Prana air 
seated in the heart which comes out first and 
stays outside, and then the Apana air meets 
it and gets absorbed into it. Since the internal 
air is repeatedly exhaled and held outside in 
this Pranayama, it is also known as “‘Bahya 
Kumbhaka’ or External pause. 

The word ‘Niyataharah’ refers to those 
who take in a limited quantity only Sattvika 
foods (XVII.8) which are favourable to the 
practice of Pranayama as laid down in the 
scriptures on Yoga, neither eating too much, 
nor observing a complete fast; for the Gita 
lays down elsewhere (VI.16) that success in 
Yoga is achieved only by those who are 
regulated in diet (VI.17), and not by those 
who are either voracious eaters or do not eat 
at all (VI.16). 
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The adjective ‘Pranayamaparayanah’ has 
been used with reference to those who are 
devoted to the practice of Pranayama; and 
regard this practice as the principal means 
of God-realization. 

All the Yogīs who practise the various 
forms of Pranayama as stated above may be 
said to be regulated in diet and devoted to 
Pranayama. Hence there can be no objection 
to the two adjectives ‘Niyataharah’ and 
‘Pranayamaparayanah’ being taken by 
implication as qualifying all of them. But 
their proximity in the above verses with 
those alone who “pour the vital airs into the 
vital airs” or practise ‘Absolute Pause (Kevala 
Kumbhaka as it is technically called) justifies 
their being related to these latter alone. Of 
course, by implication, as stated above, they 
can be related as well to those who offer 
the Prana air into the Apana, and the Apana 
into the Prana. 

The air within the body has been 
classified under five heads, viz., Prana, Apana, 
Samana, Udana and Vyana. Of these, the 
Prana air is believed to be located in the 
heart, the Apana in the rectum, the Samana 
in the navel, the Udana in the throat, and 
the Vyana is believed to be spread all over 
the body. These five types of air are jointly 
known as the Pafcapranas. In verse 30, 
therefore, the word ‘Prana’ has been used 
in the plural form in order to invest the 
practice of controlling and suspending the 
function of all the five airs mentioned above 
with the character of a sacrifice. In this 
sacrifice, fire and clarified butter both are 
represented by the Pranas. In this process, 
there is no offering of the Prana into the 
Apana or of Apana into Prana, that is to say, 
the acts of inhalation and exhalation both are 
suspended and all the five airs are restrained 
in their respective seats. This is what is 


* Chapter IV + 


meant by controlling the course of both the 
Prana and Apana airs and pouring the vital 
airs into the vital airs. In this practice neither 
the external air is inhaled and held within, 
nor the internal air is exhaled and stopped 
without. The functions of the five airs are 
suspended in their very seats of existence. 
That is why the practice is designated as 
‘Kevala Kumbhaka’ or ‘Absolute Pause’. 
Here one may ask: Is it unavoidably 
necessary to join Mantra-Japa with the various 
forms of Pranayama referred to in the above 
verses? If so, should one repeat the word 
‘OM’ alone or may substitute any other 
name of God for it? In reply to this it may 
be submitted that Pranava or ‘OM’ is a name 
of God, the Supreme Brahma, who is the 
embodiment of Truth, Knowledge and Bliss 
(XVII.23). Therefore, utterance of the word 
‘OM’ is considered to be a duty at the 
commencement of every good action 
(XVII.24). Hence the Divine Name should 
invariably be joined with each and every one 
of the sacrifices mentioned in the context. Of 
course, in the place of Pranava, other names 
of God such as Sri Rama, Sri Krsna, Sri 
Siva, and so on may be used according to 
the faith and inclination of the Sadhaka. For 
the repetition of all these names of God bears 
fruit according to the faith and reverence of 
the Sadhaka. Again, all the practices enumerated 
above have been invested with the character 
of a sacrifice, and a sacrifice performed 
without the use of Mantras has been declared 
as Tamasika in character (XVII.13). This is 
another reason why the Divine Name should 
invariably be used as a sacred formula during 
these practices. In the sacrifice through breath- 
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control or Pranayama, the revolutions of any 
one process of Pranayama can be reckoned 
by counting numbers or through other 
mechanical devices such as striking one 
finger against another; but being divorced 
from Mantra-Japa, it will lose the character 
of a Sattvika form of sacrifice. Therefore, use 
of the Divine Name during the practice of 
Pranayama should be regarded as indispensable 
and essential. Meditation on the Form of 
one’s chosen Deity should also accompany 
this practice. 

The statement contained in verse 23 
above that “all actions of those who work 
for the sake of sacrifice melt away” has been 
elucidated in this verse when it says that all 
the Sadhakas referred to in this context have 
their sins consumed away by sacrifice and 
understand the meaning of sacrificial worship. 
The intention is to show that all the types 
of Sadhakas referred to from verse 24 to 
verse 30, carrying on their respective practices 
for the sake of sacrifice and without the 
sense of possession, attachment and the 
desire for fruit are able to wipe out through 
them the whole stock of their past actions, 
both good and evil, accumulated in the form 
of latencies; therefore, they have understood 
the meaning of sacrificial worship. On the 
other hand, those who take up one or more 
of these practices with interested motives for 
the realization of any worldly aim, though 
they are much better than those who perform 
no sacrifice at all, cannot be liberated from 
the bondage of Karma, inasmuch as they 
have not understood the meaning of sacrificial 
worship and do not work for the sake of 
sacrifice. 


Praising thus the Sadhakas who perform sacrifice as stated above, the Lord now 
proceeds to establish the necessity of performing sacrifices showing what is gained through 
their performance, and what is lost through their non-performance: 


240 


mRet = atta 


* Bhagavad-Gita « 


aa HATTA | 


AS CIHISHIIAE HASTA: HOAAA I Be Il 


aaway: the Yogis who enjoy the nectar that is left over after a sacrifice; mifa 
attain; We UMATA the eternal Brahma (Absolute); 4 not; IAA this; wl: world; ARA is 
(happy); 3AA% to the man who offers no sacrifice; đa: how (can be happy); 3%: the 
other world; paaa the best among the Kurus, Arjuna. 


Arjuna, Yogis, who enjoy the nectar that has been left over after the performance 
of a sacrifice, attain the eternal Brahma. To the man who does not offer sacrifice, 


even this world is not happy; how, then, can the other world be happy? 


As ordinarily understood, sacrifice consists 
in the pouring of clarified butter etc., into 
the sacred fire as offering to the gods, and 
the remnant of such oblations is the nectar 
referred to here. Even so, in the Five Great 
Sacrifices and other such rites enjoined in 
Smrti texts, food is offered to the gods, Rsis, 
manes, human beings and other creatures; 
and what is left over after such offering may 
also be taken as referred to by the word 
“Yajfasistamrta’ occurring in this verse. But 
over and above these, the Lord has also 
mentioned in the above verses under the 
name of ‘sacrifice’ a number of other practices 
of God-realization such as Knowledge, self- 
control, penance, Yoga, study of scriptures, 
Pranayama etc., which have no relation with 
food whatsoever. Therefore, “nectar that is 
left over after sacrifice” should be taken to 
mean placidity of mind or the Sattvika form 
of joy (I1.64-65; XVIII.36-37) which comes 
as a direct result of purity of heart attained 
through these practices, inasmuch as it is 
conducive to the nectar-like experience of 
God-realization; and to remain ever satisfied 
in that joy resulting from purity of heart is 
to enjoy that nectar. 

The Lord assures us in the first half of 
this verse that those who perform sacrifices 
referred to above attain the eternal Brahma. 
Whether they do so in their current life or 


(31) 


in a subsequent life depends on the degree 
of ripeness of their Sadhana. He whose 
practice does not lack in the correct spirit or 
sentiment can attain God in this very life, 
and speedily too; but he whose practice is 
deficient in one way or other attains success 
only when the deficiency has been made up. 
But the practice itself never goes in vain, and 
the Sadhaka is sure to attain God-realization 
in due course (VI.40). In order to show this, 
the Lord states in a general way that such 
Yogis “attain the eternal Brahma”. 

One may ask here: Does the word 
‘Brahma’ here mean Brahma with attributes 
or without attributes ? It must be remembered 
in this connection that Brahma with attributes 
and Brahma without attributes are not two 
entities, but only two aspects of the same 
God, the embodiment of Truth, Knowledge 
and Bliss. The difference between the Saguna 
(Qualified) and Nirguna (Absolute) aspects 
of God lies only in the conception and belief 
of the Sadhaka. In reality, there is no 
difference between the two. When the eternal 
Brahma is realized, all differences cease. 

He who does not perform, in any case, 
any of the sacrifices mentioned above, or any 
other form of sacrifice mentioned in the 
scriptures, and in this way neglects the 
essential duties of man is referred to in this 
verse by the term ‘Ayajnasya’. Of all created 
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beings man alone is qualified to follow these 
practices; but he who neglects these practices 
is not only deprived of Mukti or liberation 
from bondage, but even heavenly enjoyment 
is withheld from him; and there is no peace 
for him even in this human life, which is 
a gateway to Liberation. For he who does 
not engage in spiritual practices is ever 
consumed by the fire of worries and anxieties 
of various kinds. How, then, can he attain 
peace in other births which are primarily 
concerned with the enjoyment of fruits of 
past actions and in which there are no means 
to the attainment of true happiness open to 
the Jiva. For it is the fruit of actions, good 
or bad, done in course of a human life that 
one reaps in other lives. Therefore, he who 
does not perform his duties while in a human 
body can never expect to attain happiness 
in any other species of life. 

In this connection it may be urged that 
in this world even those who not only do not 
perform noble deeds enjoined by the scriptures 
but indulge in actions forbidden by the 
scriptures are found to have a wife, children, 
wealth, honour, fame, prestige, and other 
means of happiness sought after by men. 
How are we to reconcile this with the statement 
that he who does not offer sacrifice is not 
happy in this world? Our answer to this 
question is that even the means of happiness 
attained by such individuals are the outcome 
of their past good deeds enjoined by the 
scriptures, and not of present sinful deeds. 
Their happiness here should never be attributed 
to their present sins, or to renunciation of 
virtuous deeds in the present existence. Besides, 
the happiness they seem to enjoy in their 
present life is no happiness at all in the 
proper sense of the term. Therefore, what the 
Lord intends to show here is that because of 
his stupidity the man without spiritual practice 
cannot enjoy true or the Sattvika form of joy 
even in this human existence, which is an 
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open door to the realization of God, the 
embodiment of supreme bliss; on the other 
hand, due to his craving for various forms of 
enjoyment he has to remain constantly merged 
in the ocean of grief and anxiety. 

If it is asked whether service of parents 
by the son, service of the husband by the 
wife, service of the teacher by the pupil and 
similar virtuous deeds enjoined by the scriptures 
are included in works performed for the sake 
of sacrifice, and whether those who perform 
such acts are entitled to attain the eternal 
Brahma, our answer is that all such actions 
are part and parcel of man’s duties. Therefore, 
when pursuits like warfare, agriculture and 
trade etc., carried on disinterestedly as a 
behest of God with a view to preserving the 
institution of sacrifice in the form of 
performance of one’s prescribed duties, are 
included in sacrifice and even those who 
perform them attain the eternal Brahma, what 
wonder that services rendered to the parents 
by the son, to the husband by the wife and to 
the teacher by the pupil treating them as the 
very embodiments of God, or seeing God as 
present in them, or considering the service 
itself to be an indispensable duty, done 
disinterestedly only for the gratification of 
the objects of service, should be regarded as 
acts done for the sake of sacrifice, bringing 
man to the realization of eternal Brahma. 

Of the various practices enumerated in 
this chapter under the name of sacrifice, the 
two practices enunciated in verse 24 and the 
latter half of verse 25 respectively, viz., (1) 
that of seeing Brahma in all—Brahmayajiia 
and (2) perceiving identity between the Self 
and God, can be adopted only by the Yogi 
who follows the path of Knowledge, and not 
by the Karmayog!; for in these two practices 
the Sadhaka canot be conceived as apart from 
God. Barring these two, the other practices 
can be followed by the Jhanayogi and the 
Karmayogi both without any let or hindrance. 
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In verse 16 the Lord promised that He would expound the truth about action to 
Arjuna, knowing which he would be freed from the evil effects of action. In accordance 
with that promise He discussed the truth about action in verses 18 to 31, and proceeds 
now to conclude the discussion in the following verses: 


wa agam dat am war YA | 
atrag maaha mer AMAA I 3? N 


Way even so; agfaen Bat: many (other) forms of sacrificial worship; faat: (have been) 
set forth in detail; Heft: of the Vedas; Fa through the mouth; PAS begotten of action 
(of the mind, senses and body); fafex know; ar them; wary all; uat thus; Arat knowing 
(the truth about them); feteta you shall be freed from the bondage of action (through 
their performance). 


Many such forms of sacrifice have been set forth in detail in the Vedas; 
know them all as involving the action of mind, senses and body. Thus knowing the 
truth about them, you shall be freed from the bondage of action (through their 


performance). 


In this verse the Lord shows that the 
sacrifices enumerated by Him in the foregoing 
verses in no way exhaust the list; besides 
them there are many other forms of sacrifice, 
such as worship through a symbol etc., laid 
down in the Vedas as so many means of 
God-realization, which when performed without 
egoism, the feeling of possession, attachment 
and the desire for fruit are included in works 
performed for the sake of sacrifice alone. 
Like the sacrifices mentioned by the Lord 
they too are conducive to liberation from the 
bondage of action, and God-realization. 

The word ‘Brahmanah’ in this verse 
can as well be interpreted to mean Brahma 
(the creator) or God Himself, the supreme 
Deity, as some are apt to do. For verse 10 
of Chapter III says that it is Brahma who 
created mankind along with the spirit of 
sacrifice, and again verse 23 of Chapter 
XVII says that the Brahmanas, the Vedas 
and sacrifices were created by God Himself. 
It must be remembered in this connection 
that inasmuch as Brahma himself takes his 


(32) 


descent from God, the supreme Deity, it is 
just the same to speak of the Vedas, Brahmanas 
and sacrifices as proceeding from Brahma or 
from God. Even so, various forms of sacrifices 
have been set forth in detail in the Vedas, 
the Vedas have been revealed by Brahma 
and Brahma, again, has taken his descent 
from the supreme Deity. Hence it makes no 
difference whether we speak of sacrifices as 
proceeding from God, or from Brahma, or 
from the Vedas. But elsewhere the Gita itself 
speaks of sacrifices as having proceeded 
from the Vedas (III.15), and the Vedas no 
doubt deal with sacrifices in detail; therefore, 
the word ‘Brahmanah’ in this verse has 
been interpreted as meaning the Vedas, and 
this interpretation seems to be correct and 
proper. 

By the statement “Know them all as 
begotten of the action of mind, senses and 
body,” the Lord asks Arjuna to note three 
things with regard to actions:— 

(1) Sacrifices in the form of spiritual 
practices enumerated in these verses, as well 
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as all other sacrifices in the form of duties 
prescribed in the scriptures are accomplished 
through the action of mind, senses and body. 
Some of them involve the action of mind 
alone, others that of mind as well as the 
senses, while some others involve the action 
of all, viz., the mind, senses and body. There 
is no sacrifice which can be accomplished 
without the functioning of any of these. In 
practices which involve the suspension of the 
functions of body, senses and vital airs, or 
those in which the functions of the mind in 
the form of thoughts and doubts etc., are 
suspended, the Sadhaka should treat this 
suspension as an ‘action’, and should practise 
it without the desire for fruit, attachment and 
the feeling of possession; else it may lead 
to bondage. 

(2) All duties prescribed by the scriptures, 
and all practices for God-realization, going 
by the common name of ‘sacrifice’, are 
performed through the action of mind, senses 
and body, which are the products of Prakrti; 
the soul has nothing to do with them. 
Therefore, the Yogi in the path of Knowledge 
should never consider himself the doer with 
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regard to any action or practice. 

(3) Without action in the form of activity 
of the mind, senses and body, God-realization, 
or liberation from the bondage of Karma, 
cannot be attained (III.4). All practices 
enunciated for the attainment of liberation 
from the bondage of Karma have to be 
carried on through the activities of the mind, 
senses and body. Therefore, Sadhakas who 
desire to realize God or seek liberation from 
the binding effects of Karma, should invariably 
devote themselves to some form of spiritual 
practice renouncing egoism, the feeling of 
possession, the desire for fruit and attachment 
for actions. 

In the last quarter of the verse the Lord 
says: “Thus knowing the truth about sacrifices, 
you will be freed from the bondage of 
action.” It means that the truth about sacrifices 
should be known in the light of what has 
been stated about action in verses 18 to 31 
of this chapter. For, action performed with 
a knowledge of this truth does not lead to 
bondage, but destroys all the latencies of 
Karma stored up in the mind and brings 
liberation to the Sadhaka. 


The Lord mentioned a number of sacrifices in the above verses and stated in the 
end that many more would be found mentioned in the Vedas. The question, therefore, 
naturally arises: Which is the best of them all? The Lord answers this question below: 


STAT RATATAT ATT: UAT | 
ad pafas wå aA ulead ii 33 tl 


XTA (is) superior; RATA Aad to sacrifice performed with material possession; Wa: 
sacrifice through Knowledge; Wt O chastiser of foes; WAY HA the totality of actions; 
say without exception; uret O son of Prtha, Arjuna; wrt in Knowledge; uerarerdt 


culminates. 


Arjuna, sacrifice through Knowledge is superior to sacrifice performed with 
material things. For, all actions without exception culminate in Knowledge, O son 


of Kunti. 


The sacrifice in which material things 
play an important part is referred to here by 


(33) 
the term ‘Dravyayajfa’. Thus offering with 
due ceremony clarified butter, sugar, curd, 
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milk, sesamum seeds, barley, rice, dry fruits, 
sandal wood, camphor, incense, fragrant 
herbs etc., as oblation to the sacred fire, 
bestowing suitable gifts on the deserving and 
poor, construction of wells, tanks, Dharmasalas 
etc., for the use of the public, performance 
of the rite of ‘Balivaisvadeva (offering morsels 
of cooked food before meals to gods etc.) 
and all other acts enjoined by the scriptures 
and requiring the use of material things are 
included in ‘Dravyayajna’. In the practices 
enunciated above, this form of sacrifice 
appears under the names of ‘Daivayajiia’ or 
sacrifice in the shape of offering worship to 
gods, sacrifice in the form of offering sound 
and other objects of perception into the fire 
of the senses, and again as ‘Dravyayajña’ or 
sacrifice with material possessions. Practices 
other than these, viz., those involving the 
exercise of discrimination and reason as well 
as spiritual insight—are included in sacrifice 
through Knowledge. In declaring sacrifice 
through Knowledge as superior to sacrifice 
performed with material things, the Lord 
intends to show that if a Sadhaka, instead 
of performing Agnihotra (maintaining the 
sacred fire and offering oblations to it), 
feeding Brahmanas, bestowing suitable gifts 
on the deserving and poor and performing 
other good acts prescribed by the scriptures 
according to his place in society and involving 
the use of material things, takes up any one 
of the noble practices involving the exercise 
of discrimination, reason etc., such as practice 
of self-control, study of the scriptures, 
investigation into truth, practice of Yoga etc., 
he should not be regarded as having renounced 
all good actions; on the other hand, he 
should be recognized as engaged in a work 
of superior merit. For even a sacrifice performed 
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with material things is conducive to liberation 
only when it is done with full insight into 
the truth about sacrifices, renouncing the 
feeling of possession, attachment and the 
desire for fruit, or else it will lead to 
bondage; and the above Sadhaka renounces 
the worldly objects even externally and his 
practices do not involve destruction of life 
in any form or shape. That is another reason 
why they are superior. For the attainment of 
true knowledge, cultivation of the proper 
mental attitude is more important than material 
things. That is why the Lord declares sacrifice 
through Knowledge as superior to sacrifice 
performed with material things. 

The word ‘Karma’ in this verse, with 
the adjective “Akhilam’ and ‘Sarvam’ stands 
for the various forms of sacrifice mentioned 
in the foregoing verses and all other sacrifices 
in the form of good actions detailed in the 
Vedas (IV.32). By saying that “all actions 
without exception culminate in Knowledge” 
the Lord intends to show that the highest 
goal to be reached through these practices 
is the attainment of true Knowledge of God. 
He who succeeds in realizing God through 
the attainment of true Knowledge has nothing 
else to be achieved. 

Thus it will appear that the two words 
‘Jnanayajna’ and ‘Jnana’ occurring in this verse 
do not mean one and the same thing, Jnanayajna, 
stands for practices involving more than anything 
else the exercise of discrimination, reason and 
self-control, which are generally included under 
the word ‘Jnana’, and carried on for the 
attainment of true Knowledge; while ‘Jnana’ 
stands for the fruit of all these practices in the 
form of true Knowledge of God. This difference 
in the meaning of the two words should be 
carefully noted. 
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Praising thus the sacrifice through Knowledge and its fruit, the attainment of true 
Knowledge of God, the Lord now commands Arjuna in two verses to attain this knowledge 
and shows how to attain it, and to what it leads: 


afg utma ua aaa 
sues A AM manaf: tl Bx tl 


aq that (Knowledge); afg understand the true nature of (by approaching a preceptor); 
umda by prostrating yourself before him; WRU (and) by questioning him (with an 
open and guileless heart); waar by rendering him service; sudeata will instruct in; Ñ to 
you; WMA (that) Knowledge; #1FA: (those) wise men; Aaah: seers of Truth. 


Understand the true nature of that Knowledge by approaching illumined soul. If 
you prostrate at their feet, render them service, and question them with an open and 


guileless heart, those wise seers of Truth will instruct you in that Knowledge. 


The word “Tat’ in this verse stands for 
the “Knowledge of Truth’ or the ‘Reality of 
God’, which was praised in the preceding 
verse as the fruit of all spiritual practices. By 
commanding Arjuna to attain this Knowledge, 
the Lord intends to show that without knowing 
the reality of God man can never expect to 
obtain liberation from the bondage of Karma 
in the shape of births and deaths; therefore, 
Arjuna should make it a point to attain that 
‘Knowledge’. 

Although the Lord repeatedly spoke to 
Arjuna about the reality of God, he could 
not properly grasp the truth, which showed 
that he was somewhat lacking in faith and 
reverence. Therefore, in order to remove this 
deficiency in Arjuna and wake him up, the 
Lord exhorts him to approach other wise 
men and obtain this Knowledge from them. 

The word ‘Seva’ or service means 
living in close proximity with the teacher 
with a devout and faithful mind, carrying out 
his behests and trying to please him in every 
way by acting in accordance with his wishes. 

‘Pariprasna’ means questioning anyone, 
with reverence and faith, with a view to 
ascertaining the truth about God. Moot 
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questions like “Who am I?’, ‘What is Maya?’, 
‘What is the truth about God?’, ‘What is the 
relation between God and me?’, ‘What is 
bondage?’, ‘What is liberation?’, ‘What 
practices will lead to God-realization?’, when 
put to the teacher with a guileless heart, and 
with the object of knowing the truth, will 
fall under the category of ‘Pariprasna’. 
Questions asked with the object of mere 
controversy and discussion cannot be called 
‘Pariprasna’. 

The Lord shows in this verse that for 
the attainment of Knowledge, faith, reverence 
and guilelessness of heart are of primary 
importance. The intention is to make it clear 
that spiritual instruction given to a man 
devoid of faith and reverence cannot be 
properly received and retained by him. 
Illumined souls need no prostrations, personal 
service, respect and homage for themselves. 
But they do not feel inclined to discuss the 
higher truths when someone asks them 
impertinent questions with a heart full of 
pride and mischief and with a view to testing 
their Knowledge. Therefore, he who desires 
to attain Knowledge should in the first 
instance approach the preceptor with faith 
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and reverence in his heart, and surrendering 
himself absolutely to the preceptor serve him 
to the best of his ability, and ask him 
questions concerning God according to 
preceptor’s convenience and leisure. If he 
conducts himself in this way, a flood-tide of 
Knowledge will surge in the mind of the 
wise instructor to help the disciple with true 
Knowledge, even as the udder of the cow 
gets wet with milk out of affection for her 
calf, or milk begins to flow through the 
mother’s breasts out of affection for her 
child. That is why the Sruti says:— 

“For the Knowledge of Truth, the seeker 
of Knowledge should humbly approach the 
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God-realized man possessed of Knowledge 
of the Vedas, taking a handful of sacrificial 
wood, or any other present with him”.* 
By adding the qualification 
‘Tattvadarsinah’ (seers of Truth) to the word 
‘Jnaninah’ the Lord intends to say that 
instruction in the Knowledge of Truth can 
be imparted only by the wise seers—well- 
versed in the Vedas and knowing the reality 
about God, and not by ordinary men, or 
those who possess only scriptural knowledge. 
The word ‘Jnaninah’ has been given the 
plural form as a mark of respect for the wise 
seer, and not to indicate that many wise men 
will instruct the Sadhaka about Truth. 


wart A yea areata ued | 
OT ye Rea AM ARAN Be Wi 


ad which; qT knowing or realizing; 7 not, no more; G7: again; meq delusion; way 
like this; areaf& you will be subjected to; muga O (celebrated) son of Pandu, Arjuna; 
Àa through which; Watt beings; 3AT one and all; xeafa you will see; anaf (first) 
in your own self; a% (and) then; Afa in Me (the Oversoul). 


Arjuna, when you have reached enlightenment, ignorance will delude you no 
more. In the light of that knowledge you will see the entire creation first within your 


own Self, and then in Me (the Oversoul). 


The word ‘Yat’ in this verse refers to the 
Truth about God taught by the wise seer, as 
indicated in the preceding verse, and full 
realization of God according to that instruction 
is what is meant by realizing that Truth. When 
the Lord says, “Ignorance will delude you no 
more,” He thereby shows that after realizing 
God through the instruction of the wise seer, 
Arjuna would no more fall a victim to delusion 
and grief as expressed by him in verse 28-47 
of Chapter I, and verses 6 and 8 of Chapter 
II. For just as after sunrise the darkness 
enveloping the earth at night is bound to 
disappear, even so after the realization of 


(35) 


God, questions like, ‘Who am I?’, “What is this 
world?’, “What is Maya?’, ‘What is Brahma?’ 
etc., cease to trouble the Sadhaka. In that state 
attachment with beings and objects connected 
with the body due to identification between 
the soul and the body, pleasure and pain 
caused by contact with and separation from 
them under the false belief that birth and death 
of the body means birth and death of the soul, 
and all other morbid feelings caused by 
delusion, viz., attraction and repulsion, joy 
and grief, etc., disappear. The material sun, 
for that matter, sets in the evening, when the 
world is again overtaken by darkness; but the 


* agar @ yetahoresd afrentir: sift ware (Mundaka, Lii.12) 
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sun of Knowledge, having once risen, never 
sets again. This Knowledge of the Truth of 
God is eternal and stable; it never ceases to 
be; therefore, when once God is realized, 
delusion can never make its appearance again. 
The Sruti says:— 

“When to the wise man all beings 
appear as his own self, seeing unity everywhere 
he overcomes grief and delusion.”* 

The Lord says in this verse that having 
realized the Truth about God, Arjuna would 
see all beings in his own self. Thereby He 
intends to show that having received instruction 
in the truth about God from wise men he 
would recognize the Self as all-pervading 
and infinite, and viewing all beings as alike 
would begin to treat all as his own self. That 
is to say, just as a man awakened from a 
dream sees the whole dream-world as nothing 
but a memory within him and perceives 
nothing else really apart from himself, even 
so in this state the Sadhaka sees the whole 
world as identical with himself and comprised 
within him (VI.29). With the dawning of this 
Knowledge of Self, grief and delusion disappear 
once for all. 

Seeing all beings in the Oversoul or God, 
the embodiment of Truth, Knowledge and 
Bliss is the fruit of perceiving everything in 
the Self. This is what is known as the attainment 
of the Supreme state, attainment of the all- 
blissful Brahma and entering into God. The 
ego altogether disappears in him who has 
reached this state. He loses all consciousness 
of his separate existence; God and God alone 
remains in his consciousness. Even the statement 
that he sees everything existing in God is not 
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the absolute truth; it is only how the scriptures 
describe the truth. For in his eye the distinction 
between subject and object does not exist; 
then, who is to see whom? The state of such 
a Yogi is beyond description; words can only 
hint at it with the help of metaphors and symbols. 
It is only from the point of view of the mind, 
intellect and body of that man of Knowledge, 
as they exist in the eyes of the world, that he 
is said to perceive all beings in God, the 
embodiment of Truth, Knowledge and Bliss. 
For in the eyes of such a Yogi the world as 
it appears to us is really nothing but Brahma, 
even as ice is the same as water, clouds are 
the same as the sky and ornaments of gold 
are the same as gold; no object or being exists 
apart from God. The state of “‘Brahmabhuta’ 
or being identified with Brahma, referred to 
in verse 27 of Chapter VI, and seeing the 
Self present in all beings and all beings existing 
in the Self, as stated in verse 29 of the same 
Chapter, are equivalent to the first stage 
described in the present verse; whereas the 
state described in verse 28 of the same Chapter 
under the name of ‘Brahma-SarmsparSa’ or 
the eternal bliss of oneness with God is 
equivalent to the second stage,—which is the 
outcome of the first,—viz., seeing all beings 
in God. In Chapter XVIII as well, in the course 
of the dissertation on Jnanayoga, the Lord 
first speaks of the Yogi's becoming 
‘Brahmabhuta’ or ‘one with Brahma’ in verse 
54; whereas in the next verse He describes 
how the Yogi enters into Him through supreme 
Devotion (Para Bhakti) in the form of 
Knowledge. The present verse delineates the 
very same process. 


Describing thus the process of acquiring the Knowledge of truth from wise men and 
the fruit of such Knowledge, the Lord now reveals the glory of that Knowledge. 


* afer aai yardage: | at alt ale: wm: ole aT: tl (/sopanisad) 
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sity wera ares: Gels: UTAH: | 
aa medi aR waa 36 i 


af even; ad if; 3a you are; qia: UAW: of all sinners; Umeha: the foulest sinner; 
Wa the whole; Were by the raft of Knowledge; Wa surely; 4R (ocean of) sins; FARE 


you will (be able to) cross. 


Even if you were the foulest of all sinners, this Knowledge alone would carry 


you, like a raft, across all your sins. 


By using the words ‘Cet’ and ‘Api’ in 
this verse, the Lord intends to point out to 
Arjuna that he was not actually a sinner, that 
he was a man possessed of divine virtues 
(XVI.5), that he was the Lord’s devotee and 
friend (IV.3); sin, therefore, could find no 
place in him. But the Knowledge the Lord 
was speaking of possessed such wonderful 
potency and efficacy that even if he were 
the worst type of sinner, he would be able 
to get over any number of sins with the help 
of that Knowledge. The greatest of sins 
would not be able to obstruct his progress. 

A sinner is not ordinarily qualified for 
Knowledge; therefore, it is difficult for him 
to get the boat of Knowledge whereby he 
may be able to cross the vast ocean of his 
sins. But if through the Grace of God or that 
of saints, or by any other means, he somehow 
succeeds in obtaining Knowledge, he will be 
immediately redeemed, even though he may 
be the greatest of sinners. This is what the 
Lord seeks to convey through this verse. 

Acts of virtue also, when performed 
with an interested motive, lead to bondage. 
Therefore, it is quite true that one is able to 
cross the ocean of sins only when one is free 
from the bondage of all actions—virtuous as 
well as sinful. But man is ever free to 


(36) 


abandon the acts of virtue, and can as well 
renounce the fruit of such acts whenever he 
chooses to do so; but it is not within his 
power to cross the ocean of sins without 
Knowledge. Therefore, freedom from the 
bondage of virtue should be taken as implied 
by a reference to the crossing over of all sins 
by the raft of Knowledge. 

Just as a man who has taken his seat on 
board a ship very easily goes to the other 
shore riding over the seas, even so he who is 
established in Knowledge regarding himself 
as wholly aloof from the world, changeless, 
eternal and infinite, very easily crosses over 
all sins done by him in the course of innumerable 
past lives as well as in the current life; in other 
words, he obtains complete freedom once for 
all from the bondage of all actions. This is 
what is meant by one’s crossing over all sins 
by the raft of Knowledge. 

The word ‘Eva’ in the verse indicates 
certainty. It brings out the fact that it is 
possible for a man corssing the sea by a boat 
to get drowned if the vessel strikes against 
a rock or a gale overtakes it. But the boat 
in the form of Knowledge is eternal; he who 
takes refuge in it is sure to cross over all 
sins, and there is not the least probability of 
his suffering a fall. 


An illustration taken from the world is incapable of representing a spiritual truth 
in its entirety and can reveal it only partially. In the next verse, therefore, the Lord further 
brings out the glory of knowledge through the illustration of the fire. 
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agente aias Riepe ASSA | 
am: aian uep EA AAMT 39 tl 


a as; Vai the fuel; arg: aM: the blazing fire; WeTaTeHed turns to ashes; IfA 
O Arjuna; qfi: the fire of Knowledge; WaHatfer all actions; earet turns to ashes; 


aat even so. 


For, as the blazing fire turns the fuel to ashes, Arjuna, even so, the fire of 


Knowledge turns all actions to ashes. 


The word ‘Sarvakarmani’ means not only 
all one’s past and present Karmas but also 
their fruits in the form of pleasure and pain, 
and their causes in the shape of ignorance 
and egoism, the feeling of possession, the 
impulses of attraction and repulsion and all 
other modifications of the mind. The eradication 
of all these by the fire of Knowledge is borne 
out by the Sruti as well, which says:— 

“On the realization of God in all his 
aspects the knot of ingorance within the heart 
of a man gets snapped, that is to say, 
identification with the gross body disappears; 
all doubts are set at rest once for all; and 
all Karmas with their fruits are eradicated.” * 

In verse 19 of this chapter, the same 
idea has been expressed by the adjective 
‘Jnanagnidagdhakarmanam’ . 

x * * 

The latencies of actions done in this life 
as well as in previous lives remain stored up 
in man’s mind and are known as ‘Sañcita’ 
Karmas. Such of these latencies as are ripe 
to bear fruit in the current life are called 
‘Prarabdha’ Karmas, and new actions that 
are performed in the current life are known 


(37) 


as ‘Kriyamana’ Karmas. The moment the 
fire of Knowledge manifests itself the whole 
stock of ‘Safcita’ Karmas in the form of 
latencies disappears. And inasmuch as the 
man of Knowledge comes to realize his 
aloofness from the mind, intellect and the 
body, these latter, even though going through 
the experiences brought about by Prarabdha, 
fail to produce any unhealthy reactions like 
joy and grief on his mind. In this way his 
Prarabdha Karmas also get extinct so far 
as he is concerned. As regards his current 
actions, they do not leave any impressions 
at all inasmuch as he no longer entertains 
the feeling of doership or possession, 
nor attachment and desire with respect to 
them. Therefore, such actions cease to be 
actions at all. 

Thus all his actions are neutralized. And 
when the actions are neutralized, how can 
they bear any fruit ? And in the absence of 
any latencies of past actions his mind can no 
longer be subject to modifications like attraction 
and repulsion, joy and grief, etc. Therefore, 
alongwith his Karmas, all morbid feelings and 
all fruits of Karma also get extinct. 


Thus in verses 34 to 37 the Lord not only exhorted Arjuna to attain the Knowledge 


of Truth by rendering service to the wise, but also pointed out the fruit of that Knowledge 
and its glory. At this point it may be asked: Is this Knowledge attained after hearing 
the Truth from the wise and going through the practices of Jnanayoga like reflection and 
meditation etc., or is there any other means of attaining it? In answer to this the Lord 
further reveals in the next verse the glory of Knowledge, and adds that it can be 
automatically attained through the practice of Karmayoga as well. 


z Ried geaubaterd Wider: | stadt ae ò afer ee wat (Mund. Up; ILii.8) 
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a fe ama ngai waaie fae 
daca anata: Hear fa-efa i 32 i 


= none; f undoubtedly; AM UGF (as great) as Knowledge; fay purifier; $e here, 
on earth; fara (there) is; aq that (Knowledge); 444 automatically; drifta: HIE (one) 
purified through a prolonged practice of Karmayoga; anaf in the Self; fref discovers. 


In this world there is no purifier as great as Knowledge; he who has attained 
purity of heart through a prolonged practice of Karmayoga, automatically sees the 


light of Truth in the Self in course of time. 


Practices which wipe out man’s sins and 
purify him, e.g., the performance of sacrifices, 
charity, penance, adoration and worship, vows 
and fasts, breath-control, control of the senses 
and mind, self-restraint, Japa and meditation, 
a bath in sacred rivers like the Ganga and the 
Yamuna and in the confluence of the Ganga 
and the Yamuna etc.,—none of these can 
compare with true Knowledge as a purifier; 
for they are all means to the attainment of 
Knowledge, and Knowledge is their fruit or 
goal. These practices are regarded as purifying 
only because they are helpful in the revelation 
of Knowledge. Through Knowledge man 
comes to realize the truth about God; and 
completely rid of sins like lying, hypocrisy, 
theft and adultery, of all morbid feelings like 
attraction and repulsion, joy and grief, egoism 
and the sense of possession, etc., as well as 
of ignorance, the root of all evils, he becomes 
absolutely pure. His mind, senses and body 
as well become exceptionally pure; the result 
is that even those who see or touch his person, 
make obeisance to him or even think of him, 
speak to him or come in touch with him in 
any other way, with reverence in their heart, 
get purified. Hence there is nothing on earth 
as purifying as the Knowledge of truth about 
God. 

The indeclinable ‘Iha’ in this verse refers 
to this material world, which is a product of 
Prakrti, showing thereby that of all that exists 
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in this world of Maya, Knowledge is the best 
purifier, and there is nothing else so purifying 
as that. But this does not mean that as a 
means of purification it is even superior to 
God, who is wholly beyond the realm of 
Prakrti,—all-pervading and all-powerful, the 
supreme Lord of all the worlds, the ocean of 
virtues,—who is possessed of attributes as 
also devoid of attributes at the same time, 
and is with form as well as formless, the 
Controller of Prakrti, the friend of all and the 
substratum of all. He is the embodiment of 
highest purity; Knowledge derives its purity 
only from the fact that it serves as a means to 
His Realization. In fact, there is nothing 
equivalent to God, much less superior to 
Him. That is why Arjuna extols the Lord in 
the following words: “You are the Ultimate 
Reality, the supreme Abode, the greatest 
purifier” (X.12); and the great Bhisma also 
said, “God is the greatest of all purifiers, and 
the most propitious among all auspicious 
objects.” (Maha. Anu., 189-90). 

The words ‘Kalena Yogasarhsiddhah’ 
stand for the Yogi whose heart, through a 
prolonged practice of Karmayoga, has become 
transparent and pure due to the disappearance 
of attraction and repulsion, who has attained 
perfection in Karmayoga, and all of whose 
actions are divorced from the feeling of 
possession, attachment and the desire for 
fruit, and are performed for the sake of God 
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and according to His injunctions. Therefore, 
the statement in the verse that the perfect 
Karmayogi automatically sees the light of 
Truth in the Self means that the moment his 
practice reaches its culmination, the light of 
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Truth dawns on his mind of itself through 
the Grace of God. That is to say, for 
attaining that light he has neither to adopt 
any other practice, nor to lead a life of strict 
discipline under a Guru or Master. 


Revealing thus the glory of Knowledge, and showing that Sankhyayoga and 
Karmayoga are the two ways of realizing it, the Lord now discusses who is qualified 
for the revelation of that Truth, and declares the attainment of supreme peace as its fruit. 


sega AM aca: Wadea: | 
Wat Mea wet yan Reon nT A tl 32 I 


MgA (and is) full of faith; wud attains; AMA the light of Truth; Wat: (is) exclusively 
devoted to spiritual practice; Wacea: he who has mastered his senses; W the light of 
Truth; “eat having attained; WTA BAT supreme peace (in the form of God-realization); 
aifeatat without delay, immediately; 3tfrresfe attains. 


He who has mastered his senses, is exclusively devoted to his practice and is 
full of faith, attains Knowledge; having had the revelation of Truth, he immediately 


attains supreme peace (in the form of God-realization). 


The word ‘Sraddha’ means faith in the 
excellence and infallibility of the Vedas and 
other scriptures, the commandments of God 
and the teachings of holy men, with as much 
certainty as in the existence of this perceptible 
objective world, and accompanied by the 
feeling of highest reverence for them as well 
as belief in the existence of the other world. 
He who is possessed of such unflinching 
faith is called ‘Sraddhavan’. The statement 
that the man of faith attains illumination, 
therefore, means that such a man alone can 
approach the wise seers with humility and 
submission and obtaining instruction from 
them through prostration, service and meek 
questioning, can attain the light of Truth by 
following the path of Knowledge or Action. 
He who lacks faith can never be regarded 
as qualified to receive this light. 

A man can approach the wise even 
without faith, and can even bow to him, 
serve him and ask him questions with a view 
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to testing their knowledge, exhibiting his 
own learning, or for gaining honour and 
prestige or even for displaying his faith. But 
he will not thereby attain Knowledge; for 
sacrifice, charity, penance and any other 
action, done without faith, has been declared 
to be fruitless (X VII.28). Therefore, faith is 
the principal factor contributing to the 
attainment of Knowledge. The greater the 
degree of faith one brings to bear on his 
practice for Knowledge, the sooner is it able 
to bring about the revelation of Truth. 

It is faith which gives the impetus to 
one’s Sadhana or spiritual practice; and 
earnestness is the test of faith. Indolence, 
sloth and other evils make their appearance 
during the Sadhana due to lack of faith. That 
is why one cannot push one’s Sadhana with 
earnestness. Sadhakas unacquainted with the 
meaning of faith overestimate their inadequate 
faith; and when it fails to bring the desired 
result, they take no notice of their lack of 
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earnestness, and jump to the conclusion that 
God-realization does not come even to one 
possessed of faith. But it is an error on their 
part to think so. The truth of the matter is 
that the degree of earnestness one evinces 
in one’s Sadhana depends on the amount of 
faith one has. Suppose a man loves money 
and starts a business. If he believes that he 
will get money through that business, he will 
take to it so whole-heartedly that he will not 
grudge undergoing any amount of physical 
discomfort due to irregularity in meals, sleep, 
rest and so on. On the other hand, increase 
of wealth will bring more and more delight 
to his heart. Even so, it is faith which brings 
earnestness in other matters also. Therefore, 
when one comes to develop faith in Knowledge 
of the truth relating to God, which opens the 
door to the realization of God,—the 
embodiment of eternal Knowledge and Bliss, 
and the bestower of supreme peace and 
supreme happiness,—and in the means of 
attaining that Knowledge, it is but natural for 
him to bring extreme earnestness to bear on 
his practice. Lack of earnestness in one’s 
practice is a sure sign of lack of faith. In 
order to indicate this fact, the adjective 
‘Tatparah’ (‘exclusively devoted to spiritual 
practice’) has been added to the word 
‘Sraddhavan’ . 

It is no doubt true that through intensive 
practice pursued with faith, sins are destroyed 
and attraction for the enjoyments of the world 
ceases, so that it is easy to control the mind 
and senses, and thereafter to attain true 
Knowledge of God as well. But the Sadhaka 
who does not know this secret comes to regard 
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even slack and slovenly practice as vigorous 
and intensive. This does not bring him success, 
and the result is that in despair he gives up 
the practice altogether. By the use of the 
adjective “Sarhyatendriyah’, therefore, the Lord, 
cautions the Sadhaka that till he succeeds in 
controlling his mind and senses he should 
with full faith and firm resolution go on 
increasing the intensity of his practice; for the 
test of intensive practice carried on with full 
faith is complete mastery over the senses. The 
more intensive the practice pursued with faith, 
the greater is the control over the senses. 
Deficiency in practice should, therefore, be 
measured by the deficiency of sense-control, 
and the deficiency of faith should be measured 
by the deficiency in practice. The adjective 
‘Samyatendriyah’ has been used to make this 
point clear. 

The statement that having gained 
Knowledge he immediately attains supreme 
peace, indicates that just as the moment the 
sun makes its appearance in the horizon, 
darkness is lifted and all objects become visible; 
even so, the moment the reality of God is 
known, ignorance disappears and God is 
revealed (V.16). The intention is to show that 
the extinction of ignorance and all its progeny 
in the shape of latent desires, as well as of 
morbid feelings like attraction and repulsion, 
joy and grief, etc., and of all Karmas—good 
and evil both, as well as attainment of the 
Knowledge of God and revelation of God— 
all these take place simultaneously and it is 
the direct perception of God, the embodiment 
of Knowledge and Bliss, that has been referred 
to here as the attainment of supreme peace. 


Showing thus that the man of faith attains Knowledge and Knowledge leads to the 
attainment of supreme peace, the Lord now censures him who lacks faith, is devoid of 
discrimination and is at the same time possessed by doubt. 


aaga Gear fasa 
ai HHS A UT A Y HAA: | SoU 
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ƏT: he who lacks discrimination; @ and; ASEA: (is) devoid of faith; @ and; Gararcat 
possessed of doubt; faazate is lost (to the spiritual path); = neither; ATA this; wl: world; 
atftq there is; 7 nor; W: the other world, or the world beyond; 7 nor (even); Wear happiness; 


Hna: for such a doubting soul. 


He who lacks discrimination, is devoid of faith, and is at the same time possessed 
of doubt, is lost to the spiritual path. For the doubting soul there is neither this world 


nor the world beyond, nor even happiness. 


The word ‘Ajfah’ in this verse stands 
for the man who is devoid of discriminating 
intelligence and reason, i.e., who lacks the 
capacity to differentiate between truth and 
untruth, the Self and non-Self, so that he is 
unable to decide what is duty and what is not 
duty. The word “Asraddadhanah’ stands for 
the man who lacks faith in God and the other 
world, in the scriptures which deal with the 
means of God-realization and contain 
references to the other world, in the wise 
men and their teachings as well as in the 
fruits of practices taught by them. And 
‘SamSayatma’ stands for the doubting soul, 
who cannot arrive at any conclusion about 
the existence of God and the other world, or 
about any other thing whatsoever; and 
entertains doubt about everything. The word 
‘SammSayatma’ along with the adjectives ‘Ajnah’ 
and ‘Asraddadhanah’ means the doubting 
soul lacking in discrimination and devoid of 
faith. Being devoid of intelligence such a 
man cannot correctly grasp the import of the 
Vedas and other scriptures, or the teachings 
of wise men and the practices taught by 
them; and because of lack of faith in whatever 
he understands, he entertains doubt at every 
step and cannot, therefore, decide what he 
should do and what he should not do. It is, 
therefore, but natural that he fritters away his 
human life in vain and remains totally deprived 
of the supreme good it would have surely 
brought to him had he made the best use of 
it. This is what is meant by the statement that 
such a man “‘is lost to the spiritual path”. 


(40) 


On the other hand, he who possesses 
the power to discriminate in every matter, and 
is endowed with faith in the Vedas and other 
scriptures as well as in the teachings of saints, 
does not come to ruin in the above manner. 
Like Arjuna, he can with the help of faith 
and reason remove his doubts for all time 
and take to the path of duty, and attaining 
success can achieve the end of human 
existence. Even so, the ignorant man lacking 
discrimination, if endowed with faith, can, 
because of that faith, resolutely adopt a 
particular course of Sadhana prescribed by 
an enlightened man and attain the highest object 
of his life through the grace of the wise man 
(XII.25). But the doubting soul who possesses 
neither discrimination nor faith is left without 
any means to remove his doubts, and therefore 
surely takes a downward course until faith 
and discrimination dawn upon him. 

The verse says that “for the doubting 
soul there is neither this world nor the world 
beyond, nor even happiness.” Thereby it 
shows that a spiritual fall is not the only loss 
he suffers. So long as a man is possessed 
by doubt, and is not able to remove it, he 
cannot expect to prosper in the world by 
obtaining wealth, glory and fame etc., nor 
can he enjoy the blessings of heaven after 
death nor even the joys of this world; for 
it is not possible for him to attain success 
in any sphere so long as he continues to 
entertain doubt in his mind, and fails to arrive 
at a definite conclusion. Therefore, doubt 
should be removed at any cost. 
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Thus declaring doubt coupled with lack of discrimination and lack of faith as an 
obstacle to the attainment of Knowledge, the Lord now praises the Karmayogi, free of 
doubt and self-possessed, with a view to encouraging Arjuna to take to the practice of 
Karmayoga, overcoming his doubt by discrimination. 


Geet «| IE ES LESE ESEE Ee | 
araa A Hater aaga MAATA N X? N 


Amean him who has dedicated all his actions to God according to the spirit 
of Karmayoga; @meafseadsraq him whose doubts have been torn to shreds by wisdom; 
anaa him who is Self-possessed; 4 not; antò actions; Faas bind. waa O Arjuna. 


Arjuna, actions do not bind him who has dedicated all his actions to God 
according to the spirit of Karmayoga, whose doubts have been dispelled by wisdom, 


and who is Self-possessed. 


The word ‘Yogasarhnyastakarmanam’ 
here cannot be taken to refer to a follower 
of the path of Knowledge who has renounced 
all his actions according to the spirit of 
Jhanayoga. For renunciation of action is not 
the subject of discussion here. In the very 
next verse the Lord commands Arjuna to 
fight establishing himself in Yoga, and refers 
to the statement made in the present verse 
as the ground for this command, as is 
indicated by the word ‘Tasmat’ (therefore). 
The Lord would not have exhorted Arjuna 
to act that way had he extolled in this 
verse the Jnanayogi who had renounced all 
actions according to the spirit of Jnanayoga. 
Therefore, instead of taking the word 
“Yogasarhnyastakarmanam’ in that sense, it 
should be interpreted as referring to the 
Karmayog! who has dedicated all his actions 
to God according to the spirit of Karmayoga, 
totally renouncing the feeling of possession, 
attachment and desire with regard to those 
actions and their fruit (I1.30; V.10). This 
interpretation appears more to agree with the 
trend of thought as pursued in these verses. 

The word ‘Jnana’ forming part of the 
compound word ‘Jnanasarhchinnasamsayam’ 
stands for the power of discrimination, which 


(41) 


goes to the root of a thing and dispels all 
doubt with regard to it. Derived from the root 
‘ar (to know), the word ‘Jhana’ means 
knowledge. The Gita has used it, as shown 
below, in various senses according to the 
context:— 

(a) In verse 12 of Chapter XII, meditation 
has been declared to be superior to ‘Jnana’, 
and renunciation of the fruit of actions to 
be even superior to meditation. The word 
‘Jnana’, therefore, has been used there in the 
sense of discrimination developed through a 
study of the scriptures and the teachings of 
saints. 

(b) In verse 17 of Chapter XII, the 
word ‘Jhana’ appears as an adjective qualifying 
the object of Knowledge. Therefore, the 
word stands there for God Himself, the very 
embodiment of eternal Knowledge and Bliss. 

(c) In verse 42 of Chapter XVIII, 
‘Jnana’ forms part of the natural duties of 
the Brahmana; therefore, it has been interpreted 
to mean the study and teaching of the 
scriptures. 

(d) In verses 36 to 39 of this chapter, 
the word has been used everywhere in the 
sense of Knowledge of the truth about God; 
for “‘Jhana’ has been spoken of there as 
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reducing all actions to ashes, as carrying 
across all sins, the best purifier, the outcome 
of perfection of Karmayoga and the immediate 
cause of supreme peace. Even so, in verse 
16 of Chapter V, it has been spoken of as 
revealing the Supreme, and in verses 1 and 
2 of Chapter XIV as the utmost wisdom; 
hence there too it means Knowledge of the 
truth relating to God. In other places as well 
it should be understood in this sense according 
to the context. 

(e) The ‘Jnana’ referred to in verse 21 
of Chapter XVIII is the means of cognizing 
the various objects as manifold and diverse; 
hence it means knowledge of the Rajasika 
type. 

(£) In verse 11 of Chapter XIII, it stands 
as a collective name for the various means 
of attaining wisdom. 

(g) In verse 3 of Chapter III, being 
conjoined with the word ‘Yoga’, it means 
Jhanayoga or Sankhyayoga, the path of 
Knowledge. Similarly in other places too the 
word occurs in the sense of Sankhyayoga. 

Even so, there are other places in the 
Gita where the word ‘Jnana’ has been used 
in other senses. The reader should read those 
meanings according to the context. 

Some people are apt to take the word 
‘Jnana’ here in the sense of Knowledge of 
the truth relating to God. But this is not 
correct, because Knowledge of the truth 
relating to God immediately uproots all 
forms of doubts and reveals God, so that it 
is no longer necessary to adopt any other 
practice for realizing God, the Knowledge 
referred to above being the consummation of 
all practices. But here in the very next verse 
the Lord commands Arjuna to establish 
himself in Karmayoga cutting asunder with 
the sword of knowledge the doubt existing 
in his heart. As explained above the word 


255 


should, therefore, be understood in this verse 
in the sense of wisdom which dispels doubts. 

Questions arising in the mind of a man 
who is given to reasoning are known as 
doubts. The following are some of the 
typical questions that generally arise in the 
mind of a doubting soul; Does God exist or 
not? If He exists, what is He like? Does the 
other world exist or not? If it exists, how 
is one to believe in it and where does it exist? 
Are the body, senses, mind and intellect the 
same as the soul, or different from the soul? 
Are they constituted of matter or of spirit? 
Are they all-pervading or finite? Who is the 
doer and enjoyer, the embodied soul or 
Prakrti? Is the soul one, or there are many 
souls? If one, how? And if many, how? Is 
the embodied soul free or dependent? If 
dependent, how and on whom? Which is the 
better way to attain liberation from the 
bondage of Karma,—total renunciation of 
actions, or their performance on the lines of 
Karmayoga, or to follow the discipline of 
Sankhyayoga etc.? 

Thinking over these questions with the 
help of reason and arriving at a definite 
conclusion about them, one should decide 
one’s duty. This is what is meant by dispelling 
one’s doubts by wisdom. 

The word ‘Atma’ forming part of 
‘Atmavantam’ used in this verse stands for 
the mind and senses and ‘Atmavantam’ 
refers to him who has established full control 
over his mind and senses,—who has subjugated 
the mind and senses. 

The actions which such a man performs 
are not only approved of by the scriptures 
but are altogether free from the feeling of 
possession, attachment and the desire for 
fruit; that is why they are no longer capable 
of binding him. This is what is sought to 
be conveyed by the second half of the verse. 
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Praising thus the follower of the path of Action, the Lord concludes the chapter with 
an exhortation to Arjuna to establish himself in Karmayoga and fight: 


AAA eet AMAT: | 
fart drat waas wan sei 


ama therefore; AAAA born of ignorance; Eka existing in your heart; area 
with the sword of wisdom; 311: of yours; frat slashing to pieces; WA this; HeTaq doubt; 
arm Karmayoga in the form of even-temperedness; 3tft8 be established in; 318 (and) 
stand up; “Rat O descendant of Bharata, Arjuna. 


Therefore, Arjuna, slashing to pieces with the sword of wisdom this doubt in 
your heart, born of ignorance, establish yourself in Karmayoga in the form of even- 


mindedness, and stand up (for the fight). 


Using the word ‘Tasmat’, indicative of 
reason, the Lord has encouraged Arjuna to 
establish himself in Karmayoga. The intention 
is to draw his attention to the statement 
contained in the preceding verse, viz., that 
actions do not bind him who acts in accordance 
with the spirit of Karmayoga, and induces 
Arjuna to do likewise. 

The note of address used for Arjuna in 
this verse is ‘Bharata’. The significance of 
this is to remind Arjuna of the ideal character 
of the royal sage Bharata as a man of action 
who was at the same time extremely devoted 
to spiritual practices. Arjuna being a descendant 
of Bharata, he should try to emulate his great 
ancestor in courage, patience and depth of 
wisdom and earnestly take up the performance 
of his duty. 

The adjective ‘Ajianasambhutam’ used 
with the word ‘SarhSayam’ shows that 
ignorance is the cause of doubt. Therefore, 
the moment ignorance is destroyed by wisdom, 
doubts also disappear. The adjective “Hrtstharh’ 
indicates that the heart or mind is the seat 
of these doubts; therefore, one who possesses 
control over the mind can easily overcome 
them. 

The fact that the Lord asks Arjuna to 


(42) 


get over his doubts raises the question whether 
the latter was actually a victim of doubts. In 
order to get a reply to this question let us 
refer to the sequence of events as depicted in 
the Gita. In this connection it will appear that 
Arjuna originally regarded war as justifiable 
and it was, therefore, that he came fully 
prepared to the field of battle to meet his foe 
and requested the Lord to place his chariot 
between the two armies. But when he saw 
his friends and relations assembled on both 
sides ready to risk their lives, he was overtaken 
by infatuation and grief and began to look 
upon war as a great sin (I1.28-47). The Lord 
thereupon commanded him to shake off his 
faint-heartedness (II.3), but still he could not 
decide his course of action. He found himself 
at his wit’s end and exclaimed: “How shall I 
fight elders like Bhisma and Drona (II.4); we 
do not know what is good for us, nor do we 
know who will win (II.6); tell me what is 
decidedly good for me, my mind is puzzled 
with regard to my duty (II.7).” From all this 
it is clear that doubt existed in Arjuna’s mind 
and his faculty of discrimination had been 
somewhat dulled by infatuation; that is why 
he was unable to determine his duty. Besides, 
in Chapter VI, Arjuna distinctly says that 
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none other than the Lord could clear his 
doubt (VI.39); and having heard the entire 
teaching of the Gita says that he stood free 
from doubts (X VIII.73). The Lord also repeats 
every now and then, in the course of His 
discourse, that Arjuna should not doubt His 
statement, which was undoubtedly true (VIII.7; 
XII.8). This also proves that Arjuna’s mind 
was possessed by doubt and it was on account 
of this doubt that he had got ready to 
renounce his own duty in the form of 
participation in war. Therefore, by asking 
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Arjuna to slash the doubt in his heart, the 
Lord showed that he should be ready to 
carry out His behests without entertaining the 
least doubt in his mind. 

By using the word ‘Atmanah’ with 
‘Sarhsayam’ the Lord indicated that Arjuna 
was His own friend and devotee, and as such 
he should be capable of slashing and removing 
the doubts existing in the hearts of all other 
people; but if he could not do so, he should 
at least be able to remove the doubts in his 
own heart. 


a6 arated MARTIRAN AAN ARTA 
MPN AAAI 


TA Aas ENA: I Il 


Thus, in the Upanisad sung by the Lord, the Science of Brahma, 


the scripture of Yoga, the dialogue between Sri Krsna and Arjuna, 


ends the fourth chapter entitled “The Yoga of Knowledge 


as well as the disciplines of Action and Knowledge’’. 


Srimadbhagavad-Gita 


Chapter V 


The chapter deals with the paths of Action and Knowledge both. Term ‘Samnyasa’ 
is an equivalent of Sankhyayoga or the Path of Knowledge. That is why 
the chapter has been given the title of “Karmasamnyasayoga” or “The Yogas 
of Action and Knowledge.” 

The chapter opens with Arjuna’s query regarding the relative superiority of Sankhyayoga 
or Karmayoga. Answering the question in the second verse, the Lord says that though 
both are conducive to spiritual good, yet Karmayoga, or the Path of Action, 
is superior to Karmasarhnyasa, or the Path of Knowledge. Pointing out the 
greatness of the Karmayog! in the third, the fourth and the fifth verses, He 
establishes the oneness of Sankhyayoga and Karmayoga on the ground of identity of their 
fruit. In the sixth it is stated that without practising Karmayoga perfection in Sankhyayoga 
is difficult to attain, whereas Karmayoga brings realization of God in no time. Describing 
the detachment of the Karmayogi in the seventh, the non-doership of the Sankhyayogi 
has been brought out in the eighth and ninth verses. The tenth and eleventh verses praise 
those who act in a spirit of dedication to God, as well as the Karmayogt who is 
predominantly a man of action, and also point out that the actions of Karmayogis make 
for self-purification. The twelfth verse shows that the Karmayogi attains ever-lasting peace, 
whereas he who acts with a selfish motive gets bondage. Depicting the state of the 
Sankhyayog! in the thirteenth, it is stated in the fourteenth and fifteenth that the Absolute 
determines not the doership nor the doings of beings, nor even their contact with the fruit 
of actions, nor does It associate Itself with the virtue or sin of anyone; and that beings 
get deluded only because their knowledge stands veiled by ignorance. After revealing the 
glory of Knowledge in the sixteenth, the exclusive practice of Jnanayoga is described in 
the seventeenth. Verses 18 to 20 describe the state of the exalted soul who is constantly 
established in identity with Brahma, how he views all alike and attains the highest goal. 
Verse 21 shows the way to the attainment of eternal Bliss and also speaks of its actual 
attainment. Verse 22 declares enjoyments to be a source of suffering and transient, adding 
that men possessing discerning knowledge do not indulge in them. Verse 23 calls him 
a yogi and happy man, who can control the urgings of lust and anger. Verses 24 to 26 
describe the state of perfection in Sankhyayoga, and the marks of the man of wisdom 
who has attained Brahma, the abode of eternal peace. Verses 27 and 28 deal with the 
practice of Meditation and its fruit in a nutshell. And finally in verse 29 the chapter is 
concluded by announcing the highest peace to be the result of knowing God as the enjoyer 
of all sacrifices and austerities, the supreme Lord of all the worlds and the disinterested 
friend of all beings. 


Title of the 
Chapter 


Summary of 
the Chapter 


In the third and fourth chapters Arjuna heard from the blessed lips of the Lord the 
praise of karmayoga in various forms, and received exhortations and injunctions from 
the Lord to adopt it for practice. He also heard that through the practice of karmayoga, 
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Link of the knowledge of the truth relating to God is automatically attained (IV.38) Again, 
Discourse. | 4t the end of chapter IV, he received the Lord’s command to establish himself 


in karmayoga, and take up the fight. But now and then he also heard in 
the course of these instructions words in praise of Jnanayoga, or the Yoga of knowledge, 
e.g., when the Lord spoke of sacrifice in the form of seeing Brahma in everything or 
in the form of perception of identity or when He asked Arjuna to attain knowledge by 
prostrating himself before the wise, and so on. Arjuna, therefore, could not decide which 
of the two paths was better for him. In order, therefore, to get the point cleared up 
by the Lord Himself, he says: 
IJI sara 


Gard Haut pwr yaa a safe 
aaa Udit aM afte aia e i 


Pare HATA Sankhyayoga or the path of knowledge; pat O Krsna; YA: then; T 
( RÅTTA ) karmayoga or the path of action; @ and; tafe you extol; aq, which; sta: conducive 


to (my) good; Ya: of these two; WHA one; Ad that; À for me; WE declare; GABA 


definitely. 


Arjuna said: Krsna, You extol sankhyayoga (the Yoga of Knowledge) and then 
the Yoga of Action. Pray, tell me which of the two is decidedly conducive to my good. (1) 


The root ‘krs’ from which the word 
‘Krsna’ is derived, means to attract or draw’, 
and the suffix ‘na’ denotes bliss. The Lord 
is ever blissful and hence attracts everybody 
towards Himself. This is the reason of his 
being called ‘Krsna’. Here, by addressing the 
Lord as ‘Krsna’, Arjuna seeks to convey that 
being the omnipotent and omniscient Lord 
of the whole creation, He alone is capable 
of answering his questions. Nowhere in 
chapter IV has the Lord extolled actual 
renunciation of actions nor has he ordered 
Arjuna anywhere to follow this course. On 
the other hand, He has asked him at several 
places (IV.15,42) to act in a disinterested 
way. Hence “‘Karmanam sarhnyasam’ here 
does not mean their actual renunciation. To 
renounce the feeling of doership with respect 
to all actions and to feel that it is the modes 
of prakrti in the shape of the senses that are 
moving among the modes of prakrti in the 
shape of their objects (III.28); to remain 


constantly established in identity with God, 
and to see Brahma ever and everywhere: it 
is this attitude of a Jnanayogi which is 
referred to here by the word ‘Karma 
samnyasa’. It is this form of Jnhanayoga 
which has been praised in the fourth chapter 
and Arjuna’s query, therefore, relates to this. 

Replying to Arjuna, the Lord speaks of 
‘Sarhnyasa’ and ‘Karmayoga’ both as leading 
to the highest good or final beatitude and 
naming this ‘Sarnnyasa’ as ‘Sankhya’ in the 
fourth and fifth verses and reverting to the 
word ‘Sarhnyasa’ in the sixth, He makes it 
clear that by “Karmasarnnyasa’ He means 
Sankhyayoga or Jhanayoga and not the 
actual renunciation of actions. Besides, 
according to the Lord, mere renunciation of 
actions not only does not lead to supreme 
Bliss (II.4), but is not practicable either 
(11.5; XVIII.11). Therefore, “Karmasarhnyasa’ 
here should be taken to mean Jhanayoga and 
not the actual renunciation of actions. 
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At first sight it would appear that 
Arjuna was repeating here the same question 
which he had already asked at the beginning 
of Chapter III. But on careful examination 
it will be found that he did not refer there 
to ‘Jhanayoga’ and ‘Karmayoga’ as such. 
The question that troubled Arjuna’s mind at 
that time was: If the Lord considered Jnana 
or Knowledge as superior to Karma, why 
should He urge him to engage in a terrible 
action like warfare? He was unable to make 
out the purport of His words which appeared 
ambiguous; and, therefore, he wanted to 
know His mind definitely on this point. The 
point at issue here is quite different. At this 
place he neither regards Jnana as superior to 
Karma or action nor considers the words of 
the Lord as ambiguous. He is conscious of 
the fact that the Lord is praising both 
‘Jnanayoga’; and ‘Karmayoga’ (IV.32) and 
is treating them as separate (III.3). And 
admitting this fact he seeks to know which 
of the two is the better course for him. This 
proves that Arjuna is not repeating here his 
question of the third chapter. 

It is no doubt true that the Lord has 
commanded Arjuna in clear words to adopt 
the path of Karmayoga in verse 19 and 30 


* Bhagavad-Gita « 


of Chapter II and verses 15 and 42 of 
Chapter IV. But it is equally clear that in 
verses 24 to 30 of Chapter IV the Lord has, 
under the common name of Yajfia or sacrifice, 
referred to various practices based on 
Karmayoga and Jhanayoga both, and in that 
connection extolled Jhanayajiia or sacrifice 
through Knowledge as superior to sacrifice 
performed with material things ([V.33), and 
further urged him to take lessons in ‘Jnana’ 
or Knowledge from sages who had seen the 
reality and glorified such Jhana ([V.34-35). 
Again, He clearly stated that through perfection 
in Karmayoga one automatically attains 
Knowledge (IV.38). Thus hearing both the 
paths praised by the Lord, Arjuna could not 
definitely single out any one course of action 
for himself. Hence he is quite justified in 
putting a question like this in order to elicit 
the definite opinion of the Lord. He wants 
to know what course he should adopt for 
attaining true wisdom, whether he should 
follow the discipline of Knowledge by hearing 
and pondering over the words of those 
possessed of real Knowledge, or should take 
to Karmayoga by performing actions without 
attachment and in a disinterested way and 
dedicating them to God? 


Now the Lord proceeds to answer Arjuna’s question: 
MATA TAA 
ware: adams F:ma 
wae aiaa faster i 2 u 


wee: the Yoga of Knowledge; maT: the Yoga of Action; @ and; F:staaat (are) 
conducive to the highest good; Sul both; aA: of the two; q but; PAAA to the Yoga 
of Knowledge; miam: the Yoga of Action; fafstera (is) superior. 


Sri Bhagavan said: The Yoga of Knowledge and the Yoga of Action both lead 
to supreme Bliss. Of the two, however, the Yoga of Action, being easier of practice, 


is superior to the Yoga of Knowledge. 


(2) 
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The word ‘Nyasa’ means renunciation, 
and with the prefix ‘Sam’ added to it, it 
denotes complete renunciation. And 
renunciation here signifies renunciation of 
the sense of doership in respect of all activities 
carried on by mind, speech and body, as well 
as of identification with the body and the 
feeling of ‘mine’ with regard to the objects of 
the world. The words ‘Sarnnyasa’ and 
‘Sarnnyas? have been used in the Gita in 
different senses, varying according to the 
context. For instance, “‘Sarhnyasa’ denotes 
dedication of one’s actions to God in III. 30, 
XIL6 and XVIJII.57, the abandonment of 
actions with an interested motive in XVIII.2, 
mental renunciation of works in V.13, 
Karmayoga in VI.2, and actual renunciation 
of bodily activity in II.4 and XVIIL.7; while 
it stands for ‘Sankhyayoga’ or the Path of 
Knowledge in V.6 and XVIII. 49. Even soa 
follower of the Path of Action has been 
referred to as “Sarhnyasr in VI.1 and XVIII.12, 
and as ‘Sarhnyasayogayuktatma’ in IX.28. 
This shows that the Gita does not use the 
word ‘Sarhnyasa’ in the same sense 
everywhere. Its meaning varies according to 
the context. Here the Lord sets out to discuss 
the comparative merits of ‘Sankhyayoga’ and 
‘Karmayoga’. Hence ‘Sarmnyasa’ obviously 
means ‘Sankhyayoga’. The Lord has made 
this abundantly clear by using the word 
‘Sankhya’ itself in the fourth and fifth verses. 
Therefore, it is but reasonable to take 
‘Sarhnyasa’ in the sense of ‘Sankhyayoga’. 
here. 

The statement that ‘the Yoga of 
Knowledge and the Yoga of Action both 
lead to supreme Bliss’ cannot be taken to 
mean, as some are apt to do, that the two 
disciplines collectively lead to supreme Bliss 
and not singly. The reason is that the two 
disciplines cannot be followed at once by 
one and the same man. For during his 


261 


practice the Karmayogi treats his actions, the 
fruit thereof, God and himself as separate 
entities and does everything as an offering 
to the Lord renouncing its fruit as well as 
attachment for it (III.30; V.10; [X.27-28; 
XII.10 and XVUI.56-57). The Sankhyayog!, 
on the other hand, feeling that it is the Gunas 
born of Maya that are moving among the 
Gunas (III.28) or in other words that the 
senses are moving among their objects (V.8- 
9), renounces the sense of doership in respect 
of all the activities carried on by mind, 
speech and body and remains established in 
identity with the all-pervading oversoul, the 
embodiment of Truth, Knowledge and Bliss. 
The Karmayogi feels that he is the doer of 
his own actions (V.11), whereas the 
Sankhyayogt does not (V.8-9). The Karmayogi 
dedicates his actions to God (IX.27-28); the 
Sankhyayogit does not even recognize the 
operations of the mind and senses carried on 
without a conscious doer of falling under the 
category of action (XVIII.17). The Karmayogt 
views God as separate from Himself (XII.6- 
7); the Sankhyayogi admits no distinction 
(XVIII.20). The Karmayogi admits the 
existence of Prakrti and its evolutes (X VIII.61); 
the Sankhyayogi recognizes the existence of 
none else than the one absolute Reality 
(XIII.30). The Karmayogi believes in the 
existence of actions and their fruit; the 
Sankhyayog! neither recognizes the existence 
of actions and their fruit as apart from the 
Absolute nor holds himself related to them 
in any way. Thus their courses of discipline 
as well as their outlook are poles apart. Such 
being the case, no one can tread both the 
paths simultaneously. Besides, had it been 
true that the two disciplines taken together 
lead to supreme Bliss, it would have been 
meaningless on the part of Arjuna to ask the 
Lord to point out any one of them which 
might be decidedly good for him. Nor would 
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there be any meaning in the Lord’s declaring 
Karmayoga as superior to Sankhyayoga or 
in His statement that both the Sankhyayogt 
and the Karmayogi reach the same destination. 
Therefore, it is but reasonable to hold the 
two paths as independent of each other. 
Though both lead to the same goal, viz., 
realization of God, the embodiment of supreme 
Bliss, through real wisdom, yet for a man 
of action like Arjuna the practice of Karmayoga 
was easier and hence better than Sankhyayoga. 

Although, as stated above, the two 
disciplines are conducive to supreme Bliss, 
singly and independently of each other, it is 
not without reason that the Lord declares 
Karmayoga as superior to Sankhyayoga. In 
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the first place, a Karmayogi is always a 
Sarhnyasi or renouncer of actions even though 
engaged in actions and he gets freed from the 
bondage of births and deaths very easily 
without any effort of trouble (V.3). He quickly 
attains God (V.6); and constantly enjoys His 
protection (IX.22). And, lastly, even a little 
practice of Karmayoga is capable of delivering 
one from the great fear of birth and death 
(11.40). The path of Knowledge, on the other 
hand, is a rugged one and bristling with 
thorns (XII.5); and it is difficult to tread for 
one who has not pursued the discipline of 
Karmayoga in the first instance (V.6). It is 
for these reasons that Karmayoga has been 
declared superior to Jnanayoga. 


Karmayoga has been declared as superior to Sankhyayoga. In order to establish 
this very point, the Lord now praises the Karmayogi in the following verse: 


Wa: a Aeae at a gis A careerte | 
Meat fe mae Ga aerated i 3 N 


Ja: should be; @: he (a Karmayog1); framan ever considered a renouncer; €: who; 


q neither; Xf hates (anyone); = nor; EJEA] desires; figg: he who is free from the pairs of 
opposites; fe for; Heratet O mighty-armed Arjuna; GGA easily; Fed from bondage; WHat 


is freed. 


The Karmayogi, who neither hates nor desires, should ever be considered a 
renouncer. For, Arjuna, he who is free from the pairs of opposites is easily liberated 


from bondage. 


The Karmayogi neither hates anybody 
nor craves for anything. He wholly transcends 
the pairs of opposites. In fact, Sarhnyasa or 
renunciation too represents the same state. 
He alone who is free from likes and dislikes 
is a true Sarnnyasi; for he is neither required 
to enter the order of Samnyasis nor to tread 
the path of Knowledge. Therefore, by 
declaring that a Karmayogi should be ever 
considered a Sarnnyasi (renouncer), the Lord 
glorifies him and certifies that he is a 
renouncer even though performing all actions, 
and is freed from the bondage of actions 


(3) 
without any difficulty or exertion. 
x x * 
Attraction and repulsion are the two most 
formidable enemies of man retarding his 
progress on the path of spirituality. It is they 
who throw him into the bondage of Karma. 
Subduing these impulses, the Karmayogi acts 
for the sake of God and through His Grace is 
easily freed from the bondage of actions. 
The latencies of good and evil actions 
that are rooted in ignorance, and their fruits 
constitute the bondage of men. Bound by 
them the embodied soul incessantly goes on 


* Chapter V * 


revolving in the whirligig of births and 
deaths. Getting beyond this cycle of births 
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and deaths for ever is what is meant by being 
freed from bondage. 


Establishing the superiority of Karmayoga over Sankhyayoga on the ground of its 
being easier in practice, the Lord now reveals in the following two verses their identity 
so far as their fruit is concerned, which is nothing short of supreme Bliss as already 


pointed out in the second verse: 


TSS yanao: Waatet Ft ASET: | 
unae: ae AA Hea vi 


agea the paths of Knowledge and Action (referred to above); ya yielding 


c 


different results; atest: the ignorant (lit., those of unripe intellect); Waeft declare; 7 not 
(so); utga: the wise; WHA in one; sft even; sifted: established; Wate firmly; Svat: of 
both; fara obtains; We fruit (viz., God-realization). 

It is the ignorant, not the wise, who say that Sankhyayoga and Karmayoga lead 
to divergent results. For, one who is firmly established in either, gets the fruit of 


both, which is the same, viz., God-realization. 


Sankhyayoga and Karmayoga both are 
conducive to the attainment of Bliss or final 
beatitude by bringing Knowledge of the highest 
Truth. Notwithstanding this fact, those who 
believe that they yield divergent results, and 
distinguish between the two paths on this 
ground are lacking in wisdom. For even 
though the Sadhana in the two disciplines 
proceeds on different lines, they are one and 
the same so far as their result is concerned. 

That the practice of Karmayoga leads 
to the attainment of final beatitude through 
the Knowledge of Reality is borne out by 
the following statements of the Lord:—“I 
confer upon them that Yoga of wisdom 
through which they attain Me” (X.10); “In 
order to shower My Grace on them, I dispel 
the darkness of their heart by the light of 
Truth” (X.11), “Having attained purity of 
heart through the practice of Karmayoga, he 
automatically achieves Realization” (IV.38), 
etc. But Sankhyayoga itself, they say, is 
Knowledge of the Reality, how, then, can 
it be said to bring liberation through a 
Knowledge of the Reality? 


(4) 


In this connection it should be borne in 
mind that Sankhyayoga is not the same as 
Knowledge of the supreme Reality; it is the 
name of a path or discipline leading to that 
Knowledge and pursued in accordance with 
the teachings of those who have known the 
Reality. For, in verse 24 of Chapter XIII, 
Dhyanayoga (the Yoga of Meditation), 
Karmayoga (the Yoga of Action) and 
Sankhyayoga (the Yoga of Knowledge) have 
been spoken of as separate ways of approach 
of self-realization, quite independent of one 
another. Therefore, it is but reasonable to say 
that Sankhyayoga enables one to attain 
liberation through a Knowledge of the supreme 
Reality. Speaking of the path of Knowledge 
in verses 49 to 55 of Chapter XVIII, the Lord 
says that becoming one with Brahma, which 
is only another name of attaining perfection 
in Sankhyayoga, one attains Para Bhakti or 
supreme Devotion, which is the same as real 
Knowledge, and that through Para Bhakti one 
realizes and enters into God. This makes it 
clear that the practice of Sankhyayoga leads 
to the actual Knowledge of the Reality, which 
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is followed by the attainment of liberation. 

An understanding or insight which 
represents Knowledge of the supreme Reality 
is known as ‘Panda’ and one endowed with 
such an understanding is called a ‘Pandita’. 
Therefore, perfect souls possessing actual 
Knowledge of Reality are here referred to 
by the word ‘Panditah’. 

* * * 

Both the disciplines lead to the same end, 
namely, realization of God through real 
Knowledge. Hence it is but meet and proper 
to say that one firmly established in any one of 
these attains the fruit of both. But it would be 
meaningless to say so if perfection in 
Sankhyayoga were the result of Karmayoga, 
and Sankhyayoga in its turn would lead to the 
attainment of liberation in the shape of God- 
realization. In that case the result of the two 
disciplines would not be the same. For, according 
to the latter interpretation, one who is firmly 
established in Sankhyayoga has already 
achieved (in the shape of perfection in 
Sankhyayoga) the fruit of Karmayoga. Hence 
it would be meaningless to say that one firmly 
established in Sankhyayoga attains the fruit of 
Karmayoga. Even so, if one who is firmly 
established in Karmayoga attains God-realization 
only through perfection in Sankhyayoga, he 
obtains the fruit of Sankhyayoga through 
Sankhyayoga alone, and not direct. Thus the 
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statement of the Lord that one firmly established 
in any one of these disciplines obtains the result 
of both would have no meaning at all. Therefore, 
the only conclusion that we can draw from 
this statement is that the two disciplines are 
independent of each other and they lead to the 
same end. This interpretation alone gives 
meaning to the Lord’s statement that one firmly 
established in any one of the two disciplines 
attains the result of both. In verse 24 of Chapter 
XIII too the Lord recognizes both as independent 
means of Self-realization. 
x * x 

It will appear that Arjuna opens the 
controversy in the very first verse of this 
chapter by using the words ‘Karmasarhnyasa’ 
and ‘Karmayoga’ and the Lord too adopts 
the same terminology in answering his question 
in verse 2. But in order to avoid the word 
‘Karmasarmnyasa’ being erroneously 
interpreted as actual renunciation of actions 
and the word ‘Karmayoga’ being construed 
to mean mere activity of any kind, the Lord 
uses the words ‘Sankhya’ and ‘Yoga’ instead 
and thereby makes it clear that he has used 
the two words in the sense of the paths of 
Knowledge and Action, respectively. 

The use of the word ‘Api’ emphasizes 
the fact that the two disciplines are altogether 
independent and can bring God-realization 
without the help of each other. 


aed: Wad wat dant werd 
Uh mge a ant a a: usata A aA 4 N 


aa which; mg: by Sankhyayoga; Wed is attained; TIAL state; AL the same; att: 
by Karmayogis; afr as well; td is reached; WHA (as) one; ATeery Sankhyayoga; 4 
and; arr Karmayoga; @ alone; @: who; usaÑ sees; W: he; Wad sees. 


The (supreme) state which is reached by the Sankhyayogi is attained also by 
the Karmayogi. Therefore, he alone who sees Sankhyayoga and Karmayoga as one, 


so far as their result goes, really sees. 


(5) 


* Chapter V * 


It has been explained in the commentary 
on the second verse how Sankhyayoga and 
Karmayoga are quite independent of each other 
and how their Sadhana also proceeds in quite 
different directions. This should not, however, 
lead anyone to doubt that they lead to the 
same destination. One can easily understand 
this by the illustration of the roundness of the 
earth. A man proceeding to New York in 
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America from India will reach his destination 
if he follows the correct route, no matter whether 
he takes an eastward course or moves in a 
westerly direction. Even so, the Sadhaka is 
sure to attain God, who is the supreme goal 
both of Sankhyayoga and Karmayoga, if he 
firmly adheres to one of these two paths, 
notwithstanding the differences in their courses 
of discipline. 


Having spoken of the common good of Sankhyayoga and Karmayoga, the Lord now 
brings out the superiority of Karmayoga so far as its practice is concerned: 


Ware, maae g AAAA: | 
amam yada anomie is N 


Waa: (perfection in) Sankhyayoga; q but; narat O mighty armed Arjuna; ZAA 
(is) difficult; STA to attain; aTa: without Karmayoga; atta: a Karmayogi; Aft: one 
who keeps his mind fixed on God; Wat God; RoT in no time; stferresft reaches. 

Without Karmayoga, however, Sankhyayoga (i.e., renunciation of doership in relation 


to all activities of the mind, senses and body) is difficult to accomplish; whereas the 
Karmayogi, who keeps his mind fixed on God, reaches Brahma in no time, Arjuna. (6) 


The indeclinable ‘Tu’ points to the 
peculiarity that though their fruit is identical, 
yet in practice Sankhyayoga is more difficult 
than Karmayoga. 

One with mighty-arms is called a 
‘Mahabahu’. Figuratively the word ‘Bahu’ 
or ‘arm’ is used for a brother or friend. By 
addressing Arjuna as ‘Mahabahu’, the Lord 
means to encourage him by conveying that 
he, who has got a brother in pious-minded 
Yudhisthira and friend in Him, the supreme 
Deity, should have no cause for anxiety. The 
path runs smooth for him in every way. 

Although Sankhyayoga and Karmayoga 
are independent of each other, Karmayoga 
or the path of Action is comparatively easy, 
whereas Sankhyayoga or the path of 
Knowledge is rather rugged and arduous. It 
is with a view to emphasizing this difference 
that the Lord says: “Sankhyayoga is difficult 
to practise without having practised Karmayoga 


beforehand.” Suppose there is an aspirant 
who holds that the whole of this phenomenal 
world is but a dream and unreal: it is falsely 
superimposed on Brahma, which is the only 
Reality. At the same time his heart is not 
pure: the evils of attraction and repulsion, 
anger and lust, are still present in him. If he 
makes no attempt to purify his heart and 
takes to the practice of Sankhyayoga straight 
off on the mere strength of his intellectual 
belief, it will not be easy for him to attain 
perfection in Sankhyayoga as described in 
verses 11 to 30 of Chapter II and verses 49 
to 55 of Chapter XVIII. For so long as there 
is identification with the body, and attachment 
for enjoyments, and so long as the Sadhaka 
feels attracted towards that which is agreeable 
and recoils from that which is repelling, it 
will be difficult for him even to grasp the 
true meaning of Sankhyayoga,—which consists 
in renouncing the sense of doership in 
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respect of all actions and remaining constantly 
established in identity with the Absolute and 
formless Brahma, the embodiment of Truth, 
Knowledge and Bliss,—much more so to 
tread the path. Besides, his mind being 
impure and deluded, he will have no faith 
in God, the controller of the whole universe 
and the Dispenser of the fruits of actions, 
nor in heaven and hell and other such 
rewards and punishments for one’s actions. 
Consequently he will very likely give up 
virtuous deeds which involve strenuous effort 
and may fall an easy prey to the lure of 
vicious enjoyments due to an attraction for 
sense objects and other such evils, and be 
thus lost to the path of Bliss. Therefore, it 
is essential for a man who holds that 
Sankhyayoga is the only path to God- 
realization, to purge his mind of likes and 
dislikes and other such impurities through the 
disinterested performance of virtuous deeds 
like sacrifice, charity, askesis, etc., before he 
proceeds to tread the path of Knowledge. 
Only then can his practice of Sankhyayoga 
be smoothly carried through, and then alone 
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can he achieve success therein easily. It is 
in this sense that the accomplishment of 
Sarnnyasa has been spoken of as difficult 
without the practice of Karmayoga. 

The word ‘Yogayuktah’ with the 
adjective ‘Munih’ stands for the Karmayog1, 
who considering everything as belonging to 
God does not lose his balance of mind either 
in success or in failure and renouncing 
attachment as well as the desire for fruits, 
performs all his duties in accordance with the 
Lord’s commandments, and with faith and 
devotion dwells upon the name, virtues, 
glory and reality of God. 

Some people take the word ‘Munih’ to 
mean a Sadhaka who has restrained his speech 
or conquered his senses. Obviously there can 
be no objection to this interpretation, because 
a Karmayogi who dwells in his mind upon 
God’s Reality must necessarily be reserved 
in speech and have control over his senses. 

The word ‘Brahma’ can be taken to 
mean both God with attributes and the 
Absolute, because they are just the same— 
two aspects of the same Reality. 


Now describing the marks of a Karmayogi, the Lord speaks of his remaining unaffected 


mat faster fatstaren raza: | 
aan pia a= feed 


Wgh: the Karmayogi; Aypara whose heart is pure; fafstatet who has fully conquered 
his mind; fstafxa: who has mastered his senses; W4yaTeayatet who has identified his Self 
with the Self of all beings; pA performing action; af even; 4 feert is not tainted. 


by actions: 


The Karmayogi, who has fully conquered his mind and mastered his senses, 
whose heart is pure, and who has identified his Self as the Self of all beings (viz, 


God), remains untainted, even though performing action. 


So long as one’s mind and senses are 
not controlled, they naturally run after sense- 
enjoyments; and so long as impurities in the 
form of likes and dislikes exist in the mind, 


(7) 


it is difficult to remain equipoised in success 
and failure. Hence, until the mind and senses 
are fully controlled and perfect purity of 
heart is attained, a Sadhaka cannot be called 


* Chapter V * 


a real Karmayogt. The adjective “Yogayuktah’, 
*Visuddhatma’, ‘Vijitatma’ and ‘Jitendriyah’ 
have, therefore, been used to indicate that 
he alone is Karmayogi in whom all these 
virtues reside, and he alone realizes Brahma 
without delay. 

God is the real Self of all beings from 
Brahma, the creator, down to the tiniest 
blade of grass. Therefore, he who regards 
God as his Self i.e., the Inner Controller and 
performs all his actions according to His 
promptings and guidance and who has 
no sense of ‘mine’ with regard to the 
body, mind intellect or any other thing 
except God is referred to here by the word 
‘Sarvabhutatmabhutatma’. 
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The Sankhyayogi does not consider 
himself to be the doer of any action. 
Notwithstanding the fact that his mind, intellect 
and senses continue to perform all actions, he 
does not associate himself with any of those 
activities, but only feels that it is the modes 
of Prakrti that are moving among themselves 
and that he has nothing to do with them. Such 
being the case, it is but meet and proper that 
he should remain untainted by actions, but 
the wonder of wonders is that the Karmayogt 
too, who regards himself as a doer, is not 
bound by actions though performing them for 
the sake of God and according to His 
directions. The indeclinable ‘Api’ has been 
used to reveal this speciality of the Karmayog!. 


Referring briefly in verse 2 to the identity of the fruits of Karmayoga and Sankhyayoga, 
the former was declared superior to the latter because of its being easier in practice. 
Again, praising the Karmayogi in the third, the identity of their fruits and their being 
independent of each other were fully dealt with in the fifth and sixth verses. Pointing out 
in the first half of verse 6 that Sankhyayoga is difficult to accomplish without Karmayoga, 
the latter was declared to be easy of practice in the second half. This was followed by 
a reference to the marks of a Karmayogi in the seventh. It has thus been made clear 
that in spite of their fruit being the same, the two paths are different from each other. 
Hearing this, one should naturally desire to know the distinctive character of both. 
Anticipating this, the Lord first proceeds to describe in verses 8 and 9 the attitude of 
a Sankhyayogi while moving in the world: 


Ja nami amt waa acatad 
WIS VARS AACANATLAISTT N 


uvue aaa l 
gamam adta gA | oar N 


F nothing; Ya undoubtedly; Anfad nothing; HUH I do; sft so; FH: the Säñkhyayogī; 
WAT should think (that); arafa who knows the reality; We seeing; Yer hearing; BRM 
touching; Rq smelling; AJA eating or drinking; Ts moving or walking; 07 sleeping; 
aq breathing; Waa speaking; AgS answering the calls of nature; Wet grasping 
(something); Se opening the eyes; Afia closing the eyes; 3ft even; sxe the organs 
of sense and action; FERID] among the objects of senses; ade are moving; gf thus; 


anaa holding. 
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The Sankhyayogi, however, who knows the reality of things, must believe that 
he does nothing, even though seeing, hearing, touching, smelling, eating or drinking, 
walking, sleeping, breathing, speaking, answering the calls of nature, grasping and 
opening or closing the eyes, holding that it is the senses alone that are moving among 


their objects. 


The whole of this phenomenal world is 
ephemeral and transient, hence illusory like a 
mirage or the dream-world. It is superimposed 
through ignorance on Brahma, the embodiment 
of Truth, Knowledge and Bliss, who alone is 
Real. Thus distinguishing between the Real 
and the unreal, he who remains constantly 
established in identity with the Absolute 
formless aspect of God, the supreme Reality— 
he alone is a “Tattvavit’ and a ‘Yukta’. These 
two adjectives have been used to represent 
the true character of a Sadhaka following the 
path of Knowledge. 

x x x 

A man awakened from a dream knows 
that the actions which appeared to him as 
being performed by his body, mind, the vital 
airs and senses during the dream state were 
neither actually performed nor was he in any 
way connected with them. Even so, the 
Sankhyayogi, who knows the reality of things 
and remains constantly established in identity 
with the Immutable and Actionless Brahma, 
should, while performing the various functions 
of seeing, hearing etc. feel that it is the mind, 
the vital airs and the senses (which are all 
illusory by nature) that are moving among 
their respective objects, which are equally 
illusory; in fact, nothing is actually happening 
nor is he connected with any of these in any 
way. Here it may be contended that even 
those who are not yet free from likes and 
dislikes, anger and lust, and other such evils, 
but at the same time pose as Sankhyayogis, 
can argue that they are in no way connected 
with whatever actions, good or bad, that are 
being performed by their mind and senses. 
How are we to distinguish a genuine 


(8, 9) 


Sankhyayogi from a bogus one? In this 
connection it should be remembered that by 
mere profession one does not actually become 
a Sankhyayogi nor can one cease to have 
any connection with one’s actions. In the 
eyes of the true and genuine Sankhyayog!, 
the whole of this phenomenal world is illusory 
like a dream; therefore, he ceases to have any 
attraction for anything in this world. Attraction 
and repulsion altogether disappear from his 
mind and no trace is left in him of evils like 
lust, anger, greed, infatuation, egoism and so 
on. So there being no incentive to prohibited 
actions, every activity of his unsullied mind 
and senses has the sanction of the scriptures 
and redounds to the common weal. That is 
the test of a true Sankhyayogi. So long as a 
follower of the path of Knowledge finds the 
least trace of attraction and repulsion or lust 
and anger in his heart, he should consider his 
practice faulty. 

* x x 

There are no hard and fast rules regarding 
the form of activity which a Sankhyayogt 
engages in. Due to differences of caste, stage 
in life, temperament, nature of the past Karma 
responsible for birth, association and habit, 
the activities of all Sankhyayogis are not of a 
uniform nature. The five participles ‘seeing’, 
‘hearing’, ‘touching’, ‘smelling’ and ‘eating’ 
refer to the functions of all the five organs of 
sense, viz., the eye, the ear, the tactile sense, 
the nose and the palate respectively. ‘walking’, 
‘grasping’ and ‘speaking’ denote the functions 
of the feet, hands and tongue (speech) 
respectively, and ‘answering the calls of nature’ 
covers the functions of the organs of 
reproduction and defecation. ‘Breathing’ points 


* Chapter V * 


to the function of the five vital airs. Even so, 
‘opening’ and ‘closing’ of the eyes represent 
the functions of the five outer winds of the 
body known as ‘Kurma’ etc., and finally 
‘sleeping’ denotes the functions of the inner 
sense or mind. In this way, reference to the 
activities of all the senses, vital airs and the 
inner sense shows that according to his order 
in society, stage in life, nature, past Karma 
and association a Sankhyayogi can perform 
all actions approved of by the scriptures, 
such as eating and drinking, carrying on 
business, preaching, reading and writing, 
hearing, thinking, etc., for the maintenance 
of his body or for the common weal. 

x x x 

Verse 28 of Chapter III says that “It is 
the Gunas or modes of Prakrti that move 
among the Gunas;” verse 29 of Chapter XIII 
speaks of all actions being done by Prakrti 
or Nature; whereas in this verse it is stated 
that “the senses are moving among their 
objects’. All these statements point to the 
same conclusion. The senses as well as their 
objects are products of the three Gunas, and 
Gunas in their turn are evolutes of Prakrti. 
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Therefore, it is just the same to say that 
Prakrti is the doer of all actions, or that the 
Gunas are moving among the Gunas or the 
senses are moving among their objects. The 
same thing has been expressed in three 
different ways in different context just in 
order to lay special emphasis on this point. 

It is noteworthy in this connection that 
even though the activities of the vital airs as 
well as of the mind have been mentioned in 
this verse along with the functions of the senses, 
the Lord urges on the Sankhyayog! to believe 
that it is the senses that are moving among 
their objects in each case. The reason is not 
far to seek. In all forms of activity it is the 
senses that play the predominant part. The vital 
airs too have been referred to as the senses. 
And being the inner sense, mind as well is 
one of them. The word ‘Indriya’ thus covers 
all, viz., the mind as well as the vital airs. 

The indeclinable ‘Eva’ has been used 
to denote complete absence of the sense of 
doership with regard to action. The intention 
is to show that the Sankhyayogi should 
never and not in the least degree consider 
himself to be the doer of actions. 


Having thus described the course of discipline to be followed by a Sankhyayogi the 
Lord now proceeds to describe in the next two verses the course of discipline for 


Karmayogis along with its fruit. 


aaa Haar US aca RAA a: | 


aà a a WA 


uaa Aa I Qo Il 


aar to God; atma offering; mutit (all) actions; AFA attachment; Meat shaking 
off; PAR acts; a: who; feta 7 remains untouched; @: he; We by sin; Wataaq the lotus 
leaf; S@ as; STAT (remains untouched) by water. 


He who acts offering all actions to God, and shaking off attachment, remains 


untouched by sin, as the lotus leaf by water. 


(10) 


Practising devotion to God, offering | practising charity and askesis and performing 


worship to the deities, rendering service to 
parents and other elders, performing sacrifice, 


all other duties prescribed by the scriptures, 
such as eating drinking etc., carried on for 
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the maintenance of the body, and vocations 
of life pursued for earning one’s livelihood 
according to one’s order in society and stage 
in life: all these are covered by the word 
‘Karmani’. And he who performs them all 
for the sake of God and according to His 
injunction and desire, and under His guidance 
and inspiration as a mere puppet, without the 
least attachment for them and regarding 
everything as belonging to God, is said to 
have offered all his actions to God. 

The word ‘attachment’ (Sangam) here 
means the attachment one bears for one’s 
wife, progeny, wealth, house and all other 
objects of enjoyment, for heaven and other 
higher world attained hereafter, for one’s 
own body and all one’s actions and for 
abstract things such as honour, fame and 
prestige etc. 

x x x 


As a rule, the Karmayogī performing 


PAT AM aaa 
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only such actions as are prescribed by the 
scriptures never commits a sin; under these 
circumstances there can be no fear of his 
being contaminated by sin. Why, then, has it 
been thought necessary to add that he is not 
contaminated by sin ? The reason for this is 
that prescribed actions too are not absolutely 
stainless. Every activity involves the 
perpetration of sin in one form or other 
through destruction of life unavoidably and 
involuntarily caused. That is why the Lord 
says elsewhere that “‘all undertakings, indeed, 
are involved in sin, even as fire in smoke” 
(XVIII.48). Therefore, he who acts under the 
impulse of attachment and the desire for fruit, 
simply for enjoyment and bodily comfort, 
can never avoid sin. It is desire and attachment 
which lead to bondage. Hence, it is but 
reasonable to say that he who is free from all 
traces of attachment and desire is not tainted 
by sins even though performing actions. 


Aana Anf | 


AA: cat pda as ARNAR I R N 


FAT with (their) body; ma% with (their) mind; @gat with (their) intellect; mae: free 
from the feeling of ‘mine’; 34: with (their) senses; 3f4 alone; ARTA: the Karmayogis; 
at action; Hated perform; WFA attachment; Mea shaking off; amazpgà for the sake of 


self-purification. 


The Karmayogis perform action only with their senses, mind, intellect and body 
as well, without the feeling of mine in respect of them and shaking off attachment, 


simply for the sake of self-purification. 


Here the adjective ‘Kevalaih’ denotes 
absence of the feeling of ‘mine’. Even 
though it qualifies ‘Indriyaih’ alone, it should 
be taken by implication to qualify ‘Manasa’, 
‘Buddhya’ and ‘Kayena’ as well. The intention 
is to show that a Karmayogi does not 
entertain the feeling of ‘mine’ in respect of 
the mind, intellect, body and senses; he 
considers them as belonging to God. And 


(11) 


he performs all his duties in an absolutely 
unselfish and disinterested spirit, acting under 
the inspiration and guidance of God, just like 
an instrument. 

It may be asked here: “In the preceding 
verse 10, the Lord spoke of the man who, 
offering all actions to God, works in a 
detached spirit; and He talks of the same 
detachment in the present verse as well. 


* Chapter V * 


Does this not amount to tautology on the part 
of the Lord? Our reply to this question is 
that in verse 10 the Lord referred to the 
Karmayog! in whom the element of Devotion 
preponderates, whereas in the present verse 
He talks of the Karmayogt who is 
predominantly a man of action. Just as in 
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verses 8 and 9 the Lord described how and 
in what spirit the mind, intellect, sense, vital 
airs and body of a Sankhyayog! acted, in the 
present verse He tells us how and in what 
spirit the Karmayogt who is predominantly 
a man of action works. Thus there is no 
tautology here. 


The statement that a Karmayogi who performs his actions in the above manner is 


not touched by sin but attains purity of heart, raises the question whether the practice 
of Karmayoga leads only to purification of the heart or brings some higher reward as 
well and where lies the harm if one performs noble actions with an interested motive 


instead. Therefore, in order to throw light on this question the Lord now says: 
Beh: HAAS Haka Seat “eT 
ST: HAHN Hes Uhl Maer ee? i 


am: the karmayogi; RARA the fruit of actions; waa offering (to God); mifaq peace 
(in the shape of God-realization); ənd attains; “fear everlasting; ageh: he who works 
with a selfish motive; TART through desire; He to the fruit; Ww: attached; Frazad gets 


tied down. 


Offering the fruit of actions to God, the Karmayogi attains everlasting peace 
in the form of God-realization; whereas he who works with a selfish motive, being 


attached to the fruit of actions through desire, gets tied down. 


In verse 8, the word ‘Yuktah’ was 
interpreted to mean a Sankhyayog!. But here 
it has been taken in the sense of a ‘Karmayogr ; 
for, as shown above, the meaning of a word 
varies according to the context. It will be 
found that the word ‘Yuktah’ has been used 
in the Gita in different senses in various 
contexts. It is derived from the root ‘Yuj’, 
which means ‘to join’. In verse 61 of 
Chapter II, ‘Yukta’ has been used in the 
sense of one who has collected and composed 
one’s mind. In verse 8 of Chapter VI, it 
stands for one who has known the Truth and 
realized God; in verse 17, being used in 
connection with diet and recreation, it signifies 
‘regulatedness’, and in verse 18 it conveys 
the idea of a ‘Yogr practising meditation. 
In verse 22 of Chapter VII, occurring with 


(12) 


the word ‘faith’, it carries the sense of 
‘endowed with’. Even so, in verse 8 of this 
chapter it has been used in the sense of a 
Sankhyayogi. Having been used with reference 
to an illumined soul who holds that it is the 
senses which are moving among their 
respective objects and considers himself above 
all actions, it has been rightly interpreted to 
mean a ‘Sankhyayog?’ there. But here it has 
been used with reference to one who has 
renounced the fruit of all one’s actions; 
therefore, here it must be taken to mean a 
‘Karmayog? . 

Derived from the word ‘Nistha’, the 
adjective ‘Naisthikr means ‘born of Nistha’ 
or perfection in a particular discipline. 
Therefore, the words ‘Naisthiki Santih’ have 
been rightly interpreted to mean God-realization 
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achieved through perfection in Karmayoga. 

The word ‘Ayuktah’ ordinarily carries 
the sense of an idler or a careless or slothful 
person. Here, however, it has been used with 
reference to one who is attached to the fruit 
of actions through desire; hence it has been 
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rightly interpreted as one who works with 
an interested motive. 

‘Bondage’ here is nothing else than 
being born again and again in the various 
orders of creation as a result of actions 
performed with an interested motive. 


Here it has been stated that the Karmayogi remains untainted by his actions and 


attains peace in the shape of God-realization, whereas the man who works with an 
interested motive gets into bondage in the shape of birth and death. But the picture of 
the Sankhyayogi was left incomplete. Taking up the broken thread again, the Lord now 


proceeds to describe the state of the Sankhyayoga. 


udani wa Tee TE ait 


Wag uxt t Aa 


Had PRATI Vi 


Pawar all actions; WAT mentally; A relegating; ITA rests (in God, embodiment 
of Truth, Knowledge and Bliss); G@4 happily; aett the self-controlled; "ag W to the 
house of nine gates in the shape of this body; ¢ét man (the Sankhyayogi); = nor; Wa 
indeed; @44 doing; 4 neither; PRAA, getting done by others. 


The self-controlled Sankhyayogi, doing nothing himself and getting nothing done 
by others, rests happily in God, the embodiment of Truth, Knowledge and Bliss, 
mentally relegating all actions to the mansion of nine gates (the body with nine 


openings). 


Although a Sankhyayog!, as judged by 
his own viewpoint, ceases to have any 
connection with the body, mind and senses, 
and remains constantly established in identity 
with God, the embodiment of Truth, Knowledge 
and Bliss, still, in the eyes of the world, he 
is no more than one encased in a mortal 
body. Hence he has been called a ‘Deh?’. 
The same word has been used in verse 20 
of Chapter XIV also with reference to one 
who has risen above the three Gunas or 
modes of Prakrti. And the Sankhyayogi has 
been called a ‘Vasi’ (self-controlled) because 
from the worldly point of view the activities 
of his mind, intellect, and senses are regulated 
according to the injunctions of the scriptures 
and conducive to the interests of the world 
order. 


(13) 


The Sankhyayogi no longer identifies 
himself with the body and the senses nor 
regards them as his own; therefore, he 
neither claims the doership of actions performed 
by them nor holds himself even indirectly 
responsible for them. And the indeclinable 
‘Eva’ has been used to emphasize this point. 

It is contended by some that according 
to the principle of contiguity the words 
‘Nevadvare Pure’ ought to have been 
connected with the verb ‘Aste’ rather than with 
the words preceding it. The sentence should, 
therefore, read: “Having mentally relinquished 
all actions the Sankhyayog! exists in the body 
of nine gates...” It is, however, no compliment 
to a Sankhyayog! to say that he resides in the 
body. In fact, it detracts from his worth. Every 
Tom, Dick and Harry resides in the body. It 


* Chapter V * 


is a truism which need not be affirmed of a 
Sankhyayogt. The glory of a Sankhyayog! lies 
in relegating actions to the body, that is to 
say, to material objects like the senses and so 
on. Only a Sankhyayogi can do so; the 
average man cannot. Hence the prose order 
that has been adopted is quite correct. 

The nine cavities of the human body 
referred to as nine gates in this verse are: 
a pair of eyes, a pair of ears, a pair of nostrils 
and a mouth—all located in the head or 
uppermost part of the human body, and the 
organs of reproduction and defecation situated 
in the lowest extremity of the trunk. Being 
the seats of four out of five senses of 
perception and three out of the five organs 
of action, these nine cavities represent the ten 
Indriyas; and hence relegating actions to the 
body of these nine gates is equivalent to 
relegating the functions of the ten Indriyas 
to the Indriyas themselves. Being the seat of 
all the ten Indriyas as well as the mind, the 
body too denotes the aggregate of all the 
instruments of action. Hence the Lord simply 
reiterates in this verse what He stated in 
verses 8 and 9 above. Only He has adopted 
a changed phraseology in order to heighten 
the effect. In verses 8 and 9 He named the 
activities of the senses, whereas here He has 
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referred to the seats of those senses. That is 
all the difference. There is, however, no 
difference in the sense. 

x x * 

Actually renouncing all forms of activity 
one cannot even carry on one’s existence. 
Therefore, a Sankhyayogi’s renunciation is 
only mental, a renunciation through the 
faculty of discrimination and reasoning of 
doership as well as of instrumentality in 
respect of all actions. It is in order to 
bring out this idea clearly that the verb 
‘Sarhnyasya’ has been qualified by the word 
‘Manasa’. 

* x x 

Although the text simply says that the 
Sāħkhyayogī rests (Dehī Aste) and makes no 
mention of the resting place, the verb ‘rests’ 
requires a complement in the form of a 
locative. According to the established canons 
of exegesis it is a common practice among 
commentators to supply ellipses by means of 
words implied in the text. Here the subject of 
discussion is a Sankhyayogt; and a 
Sāaħůkhyayogī as a matter of fact can rest 
happily in God alone; the embodiment of Truth, 
Knowledge and Bliss, and nowhere else. It is 
therefore, that the words ‘in God’ have been 
added after ‘rests’ in the translation. 


One may ask here: If the Self is neither the doer of actions nor does it prompt the 
senses etc., to act, how is it, then, that all men regard themselves as the doer and also 


reap the fruit of their actions? 


A ada 4 paiT stat Ustad Wy: | 
a pipo wae waddueri 


nor; wader doership; q neither; matt the doings; SIRE of men; yaf determines; 
WY: God; 7 nor even; RAAT contact with the fruit of actions; wata: Nature (alone); 


q but; Wade functions. 


God determines not the doership nor the doings of men, nor even their contact 


with the fruit of actions; but it is Nature alone that functions. 


(14) 
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The word ‘Prabhuh’ in this verse denotes 
the almighty God, the creator, preserver and 
destroyer of the whole creation. The scriptures, 
wherever they speak of God as responsible 
for the creation etc., of the universe, refer 
only to God with attributes. 

By declaring that God determines not 
the doership of man the Lord seeks to 
convey that the doership of men with reference 
to their actions is not ordained by God. 
Under the spell of egotism the ignorant 
regard themselves as the doer (III.27). To be 
more explicit, God does not pre-ordain that 
one must perform a certain good or evil act; 
for in that case the injunctions and interdictions 
of the scriptures would become futile and 
meaningless. By declaring that God does not 
bring about the contact of men with the fruit 
of their actions either, the Lord signifies that 
through ignorance men associate themselves 
with their actions, some by assuming their 
doership through attachment and others by 
getting attached to their fruits. 

Had these been predetermined by God, 
it would become impossible for man to shake 
off the bondage of karma and there would 
be no chance for his deliverance. A striver 
would, therefore, do well to dissociate himself 
from his actions by resigning them in the 
aforesaid manner either to Nature (V.8-9) or 
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to God (V.10) again by wholly renouncing 
the fruit of his actions as well as attachment. 
This is what is meant by the statement of 
the Lord that “God determines not the 
doership nor the doings of men, nor even 
their contact with the fruit of actions.” 

It has been stated above that the soul 
has nothing to do with the doership of actions 
and has no connection either with the actions 
or their fruit. And the present verse says that 
God too determines not the doership of actions 
and so on. The question, therefore naturally 
arises: How are they to be accounted for ? 
To answer this question the Lord says that all 
this is being done by Prakrti, or nature, 
appearing in the form of its three Gunas— 
Sattva, Rajas and Tamas,—all morbid feelings 
such as likes and dislikes etc., and good and 
evil actions and their latencies. All Jīvas who 
have not risen above it have been united with 
it from time without beginning. That is why 
they are possessed of the sense of doership, 
that is to say, deluded by egoism they come 
to regard themselves as the doer (II.27); and 
that is why they are associated with their actions 
as well as with their fruits and get bound by 
them. In reality, however, the soul has got 
nothing to do with these. This is what is sought 
to be conveyed by the statement that “It is 
Nature which functions.” 


Here it may be asked: Does the Lord Himself reap the fruit of the good and evil actions 
of the striver who has dissociated himself from the fruits of his actions by offering them as 
well as his actions to the Lord? The Lord meets this question in the following verse: 


Wed Heard A da apd fay: | 


Taira SAA: 1 24 I 


F not; sted receives; Cagli of anyone; WA sin; 7 not; @ and; UA either; Fray 
virtue; Y: the omnipresent Lord; 3t@M4 in ignorance; Sta (is) enveloped; WA 
Knowledge; @4 thereby; 4af% are falling a prey to delusion; Weta: beings. 


The omnipresent God does not receive the virtue or sin of anyone. Knowledge 
is enveloped in ignorance; hence it is that beings are constantly falling a prey to 


delusion. 


(15) 
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The word “Vibhuh” stands here for 
God Almighty with attributes but devoid of 
form, residing in the heart of all (XIII.17; 
XV.15;  XVIIL61) and controlling the 
operations of the whole world by His will. 
The statement of the Lord that “God does 
not receive the virtue or sin of anyone” is 
intended to convey that even though all 
actions are performed by men through His 
energy,—in other words, it is He who 
endows men with energy, intelligence and 
senses etc., according to their past Karma,— 
He does not receive the actions performed 
by them. In other words, He does not reap 
their fruit Himself. 

It may be contended here that in the last 
verse of this very chapter as well as in the 
twenty-fourth verse of Chapter IX, the Lord 
Himself says that He is the enjoyer of all 
sacrifices and austerities. How are we to 
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reconcile those statements with that contained 
in this verse ? It should be noted in this 
connection that the whole universe is a 
manifestation of God with attributes. Hence it 
is God Himself who enjoys all sacrifices in the 
form of divinities. Nevertheless, in reality God 
has nothing to do with our actions or their 
fruit. This is what is sought to be conveyed 
by the statement that God does not receive the 
virtue or sin of anyone. The idea is that even 
though enjoying all sacrifices in the form of 
gods and men, and though accepting articles 
and actions offered by devotees, He is really 
unconnected with them in the same way as He 
is unborn though accepting birth ([V.6) and 
remains a non-doer though performing the 
functions of creation, preservation and destruction 
of the universe (IV.13). Hence it is but 
reasonable to say that God does not receive 
the virtues of anyone. 


Iw g aaa aerate: | 
GELEOC pria EA” C LELE L R ce ce: ee Il 


IAA by true Knowledge; ¢ but; aq that; 3g ignorance; Am4 whose; mitat, (has 
been) set aside; 31144: of God; ATA theirs; angaa like the sun; AM (that) Knowledge; 


Yentstata reveals; ad that; WA the supreme. 


In the case, however, of those whose said ignorance has been desstroyed by true 


Knowledge of God, that wisdom shining like the sun reveals the Supreme. 


Verse 15 spoke of Jivas being deluded 
by ignorance. The indeclinable ‘Tu’ has 
been used here to differentiate the Self- 
realized souls from the common run of men, 
who are thus deluded. That is to say, those 
whose ignorance has been driven away by 
true Knowledge of God, attained through the 
practice of Sankhyayoga, are not so deluded. 


(16) 


As the sun, dispelling darkness, reveals 
the true nature of all objects, even so 
Knowledge dispels ignorance and reveals the 
true nature of God. In other words, those 
who have attained real Knowledge never 
and in no circumstance fall a victim to 
delusion. This is what is sought to be 
conveyed by the analogy of the sun. 


It has been stated above that true Knowledge leads to God-realization. Now, with 


a view to revealing up to verse 26 the processes of God-realization through Jnanayoga 
and the characteristics, conduct, greatness and mental state of God-realized souls, the 
Lord in the first instance speaks below of the attainment of God through the exclusive 
practice of Jnanayoga: 
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aag AA ARIAT: = 
maaya watts: i V9 i 


aaqa: whose intellect is wholly merged in Him; aqm: whose mind is merged 
in Him; «fast: who are constantly established in identity with Him; aantaom: (and) who 
have become one with Him; Test attain; aqaa the state whence there is no return; 
wae ore: whose sins have been wiped out by wisdom. 


Those whose mind and intellect are wholly merged in Him, who remain constantly 
established in identity with Him, and have finally become one with Him, their sins 


being wiped out by wisdom, reach the state whence there is no return. 


A follower of the path of Knowledge 
should come to realize, through the teachings 
of the scriptures and the preceptor, that the 
whole world is but illusory and that God, the 
embodiment of Truth, Knowledge and Bliss, 
is the only reality. He should then give up all 
thoughts of material objects, and in order to 
rest his mind firmly in God should meditate 
on his blissful aspect. Revolving the idea of 
bliss again and again in his mind, he should 
bring home to it the fact that everywhere 
there is joy and joy alone—perfect joy, 
boundless joy, tranquil joy, solid joy, steady 
joy, constant joy, everlasting joy, conscious 
joy, joy which is identical with wisdom, 
supreme joy, great joy, unending joy, 
unthinkable joy, spiritual joy, nothing but 
joy. By constantly reflecting on this truth 
when the mind rests firmly in identity with 
God, the embodiment of Truth, Knowledge 
and Bliss, it is said to have wholly merged in 
Him. 

On the mind being thus merged in God, 
the truth about God is brought home to the 
intellect as vividly as though directly perceived. 
When by constant meditation on this truth 
so ascertained the intellect loses its identity 
and becomes one with God, the embodiment 
of Truth, Knowledge and Bliss, it is said to 
have wholly merged in Him. 

Mind and intellect are the principal factors 
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that draw an imaginary line between the soul 
and the oversoul. Therefore, until the mind 
and intellect are wholly merged in Him in the 
aforesaid manner, the Sankhyayog! is unable 
to identify himself with God. On the mind 
and intellect being merged in Him as stated 
above, the Sadhaka is rid of the delusion that 
differentiates between the soul and the oversoul, 
and the tripartite consciousness of meditator, 
the object meditated upon and the process of 
meditation disappear, so that there remains God 
alone, the embodiment of Truth, Knowledge 
and Bliss. This is what is meant by establishing 
oneself in identity with God. 

When the delusion that differentiates 
between the soul and the oversoul has been 
got rid of in the manner described above, and 
the Sankhyayogt is firmly established in identity 
with God, the embodiment of Truth, Knowledge 
and Bliss, nothing remians in his consciousness 
as matter of fact, except God. His mind, intellect, 
vital airs, etc., all become one with God. The 
word “Tatparayanah’’, therefore, denotes such 
men as have actually become one with God, 
the embodiment of Truth, Knowledge and 
Bliss, by directly perceiving Him. 

In the previous verse “Tat” has been used 
as an adjective qualifying ‘Param’ the Supreme. 
A demonstrative pronoun always refers to the 
noun immediately preceding it; hence the 
pronoun ‘Tat’ forming part of the compound 
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words “Tadbuddhayah’ etc., occurring in this 
verse, naturally refers to the supreme Reality 
which has been stated in that verse to be 
revealed by true Knowledge. Therefore, with 
due regard to the context the word has been 
correctly interpreted as God, the embodiment 
of Truth, Knowledge and Bliss. 

The word Jnana forming part of the 
compound word ‘Jnananirdhuitakalmasah’ 
denotes the true Knowledge of Reality which 
has been referred to in the foregoing verse 
as driving away ignorance and revealing 
God. *‘Kalmasa’ (lit., a sin), forming part of 
the same word, includes the latencies of 
one’s past action, both good and evil, and 
evils like partiality and prejudice, 
distraction and obscurity. All these, being 
responsible for throwing the soul into bondage, 
are really sins; “Nirdhuta’ implies their complete 
annihilation. Therefore, the word 
‘Jnananirdhuttakalmasah’ shows that the true 
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Knowledge of Reality obtained through the 
aforesaid course of discipline, consisting of 
merging the mind etc., in God and so on, 
wipes out one’s sins accumulated in the 
shape of impurities, distraction and obscurity 
of the mind, leaving no trace of them behind. 

The word ‘Apunaravrttim’ refers to 
God; on reaching whom one does not return 
to this mortal world even as a man who has 
awakened from a dream ceases to have any 
connection with the world thereof, and who 
has been spoken of as “Tat Param’ in the 
preceding verse and has been variously 
termed in the Gita as ‘Aksaya Sukha’ (eternal 
Bliss), ‘Nirvana Brahma’ (Brahma who is all 
peace), ‘Uttama Sukha’ (the highest Bliss), 
“Parama Gati’ (the supreme Goal), ‘Parama 
Dhama’ (the supreme Abode) ‘Avyaya Pada’ 
(the immortal abode) and ‘Divya 
Paramapurusa’ (the supreme Divine Purusa) 
and who is realized through true Knowledge. 


Having stated the means of God-realization, the Lord now proceeds to describe the 
undifferentiating attitude of God-realized souls: 


Rerama set uta afar 
BP aa gure a ufvsat: Aah: Ve N 


fenaa endowed with learning and culture; arat on a Brahmana; Ta on a 
cow; gaf on an elephant; aft on a dog; @ and; Wa too; Ware on a pariah; @ and; 
usa: the wise; Waast4: look with the same eye. 


The wise look with equanimity on all, whether it be a Brahmana endowed with 


learning and humility, a cow, an elephant, a dog or a pariah. 


The word ‘Panditah’ here denotes high- 
souled men of perfection who have realized 
the Truth. All distinctions disappear from the 
mind of saints who have realized the Truth. 
In their eyes nothing exists except God, the 
supreme Reality, the embodiment of Truth, 
Knowledge and Bliss. Therefore, he sees 
one uniform existence everywhere. In order 
to explain this sense of unity in diversity, 


(18) 


examples have been judiciously picked up 
from diverse orders of creation. A learned 
and cultured Brahmana represents the best 
specimen of humanity, whereas a Svapaka 
(a pariah living on the flesh of dogs) occupies 
the lowest rank in society. Even so, the cow, 
the elephant and the dog respectively represent 
the highest, the middle and the lowest types 
among the quadrupeds. Everybody has to 
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observe a distinction in his dealings with all 
these. For instance, all take cow’s milk, but 
none would have the milk of a bitch. 
Similarly, an elephant can be used for riding 
purposes but a dog cannot. That which 
serves as good food for the animals may not 
always be fit for human consumption. The 
scriptures enjoin that a good Brahmana 
should be respected and adored, but prescribe 
no such thing in respect of a pariah. Therefore, 
by means of these varied examples, it has 
been clearly brought out that the knower of 
Reality looks with the same eye even on 
those in dealing with whom distinction must 
need be observed in life. Never and on no 
account does the feeling of diversity enter 
his mind. 

But this does not mean that a wise man 
observes no distinction in his dealings with 
different persons or objects. In fact, such a 
thing is not possible. Distinction must be 
observed in one’s dealings with all up to a 
resonable limit as prescribed by the scriptures. 
A wise man does observe in his dealings all 
such distinctions as are necessary and proper 
in the eyes of the world. He will treat a 
Brahmana even as a Brahmana should be 
treated and will deal with the pariah as one 
ought to do; even so, he will use a cow, an 
elephant and a dog as well in a befitting way. 
Nevertheless he percieves God alike in 
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everybody and bears the same love towards 
all. A man does not behave with the various 
members of his own body, such as the head, 
the hands and the feet, in the same way and 
observes the same distinction between them 
as between the four orders of society, viz., a 
Brahman, a Ksatirya, a Vaisya and a Siidra. 
He does not put his hands and feet to the 
same use as his head and mouth, nor does he 
take the same work from his head as from his 
hands and feet; nay he does not show the 
same amount of regard and attention to all 
his limbs and his method of cleaning them 
also differs. Nevertheless he regards them all 
as equally his own; hence he feels their ease 
or pain alike and bears the same amount of 
love for the whole body. His love for and the 
feeling of ‘mine’ with regard to the different 
parts of his body know no distinction. Even 
so the exalted soul who has realized the 
Truth, sees God everywhere; hence even 
though observing due distinction in his dealings 
from the point of view of the world, he loves 
and identifies himself with all in an equal 
degree. And, therefore, just as on a particular 
limb of one’s body being hurt or likely to be 
hurt one tries to heal it or ward off the 
impending danger to it, even so when a 
particular individual or a group of individuals 
is in distress, the wise man will duly try to 
remove their distress during his active life. 


Having thus described the sense of unity possessed by a seer, the Lord now declares 
that unity is the same as God, and glorifies those who are established in unity: 


sea dist: mi ðt are fad aa: | 
rete fe at wal wenaaaftr a RAM: 128 M 


ge Wa even here, in this very life; a: by those; ft: is conquered; wt: the mortal 
plane; A4 whose; WÀ in unity; Raa is established; Wa: mind; Pidan is untouched by 
evil; f€ for; WA is the same to all; Wa the Absolute; Ted hence; waft in the Eternal; 


a they; Raat: (are) established. 
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Even here is the mortal plane conquered by those whose mind is established 
in equanimity; since the Absolute is untouched by evil and is the same to all, hence 


they are established in Brahma, the Paramatma. 


Those who see unity everywhere are 
said to have been established in unity. This 
perception of unity in diversity frees them 
from the bondage of birth and death in this 
very life. That is to say, even though they 
carry on their mundane existence in the eyes 
of the world, they cease to have any connection 
with their body, and hence with everything 
else in this world. This is what is meant by 
the conquest of the mortal plane. 

Sattva, Rajas and Tamas,—all these 
modes of Prakrti are fraught with evils of 
every kind and the whole world being a 
product of these, is full of evils. All evils 
in the shape of partiality and prejudice, 
infatuation and the sense of diversity etc., 
make their appearance due to contact with 
these Gunas. God, the embodiment of Truth, 
Knowledge and Bliss, is altogether free from 
these Gunas. Hence, He is free from blemish 
and knows no distinction. In the same way, 
the knower of reality too transcends these 
three Gunas. Hence he is completely rid of 
all evils in the shape of likes and dislikes, 
infatuation, the sense of possession, egoism 
etc., and gets established in unity. The words 
‘Hi’ and ‘Tasmat’ have been used to signify 
that unity is a symbol of the Absolute. Hence 
those whose mind rests in unity are actually 
established in the Absolute. Though in the 


(19) 


eyes of the world they appear as existing in 
the world made up of the three Gunas and 
the body, yet, as a matter of fact, being 
established in unity, they have no connection 
with this world made up of the three Gunas 
or with the body. They exist in the Absolute 
alone. 

It may be contended here that it is quite 
reasonable to speak of Rajas and Tamas as 
the abode of all evils; for at several places in 
the Gita they are declared as responsible for 
all mischief and the Sadhaka is enjoined again 
and again to get rid of them. But the quality 
of Sattva is helpful in realizing God; how is 
it that the Lord treats it on the same footing 
as the other two qualities and calls it the abode 
of evil ? In this connection it may be submitted 
that the quality of Sattva is no doubt superior 
to Rajas and Tamas and is also helpful in the 
uplift of man; yet, being associated with egoistic 
pleasure and Knowledge, it has been declared 
by the Lord as instrumental in bringing about 
bondage (XIV.6). In fact, without being 
completely rid of all the three Gunas, a Sadhaka 
cannot be declared as absolutely free from 
blemish and cannot be wholly established in 
unity. Hence, while speaking of those who 
have transcended the three Gunas, it is not 
unreasonable to declare Sattvaguna too as full 
of evil. 


The Lord now proceeds to describe the marks of a sage who has attained the Absolute 
and Formless Brahma, the embodiment of Truth, Knowledge and Bliss, and has 


consequently lost all sense of diversity: 


q uA area Afesraresr afr 
Rengherarel aeltae aet RAT: N 20 N 


F not; WE (who) rejoices; faq what is pleasing; Wet obtaining; 7 not; 3fgsIq feels 
perturbed; Wet obtaining; @ and; ANAT, the unpleasant; Renafg: endowed with firm 
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reason; 30mg: free from doubt; wamaq, the knower of Brahma; waft in Brahma; Riera: 


exists. 


He who, with reason firm and free from doubt, rejoices not on obtaining what 
is pleasant and does not feel perturbed on meeting with the unpleasant, that knower 


of Brahma lives eternally in identity with Brahma. 


Things which are agreeable to the mind, 
intellect, senses and body are called ‘pleasant’. 
The ignorant suffer from attachment for such 
things and feel delighted on obtaining them. 
The knower of Reality, however, being 
established in unity, does not feel the least 
attachment for anything. Hence he does not 
rejoice on coming in contact, as a result of 
some good action done in the past, with 
anything which is agreeable to the mind, 
intellect, senses and body. For, he has 
altogether ceased to identify himself with, or 
entertain the feeling of possession or attachment 
with regard to all these. Even so, things 
which are disagreeable to the mind, intellect, 
senses and body are known as ‘unpleasant’, 
and the ignorant entertain a feeling of aversion 
for such things. That is why they get upset 
and feel very miserable on coming in contact 
with them. But the knower of Reality is 
absolutely free from aversion. Hence he does 
not feel perturbed or miserable even on 
coming in contact with that which is most 
disagreeable to his mind, senses and body. 

In the eyes of the sage who has realized 
the Truth nothing is real in this world except 
the one Absolute. Therefore, his intellect is 
ever steady and firm. Even when he is 
confronted in the eyes of the world with 
honour and ignominy, or joy and sorrow of 


(20) 


various kinds, his intellect is never shaken 
from its stability in the Absolute. It remains 
ever and under all circumstances immovably 
fixed in the Absolute, the embodiment of 
Truth, Knowledge and Bliss. 

The use of the word ‘Asammudhah’ 
signifies that the mind of the wise man is 
absolutely free from doubts, errors and 
infatuation. All his doubts disappear along 
with their root, viz., ignorance. 

The word “Brahmavit’ denotes one who 
has attained full Knowledge of the reality of 
Brahma, the embodiment of Truth, Knowledge 
and Bliss. Such a ‘Brahmavit’ comes to 
know every thing not only about Brahma but 
also about the world, the relation of the 
world with Brahma, the soul and the Oversoul, 
the difference between the individual soul 
and God, and so on. Nothing about Brahma 
remains to be known by him who has come 
face to face with the Reality. 

Such a knower of Brahma remains 
constantly established in Brahma all the time, 
no matter whether he is awake, dreaming or 
fast asleep. The idea is that at no time and in 
no circumstance does he dwell in the body. 
Having become one with the Absolute, he is 
never and on no account disunited from Him, 
He remains unaltered in all circumstances. That 
is why he has been called ‘Brahmani Sthitah’. 


The characteristics of a person established in Brahma having thus been described, 
the Lord now proceeds to point out the means of attaining such a state of mind and 


the fruit thereof: 


aamen facet aq 


WATT 


a 


QARATA I Ve N 
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aast to external enjoyments; AUTT one whose mind is unattached; rafa derives 
(through meditation); amefa (dwells) in the mind; aq, which; GGA (that) joy (of a Sattvika 
type); W: he; Tear becoming one with Brahma (through meditation); GAA Bliss; 


ARTH eternal; AFFA enjoys. 


He whose mind remains unattached to sense-objects, derives through meditation 
the Sattvika joy which dwells in the mind; then that Yogi, having completely identified 


himself through meditation with Brahma, enjoys eternal Bliss. 


Object of senses such as sound, touch 
colour, taste and smell etc., are denoted by 
the word ‘Bahyasparsesu’. And he who has 
with the help of his reason driven out from 
his mind all attachment for these, who has 
withdrawn his mind from all enjoyments and 
who has developed a feeling of indifference 
towards them, is referred to here by the 
words ‘Bahyasparsesu Asaktatma’. 

The joy which is spoken of as dwelling 
in the mind is the joy that one derives from 
constant and ceaseless meditation on God, 
the embodiment of Truth, Knowledge and 
Bliss. He who takes delight in sense-enjoyments 
alone can never experience this joy. In fact, 
there is no joy in external enjoyments, but 
only a semblance of it. The joy born of 
dispassion is far greater than this semblance 
of joy and the happiness resulting from 
quietism is of a still higher nature. But the 


(21) 


joy which is derived from constant and 
unbroken meditation on God surpasses all. 

The phrase ‘Eternal Bliss’ stands here 
for the Imperishable God who is ever the 
same and is the very embodiment of supreme 
Bliss. And the enjoyment of this bliss consists 
in realizing one’s identity with Him, as a 
result of constant and unbroken meditation. 
No other joy can stand in comparison with 
this. The joy that one finds in worldly 
enjoyments is utterly negligible and momentary. 
The joy born of dispassion and that resulting 
from quietism, being conducive to the joy 
derived from meditation, are comparatively 
lasting; while the joy derived from meditation, 
being the direct cause of God-realization, is 
still more lasting. But none of these joys, 
connected with the period of spiritual practice, 
can be called ‘eternal’. Eternal Bliss is the 
same as God. 


Having thus declared renunciation of attachment for sense-objects as conducive to 
God-realization, the Lord now indirectly calls upon Arjuna in the following verse to 
renounce attachment for sense-objects, proclaiming them to be the source of suffering and 


a fe desist art gaara wa a 
Sedat: Hits A AT TAA JA: N? N 


4 which; fè verily; #eaetst: born of sense-contacts; WT: pleasures; g aAA: Ua only 
a source of suffering; @ they; aeaa: having a beginning and an end, fleeting; ataa 
O son of Kunt, Arjuna; 4 does not; ay in them; tad indulge; 48: the wise man. 


transient:— 


The pleasures which are born of sense-contacts are verily a source of suffering 
only (though appearing as enjoyable to worldly-minded people). They have a 
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beginning and an end (they come and go). Arjuna, it is for this reason that a wise 


man does not indulge in them. 


The unintelligent moth, which cannot 
foresee the result of its instinctive action, 
erroneously considers the flame to be a 
source of joy, rushes towards it to hug it and 
falling into it undergoes severe roasting and 
scorches itself to death. Even so, the ignorant 
man, considering sense-enjoyments to be a 
source of joy, gets attached to them, and 
seeks to enjoy them and reaps great sorrows 
and sufferings through their enjoyment. 

He who enjoys sense-objects, regarding 
them as a source of delight gets attached to 
them; attachment begets other evils like lust, 
anger etc., and from lust and anger spring 
up all sorts of vices and rogueries, which 
take possession of his heart. The result is that 
his life gets involved in sin and consequently 
he has to undergo terrible sufferings and 
tortures both here and hereafter. 

Man erroneously regards sense- 
enjoyments like sexual intercourse as a source 
of joy. But in the long run they bring about 
loss of strength, virility, longevity, and the 
energy of his mind, intellect, vital organs and 
senses; and in the event of their transgressing 
the limit imposed by the scriptures, they bring 
him terrible tortures of hell in the next world 
and prove to be a source of untold suffering. 

Besides this, when an ignorant man 
sees another with more objects of enjoyment 
than he has, the fire of jealousy gets kindled 
in his heart and begins to burn him. 

Again, if sense-objects enjoyed with a 
relish get lost due to a freak of destiny, the 
impressions left by them arouse their memory 
again and again; and as man recalls them he 
is filled with sorrow. He weeps and cries 
over them and is tormented with a sense of 
frustration. All this proves that enjoyments 
derived from contact with sense-objects are 


(22) 


only a source of suffering as a matter of fact 
and have no trace of joy in them. They 
appear delightful only through ignorance and 
perverted vision. That is why the Lord declares 
them to be a source of suffering only. 
Sense-enjoyments are fleeting and 
momentary as a dream or a flash of lightning. 
This is what is meant by calling them 
‘Adyantavantah’. In reality there is no joy 
in them; but due to ignorance they appear 
as full of joy. Hence even if we assume them 
to be a source of joy in some degree, that 
joy too is not lasting but only ephemeral. For 
that which is fleeting itself cannot give 
permanent joy. In verse 14 of the second 
chapter the sense-objects have been declared 
as transient, because they come and go. 
Arjuna’s mother, Kunti, was very 
intelligent, sensible, self-controlled and averse 
to sense-enjoyments. Though belonging to the 
fair sex, which is traditionally associated with 
frailty, she spent all her life in piety combined 
with dispassion and devotion. Therefore, by 
addressing Arjuna as ‘Kaunteya’ the Lord 
reminds him of the greatness of his mother 
and conveys to him the hint that having been 
born of such a saintly and pious mother, it 
was beyond expectation that he would ever 
feel attracted towards sense-enjoyments. 
Sense-enjoyments are really fleeting, 
ephemeral and full of sorrow; yet the ignorant 
and undiscriminating, shutting their eyes to 
this fact indulge in them and undergo all 
sorts of suffering and agony. But the wise 
and the discriminating ponder over their 
fleeting and ephemeral nature and finding in 
them the seeds of evils like lust and anger, 
sin and misery, realise that renunciation of 
attachment for them will bring eternal Bliss. 
That is why they refuse to indulge in them. 
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Having declared sense-enjoyments to be a source of suffering inasmuch as they beget 
lust and anger, the Lord, while revealing the importance of the human body, praises the 
man who conquers enemies like lust and anger, which are difficult to conquer: 


aada G: BES weosnrhfarteonrd 
amha Gt a oH: A Gat AU I 


FAA is able; 3g here, in this human life; Va even; @: who; ISA to withstand; UWrep 


snaa before casting off the body; #Tmarteitgay of lust and anger; 474 the urges; 
@: that; Gh: (is) a Yogi; W: (and) he (again); Gat (is) happy; 7: man. 


He alone, who is able to withstand in this very life, before casting off this body, 


the urges of lust and anger is a Yogi, and he alone is a happy man. 


Here the indeclinables ‘Iha’ and ‘Eva’ 
have been used to denote the importance of 
the human body. In superhuman or celestial 
forms there is a superabundance of luxuries 
and enjoyments; whereas in sub-human forms 
dullness reigns supreme. Therefore, one cannot 
find means to conquer lust and anger in all 
those forms. Hence by adopting the use of 
‘Tha’ and ‘Eva’ the Lord warns us, as it 
were, to acquire through earnest endeavour 
the strength to endure the urges of lust and 
anger calmly in this very life before casting 
off the mortal frame. If through negligence 
and carelessness this rare boon of human 
existence is frittered away in accumulating 
and enjoying sense-objects alone vain 
repentence will be the only course left to us. 

It is laid down in the Kena upanisad: 
“If one comes to know the Reality in 
this human life, it is very satisfactory; if one 
fails to realize it here, it is an incalculable 
loss”* (II.5). 

The body is perishable; it is sure to drop 
off sooner or later and no one knows which 
is going to be the last moment for one. 
Hence lust and anger should be conquered 
before the hour of death arrives. At the same 
time, through spiritual practice, the Sadhaka 


(23) 


should acquire necessary strength to resist 
the repeated onslaughts of these arch-enemies 
in the form of lust and anger, and frustrate 
their attempt to upset him by their urgings. 
He must see to it that these enemies in the 
form of lust, anger, etc., disappear and take 
leave of him with all their force, even as the 
waters of so many rivers get lost into the 
ocean along with their currents. 

Man bears a natural attraction for woman, 
and the desire to possess a wife, progeny, 
wealth, a house to live in or an abode in 
heaven and other objects of enjoyment of the 
mind and senses that are seen or heard of, 
and for which one bears a natural attraction, 
is known as ‘Kama’ or lust. And the stirring 
of thoughts of various kinds produced in the 
mind due to this desire constitutes what is 
known as the urge of ‘Kama’. Even so, 
when a man comes in touch with objects 
which are disagreeable to the mind, intellect 
and senses, or when he finds himself thwarted 
in his attempt to obtain the object of his 
desire, he feels a natural aversion for the 
object or individual that stands in his way. 
The agitation caused in his mind by this 
aversion is known as ‘anger’. And the 
currents and cross-currents of thought stirred 


“ge Adea memi a afestadtredt a: 1 
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up by it are what they call its ‘urgings’. And 
to acquire the power of not allowing them 
to have their way is what is meant by being 
able to stand them. 

The word ‘Yuktah’ here stands for one 
who has subdued his mind and senses, and is 
thus qualified to tread the path of Knowledge. 

Everybody in the world seeks happiness. 
But very few know what is real happiness 
and how to attain it. Due to this ignorance 
they run away with the wrong idea that 
happiness consists only in enjoying the objects 
of senses. That is why they hanker after them 
and strive to attain them. And when they find 
themselves balked in their efforts, they are 
seized with anger. But as a rule one who 
is habitually under the sway of lust and anger 
can never be happy. One who is under the 
sway of desire and the one who is under 
the sway of anger, both betake themselves 
to all sorts of mischiefs and vices—the 
former for the sake of a wife, progeny, 
wealth and honour, etc. and the latter with 
view to harming others. They thereby expose 
themselves to illness, grief, ignominy, infamy, 
perturbation, unrest, anxiety and various kinds 
of agonies in this world and have to undergo 
tortures in hell and sufferings of various 
kinds in the lower species of animals, such 
as birds and, beasts, insects and reptiles, 
when born hereafter (XVI.18-20). In this 
way they never attain happiness, and always 
suffer pain. Those, on the other hand, who 
having realized that enjoyments breed misery 
and are ephemeral in nature have fully 
subdued their enemies in the form of lust and 
anger and have completely extricated 
themselves from their grip, are always happy. 
This is what is sought to be conveyed by 
the concluding portion of the above verse. 

He alone is a real ‘Nara’ or man, who 
having thus subdued his evil propensities like 


* Bhagavad-Gita « 


lust and anger and developed dispassion and 
quietism, attains God, the embodiment of 
Truth, Knowledge and Bliss. The word 
‘Narah’ signifies such a person, no matter 
to which sex he belongs. 

Man is deluded by ignorance and is a 
slave of attachment. Hence he falls an easy 
prey to the lure of sense-enjoyments, which 
are charming only to look at, and forgets 
God. The result is that he gives himself up 
to evil propensities like lust and anger and 
remains engrossed in stuffing his belly, sleep, 
carnality and quarrel like lowly beasts and 
devils. He is not a man but a peculiar type 
of unsightly animal without horns and tail 
and even more degraded than the beast, not 
only useless but positively obnoxious to the 
world. Following the example and trying to 
imitate the virtues of a real ‘Nara’, a God- 
realized soul, he who has conquered his 
enemies like lust and anger also deserves the 
title of ‘Narah’. It is in this latter sense that 
the word ‘Narah’ has been used in this verse. 

The verse obviously refers to a Sadhaka 
following the path of Knowledge and cannot 
be taken as a true picture of the man who has 
realized the goal. For one cannot be said to 
have realized the goal merely by being able 
to conquer lust and anger. A perfect soul, on 
the other hand, has no trace of lust or anger 
in him. This is what the Lord says in verse 26 
below. Again, the man referred to above has 
been spoken of as merely “happy”. Had the 
verse referred to a perfect soul, who has 
attained ‘Eternal Bliss’ mentioned in verse 21 
supra, an adjective like ‘supremely happy’ or 
some other such qualification should have 
been used. The joy attained by this man is the 
same as has been referred to in the first half 
of verse 21 above as derived from meditation 
on God. Therefore, the subject of this verse 
should be taken to be a Sadhaka only. 
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The Lord now describes in the following verse the final stage, with its fruit, of a 
Sankhyayogt who has, in the aforesaid manner, succeeded in conquering lust and anger 
after realizing the external enjoyments to be a source of suffering and renouncing 


AMSA TAT SRN AAPA A: 
a ant aamatet wearadisterrasta it R% i 


a: who; a:Q: (is) happy within himself; SRR: enjoys within himself (the delight 
of the soul); amt and; 3tratfa: is illumined by the inner light; ua verily; @: who; @: 
that; aî Sankhyayogi; walfratury Brahma who is all Peace; wea: identified with Brahma; 


attachment: 


afra attains. 


He who is happy within himself, enjoys within himself the delight of the soul, 
and, even so, is illumined by the inner light (light of the soul), such a Yogi 


(Sankhyayog!) identified with Brahma attains Brahma, who is all Peace. 


Here the word ‘Antah’ denotes God, 
who indwells or permeates the whole universe, 
and not the inner sense. ‘Antahsukhah’, 
therefore, refers to the man who finds no joy 
in worldly pleasures consisting in the enjoyment 
of external objects of senses, which he 
regards as ephemeral like a dream, but finds 
joy in God alone, who is the embodiment 
of supreme Bliss and is immanent in all. 

Such a man does not even recognize the 
existence of external enjoyments, much less 
their being a source of joy. Hence he does 
not indulge in them, and renouncing attachment 
for all these, takes delight in God alone. In 
other words, he is constantly absorbed in 
meditation on God, the embodiment of 
supreme Bliss, as identical with him. This is 
what is meant by the word ‘Antararamah’, 

Again, God is the supreme light of all 
lights (XII.17). The whole world is illumined 
by His effulgence. Ever conscious of such 
a God, the embodiment of supreme 
Knowledge, as his own Self, the man referred 
to above remains constantly established in 
Him. Nay, in the eyes of such a man no 
phenomenal object has any reality apart 
from God, the embodiment of supreme 


(24) 


Bliss. This is what is meant by his being 
‘Antarjyotih’. 

He, on the other hand, is not ‘Antarjyoti’, 
to whom the whole world appears as real 
and who under the spell of ignorance thinks 
of the visible world alone, even as a dreaming 
man while asleep thinks of the dream only. 
For God, the embodiment of supreme 
Knowledge, is screened from his view. 

The indeclinable ‘Eva’ is related with 
all the three adjectives ‘Antahsukhah’, 
‘Antararamah’ and ‘Antarjyotih’ and denotes 
exclusiveness, the intention is that the Yogi 
ceases to have any connection with this 
phenomenal world, inasmuch as he finds his 
joy, gratification and light in God alone. 

The word ‘Brahmabhitah’ indicates 
the final stage of a Sankhyayogt. The Sadhaka 
following the path of Knowledge renounces 
egoism, the sense of possession and all evil 
propensities like lust and anger, and incessantly 
goes on meditating upon God as his own 
Self. In this way, when he becomes one with 
Him and does not maintain his separate 
identity in the least degree, he is said to have 
completely identified himself with God and 
is known as ‘Brahmabhitah’. This constitutes 
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the final stage or culmination of his Sadhana. 

The term ‘Brahmanirvanam’ denotes 
God, who is all peace, the embodiment of 
Truth, Knowledge and Bliss, Attributeless, 
Formless and Absolute. And to attain 
‘Brahmanirvana’ is to perceive directly 
one’s identity with God. This is the fruit 
of the culmination of a Sankhyayogi’s 
Sadhana indicated by the adjective 
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‘Brahmabhitah’. The Sruti also says: 
“Becoming one with the Absolute, he realizes 
the Absolute’* (Brh. up., IV.iv.6). 

This state of God-realization is 
variously termed as the attainment of Eternal 
peace, the attainment of Eternal Bliss, the 
attainment of the Absolute, the attainment of 
Liberation and the attainment of the supreme 
Goal. 


The following two verses describe the characteristics of those who have thus realized 


God, the supreme Reality: 


wud aa: SAORA: | 


Bagn adres: adya TAT: Wee Ul 


SA attain; aaa Brahma, who is all peace; Wa: the seers, the knowers of 
Reality; efturmeqat: whose sins have been wiped out; feaget: whose doubts have been 
slashed to pieces (through the sword of Knowledge); amema: whose mind is controlled and 
firmly rests in God; @aeafedt tat: who are actively engaged in the service of all 
beings. 

The seers whose sins have been destroyed, whose doubts have been dispelled 
by Knowledge, whose disciplined mind is firmly established in God and who are 
actively engaged in the service of all beings, attain Brahma, who is all Peace. (25) 


Latencies of actions performed in this 
as well as in other lives, evils such as likes 
and dislikes and heaps of their tendencies, 
accumulated in man’s mind, are all covered 
by the word ‘Kalmasa’ or sin, inasmuch as 
they lead to bondage. With the attainment 
of God-realization all these get eradicated, 
and no trace of an evil is left in man’s mind. 
Thus absence of the evil of ‘impurity’ is 
shown by the use of the adjective 
“Ksinakalmasah’. 

The word ‘Dvaidha’ denotes doubt or 
a state of quandary induced by ignorance. 
With the true Knowledge of God, all doubts 
disappear alongwith their cause, viz., 
ignorance. In other words, no trace of the 
evils of distraction and obscurity is left in 


the stainless mind of a God-realized soul. 
This is what is meant by the adjective 
‘Chinnadvaidhah’. 

A ‘Yatatma is he whose disciplined 
mind, being absolutely free from the evils of 
unsteadiness etc., is fully merged in God. 
With the realization of God, all distinctions 
of ‘mine’ and ‘thine’ disappear. 

A God-realized soul views all beings as 
his own Self. Therefore, even as an ignorant 
man identifying himself with his body remains 
actively engaged in its service, so does the 
wise man, equally identifying himself with 
all, naturally keeps himself engaged in the 
service of all beings. This is what is meant 
by the words ‘Sarvabhutahite Ratah’. 

But what is stated above with regard 


* aAa oy ‘weet’ 


* Chapter V * 


to a wise man is true only from the 
standpoint of the world and is intended just 
to give an idea of his ideal behaviour. Really 
speaking, in the eyes of a wise man no such 
thing as ‘all beings’ exists apart from God, 
the only Reality, nor does he claim to serve 
them. 

The word ‘Rsi’ is derived from the root 
‘Rs’ which denotes motion, and by implication 
carries the sense of knowledge or a vision 
of Reality. Accordingly a ‘Rsi’ is one who 
has thoroughly grasped the real Truth. 
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Therefore, it is quite reasonable to interpret 
‘Rsi’ as meaning the knower of Brahma. The 
use of the adjectives ‘Ksinakalmasah’, 
‘Chinnadvaidhah’ and ‘Yatatmanah’, also 
support this interpretation. 

The Sruti says: “With the realization of 
God, who is both the cause of this universe 
and the universe itself, the knot of ignorance 
in the heart of the God-realized soul is 
broken, all doubts are slashed to pieces and 
the latencies of all actions wiped out.”* 
(Mund. Up., I1.i1.8) 


alata ada areca 
sunt aaa add fafearears RS N 


paha, to those who are free from lust and anger; AÑ, to those wise 
men; WATA to those who have subdued their mind; 37f4@: all round; aafato Brahma, 
the abode of eternal peace; ada is present; fafeaterr to those who have realized God. 


To those wise men who are free from lust and anger, who have subdued their mind 


and have realized God, Brahma, the abode of eternal peace, is present all-round. 


The mind of the wise is absolutely pure. 
Hence no trace of morbid feelings like 
lust and anger remains therein. This is what 
is indicated by the use of the term 
‘Kamakrodhaviyuktanam’. Whatever is done 
through the agency of the mind and senses of 
such lofty souls is naturally conducive to the 
interests of others. If in his active life and 
according to the needs of the moment his mind 
and senses display lust or anger which is 
consistent with the injunctions of the scriptures, 
it should be taken to be a mere sport enacted 
in the interests of the world order. It is just 
like the behaviour of an actor in a play. 

The evils of impurity, distraction and 
obscurity are the three great obstacles in the 
path of Knowledge. The wise alone are 
completely free from them. The adjectives 
‘Kamakrodhaviyuktanam’, ‘Yatacetasam’ and 


(26) 


‘Viditatmanam’ in this verse are intended to 
indicate complete absence of the evils of 
impurity, distraction and obscurity respectively; 
and thus the attainment of complete knowledge 
of God has been shown here. It is, therefore, 
quite reasonable to construe the word ‘Yatt’ 
as meaning a ‘self-controlled man of 
Knowledge’ who has realized God through 
the practice of Sankhyayoga. 

In the eyes of the God-realized soul, 
God alone, who is the supreme Reality and 
the embodiment of Knowledge and Bliss, 
exists here, there and everywhere, in all 
directions, above as well as below, outside 
as well as inside, at all times and every 
moment. Nothing else than Brahma, the one 
without a second, has any reality. This is 
what is meant by the statement that “to the 
wise man God is present all round.” 


* Aem gma adder: | ated oer aif afer qe wari 
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Realization of God through both the paths of Action and Knowledge, and the 
characteristics of God-realized souls have been spoken of in the above verses. In order to 
show that followers of the paths of Knowledge and Action both can with advantage 
practise meditation after duly controlling their mind and senses with the help of dispassion; 
the Lord now proceeds to describe in brief the Yoga of Meditation (Dhyanayoga) with its 


fruit: 
miopa asa IAA Wa: | 
WOT GA Peal APALAATATRTTT Ut 29 N 


aaa fee at aareaqaT: 
fiaa a: Gal A Ua SU Re I 


RIT sense-enjoyments; eat afè: shutting out (of the mind by refusing to think of 
them); WA external; aa: the gaze; @ and; Wa verily; IA (Heat) Yat: (fixing) on the 
space between the eye-brows; Wrotrart the Prana and the Apana breaths; at p@t having 
regulated; menaran flowing within the nostrils; atfxaaAtafesg: who has brought his 
senses, mind and reason under control; qf: contemplative soul; MATT: intent on 
liberation; amaaa: (is) free from desire, fear and anger; €: who; Gel ever; Wh: 
(is) liberated; Ua verily; @: that. 


Shutting out all thoughts of external enjoyments, with the gaze fixed on the space 
between the eye-brows, having regulated the Prana (outgoing) and the Apana 
(ingoing) breaths flowing within the nostrils; he who has brought his senses, mind 
and intellect under control,—such a contemplative soul intent on liberation and free 


from desire, fear and anger, is ever liberated. 


Each individual has been in contact with 
external objects from time without beginning; 
his mind is, therefore crowded with impressions 
left by them, which are countless in number. 
Regarding sense-objects as charming and 
delightful, man ever goes on dwelling on 
them, with the result that old impressions, 
stored up in the mind, get revived one after 
another and continue to stir the fire of 
attachment and desire burning in his heart. 
His mind is, therefore, never at rest. Nay, 
memories of past experiences keep haunting 
his mind even when he occasionally sits 
down to meditate on God in some secluded 
corner, renouncing sense-objects externally. 
The result is that he is unable to meditate 


(27,28) 


upon God. Constant thoughts of sense-objects 
are the main obstacle in his way. And this 
chain does not end so long as one regards 
these objects as delightful. It is, therefore, 
that the Lord asks us to realize by dint of 
reason and dispassion all external objects as 
ephemeral, transient, full of sorrow and a 
source of suffering, and wipe off all their 
impressions from our mind. Then and then 
alone will the mind be tranquil and steady. 

x x x 

If we keep our eyes wide open and go 
on gazing all round, our attention will be 
naturally diverted and we shall not be able to 
collect and concentrate our mind; if, on the 
other hand, we close our eyes, we are apt to 
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fall an easy prey to sloth and drowsiness. 
That is why we have been asked to keep the 
gaze fixed on the space between the eye- 
brows. Beside; there are other reasons also 
connected with the science of Yoga. We are 
told that in the space between the eye-brows 
is located the bi-petalled spiritual plexus known 
as the ‘Ajfia-Cakra’. In the vicinity of this 
plexus lie the seven sheaths, the last of which 
is known as ‘Unman?’ ; having reached this 
last sheath, the soul does not return to this 
mortal world. It is for this reason that the 
Yogis fix their gaze on the ‘Ajfia-Cakra’. 

The next step we have been called upon 
to take is to regulate the flow of the outgoing 
and ingoing breaths. Let us remember in this 
connection that the natural flow of the outgoing 
and ingoing breaths is uneven. Sometimes 
they flow through the left nostril and sometimes 
through the right. When flowing through the 
left, they are said to be flowing through the 
passage of ‘Ida’, and when flowing through 
the right, they are said to be flowing through 
the passage of ‘Pingala’. In such a state, 
man’s mind remains unsteady. To maintain 
an even flow of the Prana and the Apana 
breaths through both the nostrils is what is 
meant by regulating their flow. This is also 
known as directing their flow through the 
channel of “Susumna’. When passing through 
the ‘Susumna’ the flow of the Prana and 
Apana breaths is very thin and gentle. In this 
state the unsteadiness and restlessness of the 
mind automatically disappear, and it gets 
easily concentrated on God. 

In order to maintain an even flow of the 
two breaths, the Apana breath should be 
inhaled through the left nostril, and the Prana 
breath exhaled through the right. The order 
should be changed alternately. Mental repetition 
of God’s Name should continue side by side 
with this process and an endeavour should 
be made to see to it that the processes of 
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exhalation and inhalation take an equal amount 
of time, and to make their flow even and 
thinner. Through continuous practice when 
the flow of both becomes even, gentle and 
thin and they cease to be felt outside the nose 
and within the throat and so on, it should be 
understood that the prana and Apana breaths 
have become regulated and thin. 

The adjective ‘Nasabhyantaracarinau’ 
has been used just to indicate that the 
processes of exhalation and inhalation have 
to be regulated and made even, and not to 
be suspended in this practice. 

* * * 

The senses are noted for their way- 
wardness; they run after any object they like 
and any time they please, of their own free 
will. The mind too is ever unsteady and loath 
to give up its habits; and the intellect does 
not firmly adhere to one supreme conviction. 
To reduce them to orderliness and submission 
and turn them inwards or Godwards by 
regular training with the help of reason and 
dispassion is what is meant by bringing them 
under control. This being done, the senses 
will not wantonly indulge in their respective 
objects but will tamely follow our will and 
remain tied down to where we direct them 
to be; the mind will get concentrated according 
to our will, and the intellect will firmly and 
resolutely adhere to one conclusion of our 
choice. It is believed, and rightly so, that the 
fifth limb of the Aştāħgayoga or the Yoga 
of eight limbs, viz., ‘Pratyahara’ (which 
consists in withdrawing the senses from their 
objects) is easily accomplished through control 
of the senses; the next limb, viz., “Dharana’ 
(focussing the mind on a particular spot) 
becomes easy through subjugation of mind; 
and control over the intellect makes the 
seventh limb, viz., Dhyana or meditation 
(fastening the intellect to one conclusion) 
easy. Therefore, in the practice of meditation 
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subjugation of all these three is essential. 

* * * 

Mokşa or Liberation is the same as 
God-realization, the attainment of the Supreme 
Goal or the Highest Abode or Mukti (Release). 
This is a state which lies beyond the range 
of mind and speech. Only this much can be 
said with regard to it that in this state man 
is released completely and once for all, from 
all the shackles of Karma and becomes the 
very embodiment of supreme Blessedness 
and the highest Bliss, infinite and unique in 
character. He who has thoroughly devoted 
his senses, mind and intellect to the attainment 
of this Liberation or God, is ever and 
unceasingly striving after this end, nay, 
whose sole aim is to realize God and who 
does not consider anything else as worth 
seeking for, is signified by the word 
‘Moksaparayanah’ . 

‘Muni’ literally means one who is given 
to contemplation. Hence the word ‘Munih’ 
stands here for him who, having a firm belief 
in the omnipresence of God, is always busy 
contemplating on Him even in his active life 
as in the hours of meditation. 

* * * 

Desire is always preceded by a feeling 
of want; fear has its root in an apprehension 
of mishap; while anger ensues when someone 
interferes with the attainment of one’s desire 
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or when one’s will is not carried out. He 
who attains perfection through the practice 
of meditation as described above feels the 
presence of God and God alone every where 
and at every time and misses Him nowhere. 
What, then, can he wish for? When there 
is no reality other than God and when God, 
who is ever-existent, eternal, limitless and 
imperishable, never loses anything, why should 
there be any fear following from an 
apprehension of mishap? And when he 
ceases to have any desire or longing, having 
fully and eternally realized God, how and 
on whom will he be angry? Therefore, in 
this state, his mind will never and under no 
circumstance entertain a desire of any sort 
either during his active life or even in a 
dream, nor can he have any cause for fear, 
nor, again, will he feel angry under any 
circumstance. This is what is meant by the 
adjective ‘Vigatecchabhayakrodhah’. 

The indeclinable ‘Eva’ denotes certainty. 
That is to say, the exalted soul who has by 
means of the above practices completely rid 
himself of desire, fear and anger stands 
liberated under all circumstances, viz., during 
meditation as well as in active life and no 
matter whether he is alive or dead. He has 
without doubt obtained complete freedom 
once for all from the trammels of the world, 
and has realized God. 


In the course of His reply to Arjuna’s query, the Lord discussed the nature of 
Karmayoga and Sankhyayoga, spoke of the attainment of God through both these 
disciplines and described the characteristics of those who have attained perfection through 
either. Then He briefly dealt with Dhyanayoga or the path of Meditation too as auxiliary 
to both disciplines. Now for the man who finds himself unable to follow any of these 
three paths, subduing his mind and senses in the manner stated above, the Lord gives 
below a brief description of Bhaktiyoga (the Yoga of Devotion), which easily leads to 


the attainment of the highest Goal. 
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AATA the enjoyer; AAAUAT of (all) sacrifices and austerities; WawtHAS ATA the supreme 
Lord of all the worlds; Y&gĦ the disinterested friend; WAYA of all beings; Wet having 
known (in reality); mA, Me; maq peace; wef attains. 


Having known Me in reality as the enjoyer of all sacrifices and austerities, the 
supreme Lord of all the worlds, and the disinterested friend of all beings, My devotee 


attains peace. 


Practice of virtues like non-violence, 
truth etc., service and adoration of parents 
and other elders, of gods as well as the 
Brahmanas, affording relief to the afflicted, 
and distressed, the poor and the oppressed, 
with love and regard, the adequate means 
adopted for alleviating their suffering, and all 
other virtuous actions such as the performance 
of a sacrifice, charity etc., are included in 
‘sacrifice’ and ‘austerities’. God is the soul 
of all beings (X.20). Therefore, it is God 
Himself existing in the form of gods, the 
Brahmanas, the afflicted and the distressed, 
who receives all services and worship. 
Therefore, truly speaking, He is the only 
enjoyer of all sacrifices and austerities ([X.24). 
Not knowing the reality and power of God, 
men regard the gods and men whom they 
serve and adore as the recipients of their 
sacrifices and service etc; hence the reward 
which they get in lieu thereof is only finite 
and perishable (VII.23). They do not attain 
real peace. But the man who knows the 
reality and glory of God sees God Himself 
seated in all as their very self. Therefore, 
conscious of His presence in all beings, 
when he serves them he feels that in the form 
of gods, the Brahmanas, the afflicted and the 
distressed, etc., he is serving none else than 
the all-pervading Lord, the highest object of 
his worship and love. A man finds excessive 
joy and a unique mental peace in the service 
of him whom he regards as deserving of 
honour and regard, for whom he has reverence 
and respect, or for whom he cherishes an 
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iota of true love in his heart. Does a devoted 
son feel any fatigue in the service of his 
father, an affectionate mother in looking after 
her son and a loving wife in attending on 
her lord? Does a true disciple or follower 
evade on any account the service of his 
venerable preceptor or spiritual guide? One 
feels ever inspired with new vigour in 
serving the object of one’s esteem, veneration 
or love, and will never be fed up with his 
or her service. Such a man will never think 
that he is in any way obliging the object of 
his service nor will he attach any importance 
to his services. On the other hand he will 
take such an opportunity of service as a 
proud privilege. The more he is able to serve, 
the greater is the degree of modesty and true 
humility he manifests. Far from feeling that 
he is doing an obligation to the object of his 
service he is afraid every moment lest he be 
deprived of that privilege. He takes to this 
service only because it fills his mind with 
unique peace. But this peace does not deter 
him from the path of service, becuase his 
heart is ever brimming with excessive joy 
and unsatiated with it he feels inclined to 
serve more and more. When service evoked 
by worldly esteem, veneration and love is 
so sincere, so earnest and so peace-giving, 
no one can tell how much and what kind 
of transcendent joy and unique and heavenly 
peace a devotee must be experiencing, who 
perceives in all his most beloved Lord, the 
highest object of worship for the whole 
world, the Supreme Deity of all deities, 


292 


Omnipotent, and the Eternal Abode of the 
highest glory and unthinkable majesty, and 
worships Him with a sincerity full of genuine 
faith and intense love continuously flowing 
towards Him in a stream of the purest and 
sweetest nectar. Those alone who enjoy this 
rare privilege through the Grace of God can 
realize this. 

x * x 

God is the Lord and Master of Indra 
(Regent of the eastern quarter), Varuņa 
(Regent of the western quarter), Kubera 
(Regent of the northern quarter), Yama 
(Regent of the southern quarter) and other 
regional guardians of the world, as also of 
the Lords of different universes controlling 
the affairs of their respective universes. Hence 
the Śruti says: “To Him, the supreme Lord 
of all Lords”* (Svet. Up., VI.7). 

The Lord creates, maintains and dissolves 
the myriads of world-systems as a part of 
His Cosmic Play through His indescribable 
divine potency known by the name of Maya, 
and duly controlling them all, still remains 
aloof from all. To know God as Omnipotent, 
the controller and supervisor of all, and the 
Overlord of all Lords in this way is to know 
Him as the “Supreme Lord of all worlds”. 
The devotee who has thus known Him 
comes to realize His great glory and divinity 
and cannot forget Him even for a moment. 
Altogether free from fear and anxiety, he 
dwells exclusively upon Him. Enemies like 
lust and anger, which disturb the calm of 
one’s mind, cannot even approach him. In 
his eyes, there is none greater than God. 
Therefore, he is always and constantly 
absorbed in meditation on God, the boundless 
ocean of supreme peace and bliss. This is 
how he attains peace. 

Again, there is nothing in the whole 
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world, which is unattained by God and for 
which He may have any selfish connection 
with anyone. He is always and at every 
moment fully satisfied (II.22). But being the 
very embodiment of compassion, He naturally 
provides for the well-being of all as an act 
of Grace to all, and appearing amidst us 
again and again performs such a variety of 
wonderful deeds that men obtain redemption 
by merely chanting them. The good of the 
world is involved in all His activities. He 
confers a boon even on those whom He kills 
or chastises. No dispensation of His is 
devoid of compassion and love. Hence God 
is the disinterested friend of all creatures. 
People do not know this secret; that is why 
they rejoice and grieve on coming in contact 
with what is agreeable and disagreeable 
respectively in the eyes of the world; and 
that is why they have no peace of mind. He 
who comes to know and believe that God 
is his disinterested friend and lover and that 
whatever He does is conducive to his welfare, 
remains ever joyful. He regards every thing 
that happens as a blessed dispensation of the 
all-merciful God, full of love and kindness. 
Hence he obtains everlasting Peace. There 
remains no cause for his mental peace being 
disturbed in any way. Even in the world we 
find that if an ordinary man stands in the 
good grace of a high officer wielding great 
power and authority or some ruler or king, 
and comes to know that such and such a 
man of authority and power really wishes 
him well and is ready to protect him, he 
considers himself very lucky and shaking off 
all anxiety and fear is transported with joy, 
even though the said officer or ruler is not 
altogether unselfish, nor all-powerful, nor the 
master of all. It will be difficult for us to 
judge how much and what kind of unearthly 
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joy and unique peace will be attained by us 
if God Himself, who is all-powerful and all- 
seeing, the Supreme Lord of all the worlds, 
the Controller and inner Witness of all, and 
an ocean of infinite and unthinkable virtues, 
proclaims Himself to be our disinterested 
friend and we for our part put faith in His 
words and acknowledge Him as our Friend ! 

Now the question is, Do we attain peace 
only if we know that God is possessed of all 
the three attributes mentioned in this verse or 
by simply knowing Him to be possessed of 
any one of these virtues ? Our answer is that 
even he who realizes Him as endowed with 
only one of the above virtues obtains peace, 
to say nothing of him who knows Him to be 
possessed of all the three attributes. For even 
the former cannot but adore Him with exclusive 
devotion. As a result of this adoration the 
Grace of God begins to descend on him, and 
through Divine Grace he speedily realizes 
His nature, glory, reality and virtues, and 
attains perfect peace. And when he compares 
himself, a mean and insignificant creature, 
with the Supreme Lord of the whole creation, 
who rests eternally in His infinite and 
unthinkable glory, who is adored by the 
whole order of gods and great Rsis or sages, 
is the sole enjoyer of all sacrifices and 
austerities, and the Supreme Lord of all Lords 
and myriads of universes, and feels such a 
Lord to be his loving friend, his joy and 
peace know no bounds. Nay, he will feel 
that he is the most lucky of all creatures, the 
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most favoured of all human beings. One 
cannot imagine with what gratitude of heart 
unknown before, with what peculiar feelings 
surging within him, and with what ecstasy of 
joy he throws himself once for all at the holy 
feet of the Lord ! 

* * * 

To realize God as the enjoyer of all 
sacrifices and austerities, the Supreme Lord 
of all the worlds, and the disinterested friend 
of all creatures, and to realize His Nature, 
glory, reality and attributes, one should cultivate 
devout and loving association with 
exalted souls, hear and ponder over the 
teachings of the scriptures and should 
fervently pray to Him throwing oneself 
completely at His mercy, so that through His 
Grace everything will be revealed and the 
seeker will develop exclusive devotion to 
Him. 

The word Mām, in this verse stands for 
the integral Divinity who, though unborn, 
imperishable and the Supreme Lord of all 
beings, appears from time to time in our 
midst through His Yogamāyā or divine 
potency to revel in Sports, summoning His 
Prakrti to His aid, who is now preaching to 
Arjuna in the form of Sri Krsna and who 
is both attributeless and with attributes, formless 
as well as endowed with Form, manifest as 
well as unmanifest, existing in all forms, the 
supreme Reality and Oversoul, Omnipotent, 
all-pervading, the substratum of all and the 
Supreme Lord of all spheres. 


a6 TIRA RAETIA ANNT ARA 
pom Ti PANT 


TA ARSE: I 4 I 


Thus, in the Upanisad sung by the Lord, the Science of Brahma, the scripture 
of Yoga, the dialogue between Sri Krsna and Arjuna, ends the fifth 
chapter entitled “The Yogas of Action and Knowledge.” 


Srimadbhagavad-Gita 


Chapter VI 


This chapter discusses at length Dhyanayoga or the Yoga of Meditation as auxiliary 
to the practice of both Karmayoga and Sankhyayoga. Control over the body, senses, mind 
and intellect is extremely necessary in Dhyanayoga. The body, senses, mind 
and intellect—all these are designated by the term ‘Atma’ (Self) and the 
chapter specially deals with their control; therefore, it has been given the 
title of “The Yoga of Self-Control.” 

Verse 1 of this chapter contains a tribute to the Karmayogt. Establishing the identity 
of ‘Sarnnyasa’ and ‘Karmayoga’ in verse 2, the Lord describes in verse 3 the means as 
well as the fruit of attaining perfection in Karmayoga. Verse 4 shows the 
marks of the man who has climbed to the heights of Yoga. Verse 5 
encourages man to attain to the heights of Yoga, and lays down his duty. 
Verse 6 explains how “one’s own Self is one’s friend, and one’s own Self is one’s enemy,” 
and verse 7 shows the fruit of subduing the body, mind, senses etc. Verses 8 and 9 describe 
the marks and glory of the God-realized soul. Urging the necessity of practising Dhyanayoga 
in verse 10, the Lord discusses in verses 11 to 14 one after another the place and seat suitable 
for the practice of meditation as well as the mode of practising it. Dealing with the fruit of 
the practice of Dhyanayoga in verse 15, the Lord prescribes in verses 16 and 17 rules 
regarding diet, recreation, and sleep etc., suitable for Dhyanayoga and the fruit of following 
those rules. Describing in verse 18 the marks of one who has attained the final stage in the 
practice of Dhyanayoga, the Lord depicts in verse 19 the state of a Yogi’s mind by adopting 
the analogy of a light. Describing in verses 20 to 22 the state of mind of one who has 
realized God through the practice of Dhyanayoga, He terms it as ‘Yoga’ in verse 23, and 
urges the advisability of attaining it. Detailing in verses 24 and 25 the process of meditation 
on God as the One indistinguishable with the Sadhaka, the Lord urges in verse 26 the 
necessity of withdrawing the mind again and again from objects of senses and concentrating 
it on God. Verses 27 and 28 declare that the practice of Dhyanayoga leads to the attainment 
of “everlasting bliss”. Describing in verse 29 the state of the Sankhyayog! during his active 
life, the Lord depicts in verse 30 the final stage in the practice of the Bhaktiyogt or follower 
of the path of Devotion, and how he sees God everywhere and in all beings. Verse 31 
describes the marks and glory of the Yogi, who has realized God through the practice of 
Devotion, and verse 32, of the aspirant who has reached that consummation through the 
practice of Sankhyayoga. Declaring in verse 33 stability in Yoga in the form of equability 
as difficult of attainment owing to restlessness of the mind, Arjuna pronounces the mind also 
in verse 34 as exceedingly difficult to control. Confirming the statement of Arjuna, the Lord 
shows in verse 35 the ways of controlling the mind. Verse 36 says that Yoga is difficult to 
attain for one whose mind is not subdued, but easy of attainment by one who has control 
over it. Questioning the Lord in verses 37 and 38 about the fate of one who has fallen from 
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Yoga, in verse 39 Arjuna implores Him to clear his doubts. The Lord answers Arjuna’s 
queries in verses 40 to 45 showing that those who have fallen from Yoga do not meet with 
an evil destiny, but ascend to heaven after death and are reborn in the house of pious and 
wealthy men, whereas such among them as are full of dispassion are born in the family of 
enlightened Yogis, wherein they instinctively regain the understanding of their previous 
birth; that even those born in a rich family feel drawn towards God by the force of their past 
tendencies; and in conclusion He reveals the glory of seeking Yoga in the shape of 
equability and describes the ultimate destiny of him who takes birth in the family of Yogis. 
Describing the glory of a Yogt, the Lord exhorts Arjuna in verse 46 to become a Yogi, and 
concludes the chapter in verse 47 by praising, of all the Yogis, him (Arjuna), who devoutly 
adores the Lord with exclusive devotion. 


In the beginning of Chapter V Arjuna requested the Lord to tell him definitely whether 
‘Karmasamnyasa’ (Sankhyayoga) or ‘Karmayoga’ was decidedly conducive to his highest 
good. In reply to this the Lord declared both the disciplines as leading 
to the highest goal, but pronounced Karmayoga as superior inasmuch as 
it is easier of practice. He then thoroughly discussed the nature, modes 
of practice and fruit of both the disciplines, and briefly introduced the subject of 
Dhyanayoga as well, taking it as exceedingly useful in the practice of both the above 
disciplines, and as a principal means of God-realization. But Arjuna was neither clearly 
instructed as to which of the two disciplines he should adopt for practice, nor all the 
limbs and aspects of Dhyanayoga were brought out in detail in that Chapter. Chapter 
VI is, therefore, introduced in order to discuss the subject of Dhyanayoga in detail with 
all its limbs, and begins with a praise of Karmayoga in the following words, with a view 
to inducing Arjuna to take to Karmayoga mixed with Bhakti (devotion): 


MATA TAT 
amima: Hawes cart ad ata a: | 
a Sear at anit at a Fert arfers: 1 2 ti 


amfa: depending not; wma on the fruit of actions; iR obligatory; ht acts; pA 
performs; @: who; @: he; wam (is) a Sarhnyast (Sāñkhyayogī); @ and; AP a Yogi (Karmayogi); 
@ and; 7 (is) no Sarhnyasi; RFA: he who has merely renounced the sacred fire; 7 @ nor; 
atta: he who has merely given up all activity. 


Link of the 
Chapter 


Sri Bhagavan said: He who does his duty without expecting the fruit of actions 
is a Samnyasi (Sankhyayogi) and a Yogi (Karmayogi) both. He is no Samnyasi 
(renouncer) who has merely renounced the sacred fire; even so, he is no Yogi, who 
has merely given up all activity. (1) 


Although the Lord says nothing in this | For, he who possesses attachment for 
verse about renunciation of attachment, and | enjoyments or actions cannot wholly renounce 
speaks only of giving up dependence on the | dependence on the fruit of actions. Attachment 
fruit of actions, the former should be taken | naturally stimulates desire for the fruit of 
as implied in the latter type of renunciation. | actions. Therefore, he who has given up 
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dependence on the fruit of actions should be 
understood to have given up attachment as 
well. Everything is not expressly mentioned 
every time, and whatever is omitted in a 
particular context should be taken as implied 
by its mention elsewhere. Where renunciation 
of the desire for fruit is mentioned without 
any reference to renunciation of attachment 
(IL51; XVII.11), the latter type of renunciation 
as well should be understood as implied 
therein. Similarly, where renunciation of 
attachment is mentioned without any reference 
to renunciation of the desire for fruit (III.19; 
V1.4), the latter should be regarded as implied. 

All enjoyments of this world and the 
next, such as the possession of a wife, progeny, 
wealth, honour, fame and the enjoyments of 
heaven etc., should be treated as included in 
the fruit of actions. Whatever an ordinary man 
does, he does it with reference to a particular 
motive or fruit. That is why his actions throw 
him repeatedly into the whirligig of births and 
deaths. Therefore, regarding all enjoyments 
of this world and the next as transient, 
momentary and a source of suffering, one 
should wholly give up attachment, the sense 
of possession and the desire for fruit. This is 
what is meant here by renunciation of 
dependence on the fruit of actions. 

All good actions, such as the performance 
of sacrifice and the practice of charity and 
austerities, as well as those performed either 
for keeping the body and soul together or in 
the interest of the public with due regard to 
one’s order in society and stage in life, and 
sanctioned by the scriptures, are all worthy 
actions. They should always be duly, earnestly 
and diligently performed in accordance with 
the scriptural ordinance, and as a matter of 
duty, to the best of one’s ability. 

A Karmayogi of this type, having 
renounced all thoughts of the world, attains 
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that true Knowledge which is the fruit of 
both the disciplines of Sankhyayoga and 
Karmayoga. That is why he is regarded as 
partaking of the virtues of both the Sankhyayogi 
and the Karmayogi. 

The word ‘Niragnih’ denotes one who 
has entered the order of Sarhnyasa through 
renunciation of the sacred fire. He who 
having renounced the sacred fire has entered 
the order of Sarhnyasa, but has not been able 
to develop in himself the characteristies of 
a Jnanayog!, is no Sarhnyasi in the true sense 
of the term; for he has renounced only the 
sacred fire and not the sense of doership in 
respect of all his actions, nor the feeling of 
mineness, attachment and his self-identification 
with the body. This is what the Lord means 
when He says that “he is no Samnyasi, who 
has merely renounced the sacred fire.” 

The word ‘Akriyan’ stands for one who 
has totally abandoned all forms of activity 
and is wholly absorbed in meditation. He is 
no Yogi in the real sense of the term, who 
having abandoned all activities has taken to 
meditation, but whose mind is full of evils 
like egoism, the feeling of possession, likes 
and dislikes, and desire; for he too has 
renounced only external activities, and not 
the feeling of mineness, egotism, attachment, 
desire and anger etc. This is what the Lord 
means when He says that “he is no Yogi, 
who has not given up thoughts of the 
world.” 

Contrary to this, he who has entered the 
order of Sarhnyasa, having totally renounced 
the sacred fire and at the same time possesses 
all the marks of a Jnanayogi as described in 
verses 8,9,13,24,25 and 26 of Chapter V, is 
the ideal Sarhnyasi. It is only to bring out 
the glory of such great souls among Sarhnyasis 
that even non-Samnyasis manifesting in 
themselves the characteristics of a Jnanayogt 
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are given the honorific title of ‘Sarhnyast. 
There can be no other reason for calling 
them Sarhnyasis. 

Even so, he who having renounced 
all activities remains constantly engaged in 
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meditation and whose mind is altogether free 
from evils like the sense of possession, likes 
and dislikes, lust and anger, and who has 
thus given up all thoughts of the world, is 
an ideal Yogt. 


In the preceding verse the Lord called him who does his duty without reference to 


its fruit both a Samnyasi and a Yogi. In this connection it may be asked: If ‘Sannyasa’ 
and ‘Yoga’ represent two different states, how can it be possible for the Sadhaka referred 
to above to possess the characteristics of both? The question is answered in the next verse, 


which establishes identity between ‘Samnyasa’ and ‘Yoga’: 
a carat wgart i fats asa 
qT gage anit waft Haru zu 


aq which; wamaq sft as Sarhnyasa; WE: they speak of; WT (to be the same as) Yoga; 
ay that; fafex you know; woga O son of Pandu, Arjuna; 4 does not; fẹ for; sta=TETAg CU: 
who has not given up thoughts of the world; aî a Yogi; waft become; RAA anyone. 


Arjuna, you must know that what they call Samnyasa is no other than Yoga; for 


none becomes a Yogi, who has not given up his thoughts of worldly desires. 


To be established in identity with God, 
eradicating the sense of doership in respect 
of all activities of the body, senses and mind, 
is what is meant by ‘Sarhnyasa’. This represents 
the final stage in the practice of Sankhyayoga. 
And ‘Yoga’ means the attainment of 
actionlessness, which is the highest stage of 
Karmayoga reached through renunciation of 
the sense of possession, attachment and 
desire. Thoughts of the world are totally 
absent in both these states, and the Supreme 
Reality or God whom the Sankhyayogi 
attains is no other than the God attained by 
the Karmayogt. It is in this sense that 
‘Sarhnyasa’ and ‘Yoga’ have been declared 
in this verse as one. 

The word ‘Sankalpa’ means indulging 
in thoughts of the world with the feeling of 
possession as well as in terms of likes and 
dislike. Total absence of such thoughts is 
what is implied by their renunciation. 

Without wholly renouncing thoughts of 
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the world, the mind cannot be completely 
united with God. That is why renunciation 
of thoughts of the world is indispensable for 
all aspirants. One Sadhaka retires to some 
secluded corner and takes to the practice of 
meditation on God with the help of Asana, 
Pranayama, etc., another tries to remain 
constantly engaged in disinterested action for 
the sake of God and in obedience to His 
commands; while a third devotes a part of 
his time to the practice of meditation and a 
part to the performance of disinterested action. 
None of these can be called a Yogi or a 
Yogarudha (one who has climbed to the 
heights of Yoga), until and unless he has 
wholly renounced all thoughts of the world. 
Perfection in Yoga is attained by a Sadhaka 
only when freed from all attachment for 
actions and worldly objects, he entirely 
renounces all thoughts of the world. A 
Sankhyayogi too will become a Sarnyasi 
in the true sense of the term only when 
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his mind is altogether free from thoughts 
of the world. It is in this sense that 


Sarnnyas has been declared as one with 
Yoga. 


Praising Karmayoga in these words, the Lord now goes on to point out the means 
of attaining it as well as its fruit: 


sever pat ARO AÀ 
Grease Tela BTA: HUM I 3 I 


aieeatt: desirous of climbing; YÀ: to him who is given to contemplation; AFT to the 
heights of Yoga; #4 (disinterested) action; @RUM a stepping-stone (to the attainment of 
Yoga); Tetet is spoken of (as); ameet AKT for the same man when he is established in 
Yoga; Wa only; 314: absence of all thoughts of the world; aRU the way (to blessedness); 
JÀ is stated (to be). 


To the contemplative, who desires to climb to the heights of Karmayoga, 
disinterested action is spoken of as the stepping-stone; for the same man when he 
is established in Yoga, absence of all thoughts of the world is said to be the way 


to blessedness. 


The word ‘Muneh’ in this verse has 
been used with reference to the man who 
seeks to climb to the heights of Yoga as a 
means to God-realization. Hence it should be 
taken to mean the Sadhaka of a contemplative 
nature given to meditation on God. 

The word ‘Karma’ includes all actions 
consistent with one’s order in society, stage 
in life, and status, and enjoined by the scriptures. 
Performed without attachment and the desire 
for fruit, all such actions can prove helpful in 
the attainment of perfection in Yoga. 

Although we concede that perfection in 
Yoga can be attained even by him who has 
renounced all actions and practises meditation 
in a secluded corner, it should be remembered 
in this connection that the practice of meditation 
in seclusion too is a form of mental activity. 
And the Sadhaka, who thus retires into 
seclusion and practises meditation, has all the 
same to perform bodily functions in the shape 
of answering the calls of nature, ablution, 
taking of food and drink and so on for the 
maintenance of his body. Therefore, it is 
quite reasonable to say that performance of 
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duties consistent with one’s order in society, 
stage in life, position and circumstances, without 
attachment and the desire for fruit is a stepping- 
stone to the attainment of perfection in Yoga. 
It was for this very reason that the Lord 
stated in verse 4 of Chapter III that one 
cannot attain freedom from action without 
entering upon action. 

The word ‘Samah’ cannot be interpreted 
to mean actual renunciation of activity. For 
verses 2 and 4 both speak of renunciation of 
thoughts of the world. Etymologically also 
the word ‘Samah’ means attainment of 
tranquillity through control of the mind. The 
Gita uses the word in the same sense in 
X VIII.42 as well. And thoughts of the world 
completely cease only when the mind has 
been brought under control and has attained 
tranquillity. Besides this, it is not possible to 
renounce activity altogether. Therefore, it is 
but reasonable to interpret the word ‘Samah’ 
as meaning absence of thoughts of the 
world. 

The word ‘Karanam’ in the second half 
of the verse, used with reference to ‘Samah’, 
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cannot be taken to mean the cause of or 
incentive to action. For the word ‘Samah’, 
as shown above, denotes tranquillity of mind 
in the form of absence of thoughts of the 
world. Such a tranquillity cannot be conducive 
to action. Whatever actions are done by the 
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man who is established in Yoga are impelled 
only by his own Prarabdha or destiny or that 
of other beings. Therefore, it is not logical 
to hold ‘Samah’ to be the cause of action 
in his case. The only reasonable interpretation 
is to regard it as conducive to God-realization. 


The preceding verse speaks of the ‘Yogarudha’ or one who is established in Yoga. 
One is naturally tempted to ask: What is the definition of ‘Yogarudha’? The next verse 
answers this query by describing the marks of the man who is established in Yoga: 


get fe samd a mha 


adagra 


PIMES GAR AL 


aat when; fé indeed; 7 neither; sfat#y to the objects of senses; = nor; HAY to actions; 


atqqstd (one) feels attached; dagraa one who has renounced all thoughts (of the 
world); ameg: established in Yoga; aat then; Fada is said (to be). 


When a man ceases to have any attachment either for the objects of senses or 
for actions, and has renounced all thoughts of worldly desires, he is said to have 


climbed to the heights of Yoga. 


Attachment is the root of desire (II.62). 
When one ceases to have attachment for 
sense-objects and actions, desire will cease 
automatically and as a matter of course. 
There can be no effect without cause. Therefore, 
absence of desire should be taken as implied 
in absence of attachment. 

The word ‘Sarvasankalpasarhnyas’ does 
not mean one whose mind or thinking faculty 
has altogether ceased to operate. If 
‘Sarvasankalpasarmnyasr meant the suspender 
of all mental activities, description of the 
mental state of the “Yogarudha’ would become 
impossible. For he who has not attained that 
state has no idea as to what it means; while 
he who has attained it would be unable to 
describe it due to his mind having ceased to 
operate. Who is, then, to describe that 
indescribable state? Moreover, in Chapter IV 
the Lord has stated in clear words that “he 
whose undertakings are free from desire and 
Sankalpa is called a sage” (IV.19); and it 
cannot be asserted that the exalted soul referred 
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to in such glowing terms is one who has not 
yet attained Yoga. Therefore, it does not stand 
to reason that he who has renounced all 
Sankalpas is incapable of action. This proves 
that renunciation of Sankalpas does not mean 
cessation of all mental activities. The word 
‘Sankalpa’ stands here for thoughts of the 
world which are tainted by the feeling of 
possession, attachment and aversion. It is the 
renunciation of such thoughts which is implied 
here by the word ‘Sarvasankalpa-samnyasa’. 
Such renunciation does not interfere in any 
way with the scrupulous performance of action. 
Those in whose eyes there is no reality except 
God, accept or reject a thing taking it to be 
nothing else than God. Such acceptance or 
renunciation on their part cannot be said to be 
impelled by thoughts of the nature pointed out 
above. Such action in the form of acceptance 
and rejection of objects can be performed 
even by illumined souls. It is with reference 
to such illumined souls that the Lord says 
elsewhere that ‘though engaged in all forms 
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of activities, he dwells in Me” (VI.31). 
Men are found attached not only to 
sense-enjoyments but to certain activities as 
well. Hence it was necessary to mention 
attachment for objects and actions separately. 
Attachment for action may linger even after 
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one has given up attachment for sense- 
enjoyments; for we find thoughtless people 
attached even to vain pursuits. Therefore, in 
order to show total absence of attachment in 
the Yogarudha, it was necessary to mention 
the absence of both kinds of attachments. 


Describing thus the state of a ‘Yogarudha’ or perfection in Yoga, which leads to 
the attainment of the Supreme State, the Lord now points out the duty of man encouraging 


him to attain that state: 


Sessa |= AIA | 
ada Mier aera Rage UG I 


Sgr should lift or rescue (from the ocean of metempsychosis); anat by oneself, 


by one’s own efforts; ST oneself; = should not; snema, oneself; states degrade; 
anet UA one’s own self; f for; Inea: aq: (is) one’s friend; anet Wa (and) one’s own 


self; fq: SIA: (is) one’s enemy. 


One should lift oneself by one’s own efforts and should not degrade oneself; 


for one’s own self is one’s friend, and one’s own self is one’s enemy. 


Subject to ignorance, the embodied soul 
has been floundering in the mire of 
transmigration, which is full of sorrows, from 
time without beginning, and passing through 
various states of existence, good, bad and 
indifferent, undergoes terrible suffering of 
various kinds. Finding the Jiva in this miserable 
plight, the All-merciful Lord confers on him 
the rare boon of a human body,—which is 
the only body suitable for spiritual practice, 
and is, therefore, coveted even by gods,— 
and thus affords him a golden opportunity 
whereby he can by pursuing a course of 
spiritual discipline get out of the slough of 
metempsychosis even in one birth, if he so 
desires, and easily attain God, the embodiment 
of supreme Bliss. 

Therefore, a man should take particular 
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care that the rare opportunity vouchsafed to 
him in the shape of a human life is not 
thrown away, and should make the most of 
it by pursuing a course of discipline like 
Karmayoga, Sankhyayoga or Bhaktiyoga. 
This is what is meant by lifting oneself by 
one’s own efforts. Contrary to this, he who 
indulges in sinful deeds under the impulse 
of evils like attraction and repulsion, lust and 
anger, greed and infatuation, and is 
consequently deprived of the supreme fruit 
of human existence, viz., God-realization, 
and paves the way for birth in the lower 
forms of life like swine and dogs etc., is 
said to be degrading himself. The Upanisads 
present a ghastly picture of the doom of 
such souls, branding them as spiritual 
suicides.* 


* agat AH a Gilet sre AAaISSaT: | aAkea Deneresta A ch aA VAT: tl 


Those demoniac regions in the form of the lower forms of life, such as the swine, dogs and so on, 


and the infernal regions are enveloped in darkness (the darkness of ignorance). Those who commit suicide 


are condemned to such lower states. 


(Isa Upanisada 3) 
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Calling upon the Jiva to lift himself by 
his own efforts, the Lord assures him that 
Prarabdha or destiny, howsoever unpropitious 
it may be, does not stand in the way of one’s 
progress. In other words, it lies in one’s own 
hands to elevate or degrade oneself. Prarabdha 
has nothing to do with it. If a man exerts 
himself, he is sure to get out of the slough 
of degradation and attain to the highest 
summit of progress. Man should, therefore, 
constantly strive with the utmost care and 
diligence to elevate himself, lift himself from 
where he is. Completely renouncing attraction 
and repulsion, lust and anger, enjoyment of 
worldly objects, lethargy, negligence, as well 
as sinful conduct, he should practise virtues 
like sense-control, mind-control, forbearance, 
discrimination and dispassion. Giving up 
thoughts of the world, he should try to 
concentrate his mind on God with reverence 
and love, and should endeavour to realize 
God thorugh practices of adoration and 
meditation, service and association with saints. 
And until this consummation is reached, he 
should not recede an inch nor pause even 
for a moment. Pinning his faith on the Divine 
grace, he should not allow himself to falter 
in the least and taking his courage in both 
hands should patiently and resolutely press 
forward on the path of progress. Man’s 
progress is measured by the extent to which 
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he has been able to reform his nature and 
mend his ways. Progress or advance consists 
in reforming one’s nature and mending 
one’s ways; and contrary to this, debasement 
of one’s nature and conduct constitutes 
degradation or fall. 

Those whom one regards as one’s friends 
due to attachments and worldly relations are 
really speaking no friends at all, inasmuch as 
they contribute to his bondage. Saints and 
holy men, and even selfless strivers on the 
spiritual path are no doubt one’s true friends, 
inasmuch as they help one to attain freedom 
from bondage. But their friendship and good- 
will too is realized only when one takes the 
initiative by developing in one’s heart genuine 
reverence and love for them and conceiving 
them to be one’s true friends, and follows the 
line of conduct laid down by them. This makes 
it clear that one’s own self is one’s friend. 
Even so, it is equally certain that one is harmed 
only by viewing another person as one’s 
enemy. Otherwise none can cause any spiritual 
harm to any body. This proves that really 
speaking he who strives to redeem himself is 
his own friend, and he who acts otherwise is 
his own enemy. Therefore man has no friend 
or enemy other than his own self. This is 
what the Lord means when He says that ‘one’s 
own self is one’s friend, and one’s own self 
is one’s enemy.’ 


It has been pointed out above that one’s own self is one’s friend, and one’s own 
self is one’s enemy. In order to elucidate this point, the Lord now goes on to show what 
sort of man is his own friend, and what sort of man is his own enemy: 


eater | aaa «Sta: | 
Shee Sars adada PATANG N 


aa: the friend; Ina one’s body taken together with the senses and mind; 31M: Tet 
to that embodied soul; a4 by whom; anent Wa his very self; anat the embodied soul; ft: 
(has been) conquered; 3141+: to him who has not been able to conquer his self in the shape 
of mind, senses and body; q and; Baa ada behaves inimically; anen YA his own self; Sad. 


like an enemy. 
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One’s own Self is the friend of the Self by whom the lower self (consisting of 
the mind, senses and body) has been conquered; even so, the very Self of him who 


has not conquered his lower self behaves antagonistically like an enemy. 


Conquest of the body, senses and mind 
consists in their complete subjugation and 
subordination. This can be achieved through 
constant and repeated practice and cultivation 
of dispassion with discrimination. When the 
body, senses and mind have been so thoroughly 
trained and disciplined that they easily lend 
themselves to any practice to which they may 
be applied for the sake of God-realization, and 
refuse to be led astray, they may be regarded 
as having been completely subdued. He whose 
body, senses and mind are mastered easily 
redeems himself from the quagmire of worldly 
existence and attains the object of his life 
through realization of God, the embodiment 
of Supreme Bliss. That is why such a man is 
called his own friend. 

Body, senses and mind collectively 
constitute the self, the lower self of man. He 
who has no control over these, that is to say, 
whose body, senses and mind are wayward 
and unruly and run after objects of enjoyment 
without any check or hindrance, and who 
cannot apply them according to his will to 
spiritual practices favourable to the attainment 
of his cherished goal, is referred to here by 
the word ‘Anatma’ (one who is not self- 
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possessed). A slave to his mind, senses and 
body, just like the ailing man who takes a 
forbidden diet, he performs acts which are 
antagonistic to his spiritual welfare. Due to 
egoism and the feeling of possession, attraction 
and repulsion, lust and anger, greed and 
infatuation and so on, he falls a victim to 
error, sloth and self-indulgence, and thereby 
throws round his feet the shackles of sinful 
acts. And just as an enemy robs a man of 
the means of happiness and compels him to 
go through misery and suffering, even so 
instead of applying his body, senses and mind 
to spiritual practices he devotes them to sense 
enjoyments and throwing himself again and 
again into hell and subjecting himself to 
repeated birth in various forms of life, compels 
himself to undergo terrible suffering for an 
indefinite period of time. Since no one hates 
one’s own self, one cannot really mean ill 
to one-self; nevertheless, blinded by ignorance 
and under the influence of attachment one 
begins to regard suffering as happiness and 
evil as good, and sets about marring one’s 
own real interests. This is what is meant by 
the statement that “his very self behaves 
antagonistically like his enemy”. 


In order to make it clear how one who has mastered his body, mind and senses 
is his own friend, the next verse goes to point out the fruit of subduing the self in the 


shape of the body, mind and senses: 


Rama: wae Uae aT: | 


zinoga: A am AN: 


TESAL 


famea: wma (in the consciousness) of the self-controlled man who is perfectly 


serene; GATT God or the Supreme Spirit (the embodiment of Truth, Knowledge and Bliss); 


amia: (is) rooted; sitirarq@¢:@ay in the midst of cold and heat, joy and sorrow; aa 
as well as; MAMAA: in the midst of honour and ignominy. 
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The Supreme Spirit is rooted in the knowledge of the self-controlled man whose 
mind is perfectly serene in the midst of pairs of opposites, such as cold and heat, 


joy and sorrow, honour and ignominy. 


The words ‘heat and cold’, ‘joy and 
sorrow’, ‘honour and ignominy’ are only 
symbolical. They stand here for all worldly 
objects, experiences and events connected 
with the body, mind and senses. The state 
of mind referred to in this verse is the one 
in which contact with or passing away of 
any object or experience or occurrence does 
not produce any unhealthy reaction on the 
mind in the shape of attraction and aversion, 
joy and grief, desire, fear, jealousy, lust, 
anger, distraction etc. In this state the mind 
remains equipoised and unruffled under 
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all circumstances. 

He who has mastered his body, senses 
and mind can remain calm, and above all 
modifications of the mind, at all times and 
under all circumstances, and can realize God 
and thereby redeem himself from the quagmire 
of mundane existence. Therefore, he is his 
own friend. This is what is intended to be 
conveyed by this verse. 

The word ‘Samahitah’ shows that in the 
eyes of such a man God is ever present 
everywhere and perceptibly pervades every 
atom. 


It has been pointed out above that conquest of body, senses and mind leads to God- 
realization. This naturally leads one to enquire the marks of a God-realized soul. The next 
two verses, therefore, describe the marks of a God-realized soul, and thus glorify him: 


amaaa pee fatstdisa: | 


Gm syed anit waar: 


TRAST 


aafaa whose mind is sated with Jñāna (Knowledge of Nirguna Brahma or 


Absolute Reality) and Vijnana (Knowledge of Manifest Divinity or Saguna Brahma); Ree: 
(who is) unmoved under all circumstances; fafstafsa: whose senses are completely 
mastered; 4%: united with God or God-realized; Bla as; Tad is spoken of; anit (such) 
a Yogī; PASISSAchISA: to whom earth, stone and gold are all alike. 


The Yogi whose mind is sated with Jiana (Knowledge of Nirguna Brahma) and 
Vijnana (Knowledge of Manifest Divinity), who is unmoved under all circumstances, 
whose senses are completely mastered, and to whom earth, stone and gold are all 
alike, is spoken of as a God-realized soul. (8) 


The word ‘Jnana’ stands here for true 
Knowledge of, and insight into, the glory 
and greatness of the formless and attributeless 
aspect of God; whereas *Vijnana’ means true 
Knowledge of formless God with attributes 
as well as of God endowed with a form, and 
His sports, secret, glory, greatness and virtues 
etc. He who has thoroughly grasped the true 
nature of both, the ‘Saguna’ and ‘Nirguna’, 


as well as the manifest and unmanifest 
aspects of God, and who has no desire left 
in him to know anything more, is referred 
to here by the adjective ‘Jnanavijfanatrptatma’ . 

The word ‘Kuta’ denotes the smith’s 
anvil, which has to bear repeated hammer 
blows and yet remains firm and unshaken. 
Even so, he who remains firm and unshaken 
in the face of the greatest sorrows and sufferings 
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of various kinds and whose mind is no longer 
subject to any unhealthy reactions, and who 
is ever firmly established in God, is referred 
to here by the adjective ‘Kutasthah’. 
Having realized all objects of the world 
as illusory and fleeting such a man ceases 
to have the least attachment for any of them. 
Finding no relish in worldly objects, his 
senses, therefore, recoil from such objects 
and embrace only those objects to which he 
directs them according to his own will and 
discretion in the interest of the world order. 
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They neither act nor move independently, 
nor create any disturbance in the mind. 
These are the marks of one whose senses 
are completely mastered. 

As he sees God in everything, earth, 
stone and gold make no difference to him. 
He feels no special attraction for gold as one 
who is merged in ignorance does, nor does 
he entertain any aversion for earth and stone, 
but regards all of them as equal. This is what 
is sought to be conveyed by the adjective 
‘SamalostaSmakancanah’. 


erates aay 
mya a wag mahaa ie i 


qerara mena upon well-wishers, friends, foes, neutrals, mediators, the 


objects of hatred and relatives; W49 upon the virtuous; aù as well; @ and; Wag on the 
sinful; WAafeg: he who looks with the same eye; fafereiat stands supreme. 


He who looks upon well-wishers, friends and foes, neutrals as well as 
mediators, inimicals, relatives, the virtuous and the sinful with equanimity, stands 


supreme. 


A ‘Suhrd’ or well-wisher is one who 
is naturally disposed to love and oblige 
others without any motive or condition and 
without expecting any return for his services 
and love; whereas ‘friendship’ involves mutual 
benevolence and service. That is the difference 
between a well-wisher and a friend. 

Even so an ‘Ari’ or foe is he who seeks 
or tries to harm under provocation, and a 
‘Dvesya’ or object of hatred is he who 
behaves inimically without any rhyme or 
reason and thus provokes hatred or aversion. 

A ‘Madhyastha’ or mediator is he who 
intervenes between two contending parties 
with a view to reconciling them and tries to 
do justice to both by impartial judgement; 
while an ‘Udasina’ or neutral is he who is 
absolutely unconcerned or unconnected with 
either. 
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One is naturally apt to be partial to 
one’s well-wishers and friends, neutrals, 
mediators, men of virtue and one’s own 
relatives. Even so, one is naturally inclined 
to entertain a feeling of aversion or hatred 
for foes, objects of hatred and sinful persons. 
Men of judgment and reason too are found 
to have a natural attraction for the former and 
a natural aversion for the latter. It is exceedingly 
difficult to be free from attraction and repulsion 
with respect to types of men so diametrically 
opposed to one another in nature, and to lose 
all sense of distinction between them. He 
who looks upon these two antagonistic types 
of men with equanimity will have no difficulty 
in maintaining such an attitude in respect 
of all others. It is in order to bring out this 
point, that the Lord has used the word ‘Api’ 
in this verse. 
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Since such a man sees God everywhere 
and in all beings, the differences of conduct, 
nature and behaviour of such diverse types 
of men as friends and foes, saints and 
sinners, fail to produce any reaction on his 
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mind. In other words, the idea of diversity 
never enters his mind under any circumstances 
and on any account whatsoever. This is what 
the Lord seeks to convey by the word 
‘Samabuddhih’. 


In verse 6 it has been stated that he who has conquered his ‘self’ in the form of 
the body, senses and mind is his own friend; and verse 7 stated that the Jitatma or the 
self-controlled man realized the supreme Spirit. Again, verses 8 and 9 described the marks 
of the God-realized soul and praised him. The question, therefore, naturally arises: What 
should the ‘Jitatma’ do to realize God? How can he attain his goal speedily? Anticipating 


this question, the subject of Dhyanayoga is taken up for discussion: 
art asta naana wefa fer: 1 
uah adhe 9 frueiahag: go tl 


ari the Yogi; qsa should engage (in meditation on God); Wada constantly; IATA, 
his mind; téf@ in seclusion; Rea: living; Utt all by himself; aafaa who has controlled 
his body along with the mind and senses; Frtett: who is free from desires; aaRua: who is 


void of possessions. 


Living in seclusion all by himself, the Yogi who has controlled his mind and 
body, and is free from desires and void of possessions, should constantly engage his 


mind in meditation. 


‘Nirasih’ is one who neither seeks nor 
needs in the least degree any object of 
enjoyment of this world or the next in any 
form and under any circumstances whatsoever. 

Accumulation of objects of enjoyment 
is known as ‘Parigraha’. ‘Aparigraha’, 
therefore, means one who has renounced all 
objects of enjoyment. A householder will be 
known as ‘Aparigraha even if he stocks 
things provided he does not claim them as 
his own. As for a Brahmacari (one who 
dwells in the house of a preceptor as a 
student with a vow of strict celibacy and 
discipline), a Vanaprastha (one who leads a 
life of austere penance in a forest) and a 
Sarhnyast (a recluse or hermit who has 
renounced the world) they should on no 
account possess anything which the scriptures 
do not permit them to possess. 


(10) 


The word ‘Yog? in this verse does not 
refer to one who has attained perfection in 
Yoga, but to the Sadhaka who is qualified 
to practise Dhyanayoga, inasmuch as he is 
asked in this verse to practise meditation. 

It is most difficult to practise meditation 
in the midst of a crowd. Nay, even the 
presence of another individual is apt to 
involve the Sadhaka in talk with him and 
thus interfere with his practice. That is why 
meditation should be practised all alone. This 
is the significance of the adjective ‘Ekaki’ 
used in the verse. 

Only secluded places like the forest or 
a mountain cave are suitable for the practice 
of meditation. The practice of Dhyanayoga 
is not possible in a place which is frequented 
by many people. That is why the verse calls 
upon the Sadhaka to live in seclusion for the 
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practice of meditation. 

The word ‘Atma’ in this verse stands 
for the mind and intellect, which are collectively 
known as the inner sense or ‘Antahkarana’. 
Absortion of the mind and intellect in the 
thought of God is what is meant by engaging 
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them in meditation. 

The word ‘Satatam’ signifies that 
nothing should be allowed to come in the way 
of one’s meditation. The practice should be 
unbroken in nature, i.e., without a gap or 
diversion in the flow of one single thought. 


The self-controlled man has been advised to practise Dhyanayoga. Proceeding, 
therefore, to describe the practice in detail, the Lord now discusses the question of the 
place and posture suited to the practice in the following verse: 


Spat cer Ulasrer RNANA: | 
mangi Aes ARRAPAR N gR N 


Bat eat in a place free from dirt and other impurities; URSA having placed; Raq 
firmly; IETA seat; Set: his; 7 agga neither very elevated; 7 aR nor very low; 
Settee with Kuga grass, a deerskin and cloth spread thereon, one upon another. 

Having firmly placed his seat in a spot which is free from dirt and other impurities 
with the sacred KuSa grass, a deerskin and a cloth spread thereon, one upon the 
other (KuSa below, deerskin in the middle and cloth uppermost), neither very high 


nor very low. 


The spot selected for the practice of 
Dhyanayoga should not only have clean 
surroundings, but should have been swept of 
all dust, smeared all over with cowdung, clay 
or any other natural disinfectant and purifying 
substance or rubbed and washed, and thus 
cleaned of all dirt and defilement. A suitable 
place on the bank of sacred rivers like the Ganga 
and the Yamuna, a mountain-cave, a temple, 
a place of pilgrimage or a garden or anyother 
place having a pure atmosphere, which may 
be easily obtained, and is clean, undefiled and 
secluded, should be selected by the Sadhaka 
for the practice of meditation. 

The word ‘Asana’ in this verse denotes 
a seat made of either a wooden plank, or a 
slab of stone, on which one can conveniently 
sit for some length of time. If the seat is too 
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elevated, the Sadhaka in the course of 
meditation has the risk of dropping down from 
it and getting hurt in the event of his meditation 
being disturbed by languor or sleep. And if it 
is too low, it will allow a free passage to heat 
and cold of the floor and to small insects like 
ants etc., which may interfere with his 
meditation. Hence the Lord says that the seat 
should be neither very high nor very low. 
Again, a seat made of wood or stone having 
a hard surface is likely to set one’s legs aching. 
Hence the Lord lays down that in order to 
make the seat soft it should be spread all over 
with Kuśa grass in the first instance, and the 
KuéSa grass covered by a deerskin, and a piece 
of cloth should be spread on the deerskin*. 
The Kuśa grass placed below the deerskin will 
protect the deerskin from decay and the piece 


* When selecting the deerskin one should make sure that the skin belongs to an animal who died a 
natural death, and not of one which was deliberately killed. A skin obtained through destruction of life can 


never be helpful in spiritual practice. 


* Chapter VI + 


of cloth spread on the deerskin will prevent 
the hair of the deerskin from sticking to the 
body. Hence it is that the Lord advises the 
Sadhaka to spread all the three, in due 
succession, on one’s seat. 

The word ‘Atmanah’ shows that the 
seat should be one’s own. One should 
not use another’s seat for the practice of 
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meditation. That is why the word ‘Atmanah’ 
has been used with the word ‘Asanam’ or 
seat. 

The seat should be firmly and properly 
adjusted on the floor, so that it may not shake 
or move. For movement or shaking is likely 
to interfere with one’s practice. That is what 
is meant by the words ‘Sthiram Pratisthapya’. 


The following verse lays down what the Sadhaka of Dhyanayoga should do next 
after firmly placing his seat in a neat and tidy spot. 


date WA: peat adtedPsatera: | 


EPICERIE E] 


TPRATEINTAT EEEo 1 AAL 


aa on that; YAA HA: Heal concentrating the mind; aaferafratea: having controlled 
the functions of the mind and senses; Safasa sitting; STAT seat; FATA should practise; 


arr, Yoga; aretfastga for self-purification. 


And occupying that seat, concentrating the mind and controlling the functions 


of the mind and senses, he should practise Yoga for self-purification. 


The posture of the body which a Sadhaka 
should maintain while practising meditation 
has been dealt with in the next verse. 
Consistent with those principles, he may 
adopt either the Swastika, Siddha, or Padma 
posture of the legs, or any other posture 
which is convenient and easy for him to 
maintain for a sufficient length of time. That 
is why the present verse speaks in a general 
way of occupying the seat, and does not 
mention any particular posture to be adopted 
by him. 

The word ‘Citta’ represents the mind 
and intellect both, otherwise known as the 
inner sense. The function of the mind and 
intellect is to think and ascertain. When 
they altogether cease to think of and 
ascertain the objects of the world, and 
completely withdraw themselves from the 
same, one is said to have controlled their 
functions. The term ‘Indriya’ stands for the 
ten organs of perception and action. Suspension 


(12) 


of all their activities is what is meant by 
sense-control. 

Concentration of mind means focussing 
the mind on the object of meditation. In 
the present context, the object of meditation 
is God. Therefore, the verse speaks of 
concentrating the mind on God. This has 
been made clear by the Lord Himself in 
verse 14 by the use of the adjective “Maccittah’ 
(having the mind fixed on Me). 

The Lord further says that meditation 
should be practised for purification of the 
self. The intention of this statement is to 
bring home to the Sadhaka that the attainment 
of any form of worldly glory or worldly 
success should not be the object of the 
practice of meditation. The practice should 
be undertaken for the eradication of evil 
propensities and imperfections like attraction, 
repulsion and sins resulting therefrom, as 
well as of ignorance and distraction, and 
with the sole object of realizing God. 
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In the preceding verse the Sadhaka has been advised to practise Dhyanayoga. In 
order to throw further light on the subject the next two verses lay down in detail how 
the Sadhaka should sit, what mental outlook he should have, what rules he should observe, 
and how and what he should meditate on: 


aH paR aaaas fee: | 
aed Aen ta RIAAN 23 N 


WH straight; mana the trunk, head and neck; aA keeping; IATA, steady; 
Re: (remaining) firm; WAI fixing the gaze on; MARTA the tip of nose; AR his; fest: 


(in other directions); @ and; 3MaetRat not looking. 


Holding the trunk, head and neck straight and steady, remaining firm and fixing 


the gaze on the tip of his nose, without looking in any other direction. 


Keeping the spinal column erect and 
bringing the trunk, neck and head in a 
straight line without bending or moving any 
of these limbs is what is meant by keeping 
them straight and steady. 

The use of the word ‘Sthirah’ over and 
above this, shows that other parts of the 
body, such as the hands and feet should also 
be kept steady and should not be moved; for 
the movement of any limb is not desirable 
in the course of meditation, as it is likely to 
divert the mind from the object of meditation. 

The gaze should be fixed on the tip of 
the nose. This means that the eyes should 
neither be closed, nor allowed to look in 
other directions. The object of fixing the 
gaze on the point of the nose is to avoid 
distraction and dozing. The mind, however, 


Whether one meditates on the Saguna 


(13) 


has to be fixed on God and in no case on 
the point of the nose. 

Sleep, lethargy, distraction and pairs of 
opposites like heat and cold are considered 
as obstacles in the practice of Dhyanayoga. 
These evils can be easily avoided by adopting 
the means suggested in this verse. The 
possibility of an attack of sleep and lethargy 
is ruled out by holding the trunk, head and 
neck straight and steady, and by keeping the 
eyes open. Fixing of the gaze at the tip of 
the nose and refusing to look about precludes 
the possibility of distraction by external 
objects, and firmness in posture removes the 
fear of interference by pairs of opposites like 
heat and cold. That is why the Lord lays 
down that one should sit as stated above for 
the practice of meditation. 


or Nirguna aspect of God depends on the 


aptitude and qualification of the Sadhaka. The directions given above apply equally to 


both the forms of meditation. 


wra fartaviseratttad Raa: | 
TA: Ham AP ArH seta AAT: UW LS N 


usma (and) keeping himself perfectly calm; fata: free from fear; aaraa to 
the vow of continence; feed: pledged; WA: the mind; We holding in restraint; næra: with 
the mind fixed on Me; Gm: the vigilant yogi; 31att should sit; Wax: absorbed in Me. 
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Firm in the vow of complete chastity and fearless, keeping himself perfectly calm 
and with the mind held in restraint and fixed on Me, the vigilant Yogi should sit 


absorbed in Me. 


Though the word ‘Brahmacarya’ 
essentially means something else, conserving 
the vital fluid or observing complete chastity 
constitutes one of its main senses; and it is this 
sense which fits in with the present context as 
well. The vital fluid is an invaluable thing in 
the possession of man, which should be 
carefully preserved in order to gain and conserve 
bodily, mental and spiritual strength. That is 
why among the four Asramas or stages of life 
forming one of the main pillars of the Aryan 
cultural organization, Brahmacarya or student 
life (which is a symbol of chastity and is 
invariably associated with strict celibacy) is 
the very first ASrama, and the foundation of 
the other three Asramas viz., married life, a life 
of austerity and seclusion, and renunciation). 
The Brahmacari, or the student who has taken 
the vow of celibacy, has to follow a number 
of rules which are exceedingly helpful in the 
observance of complete chastity. The vital 
fluid duly preserved through the practice of 
Brahmacarya generates a peculiar electric 
current in the body which is so brilliant and 
powerful that its very radiance makes the 
breath and mind steady, and thought begins 
automatically to flow in one unbroken current 
towards the object of meditation. This unbroken 
unity of the current of thought is called 
meditation. Nowadays people generally fail in 
their attempt to practise meditation, because 
they cannot fix their mind on the object of 
meditation. One of the main reasons why they 
cannot do so is that they have not preserved 
the vital fluid through observance of 
Brahmacarya. Leading a regulated life of self- 
restraint in the married state is also a form of 
Brahmacarya, and is very helpful in the practice 
of meditation; but he who has scrupulously 
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observed the vow of Brahmacarya from the 
very beginning of adult life, and has not 
suffered any loss of the vital fluid, will find 
it very easy to attain speedy success in the 
practice of meditation. The Code of Manu and 
other scriptures lay down an ideal code of 
conduct for the Brahmacari. The following 
are some of the main items of the Code: “The 
Brahmacari should take a bath daily, should 
not use an unguent, eye-salve, oil or perfumery; 
he should not wear a wreath of flowers or 
ornaments, should not participate in music 
and dance, should not have shoes on his feet 
nor use an umbrella; he should not sleep on 
a cot or participate in gambling; he should not 
look at women nor ever indulge in talk of 
women. He should be regular and simple in 
his diet, should not have soft clothes on his 
body, should worship gods and Rsis and 
serve and adore the preceptor. He should not 
enter into disputation with any body, nor 
speak ill of others; he should always speak the 
truth, should not insult another, should practise 
complete non-violence, should totally renounce 
lust, anger and greed, should sleep alone and 
should never allow any loss of the vital fluid.” 
These, in short, constitute the rules of 
Brahmacarya. Speaking of the vow of 
Brahmacarya in the verse, the Lord also hints 
at the organization of society into the four 
ASramas or stages of life. Conservation of the 
vital fluid is very essential even for those 
belonging to the other Asramas who take to 
the practice of Dhyanayoga, and the above 
rules are exceedingly helpful in the practice of 
continence. This is what constitutes the vow 
of chastity and he who carefully observes the 


vow is said to be resolute in it. 
* * * 
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God is present everywhere, and the 
Yog! practising meditation wants to see God. 
Why, then, should he entertain any fear? The 
Sadhaka should, therefore, remain fearless at 
the time of meditation. If he entertains the 
least fear in his mind, he will naturally feel 
distracted in a lonely place. During the 
meditation, therefore, the Sadhaka should 
hold the firm and right belief that God is 
almighty, and being ubiquitous, is always 
present by his side, and that in His presence 
there can be no cause for fear. Even if due 
to Prarabdha the Sadhaka accidentally meets 
with death during his meditation, such a 
death will eventually bring him the highest 
good. A true Dhyanayogt will hold firmly 
to this view; that is why the verse speaks 
of him as ‘fearless’*. 

* * * 

At the time of meditation all evil 
propensities like attraction and repulsion, joy 
and grief, lust and anger, and all worldly 
thoughts and doubts should be driven out of 
the mind. In this way the mind should be 
purged of all impurities and made serene 
with the help of dispassion. This is what is 
meant by the adjective ‘Prasantatma’ used in 
the verse. 

The Yogi practising meditation should 
be on his guard against sleep, lethargy, 
carelessness and other such obstacles. If he 
is ever lax, his mind and senses may hoodwink 
him and create obstacles in meditation. The 
adjective ‘Yuktah’ has been used to bring 
out this point. 

The mind is fickle and elusive by 
nature. It will not stick to one object and will 
try to elude our grasp and run away if we 
try to restrain it. Practice of Dhyanayoga is 
impossible without controlling the mind. 
Therefore, withdrawing the mind completely 
from external objects at the time of meditation 
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and fixing it exclusively on the object of 
meditation, or in other words, merging it in 
God is what is meant by bringing the mind 
thoroughly under control. 

A continuous flow of thought towards 
one object is called meditation. What should 
be the object of one’s meditation? This is 
made clear by the Lord when He says, “The 
mind has to be fixed on Me.” The mind 
automatically clings to the object of its true 
love. The Yog! practising meditation should, 
therefore, obtain an insight into the virtues, 
glory, truth and mystery of God, who is our 
best friend, greatest well-wisher and the 
supreme object of love, and withdrawing his 
love from the world, should regard Him 
alone as the goal and try to fix his mind 
exclusively on Him. 

He who seeks to concentrate his mind 
on God, taking Him to be his goal, must 
naturally be devoted to God. Therefore, by 
using the word ‘Matparah’ (devoted to Me), 
the Lord intends to show that the Sadhaka 
following the path of Meditation should take 
Him alone to be his supreme goal, supreme 
refuge, supreme support, supreme Lord and 
the supreme object of love and should 
always depend on Him and should welcome 
every dispensation of the Lord, regarding 
Him as his sole and supreme protector, 
helper, lord, nay, his very soul, life-breath 
and everything. This is what is meant by 
being “devoted to God’. 

The use of the words “Maccittah’ (with 
his mind fixed on Me) and ‘Matparah’ 
(devoted to Me) indicates that meditation on 
the Absolute aspect of God as one with the 
meditator is not intended to be referred to here. 
Therefore, it should be understood that the verse 
describes the process of meditation on the 
Saguna aspect of God, treating the object of 
meditation as distinct from the meditator. 


* arr gan fagra fade paga 
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But does that Saguna aspect represent 
the formless aspect of the Almighty and All- 
supporting God, or one of His manifestations 
as Sri Sarkara, Sri Visnu, Sti Rama, Sri 
Krsna, or any other embodied form of the 
Lord ? The answer to this is that the Sadhaka 
should meditate on the form of God on 
which he can easily fix his mind according 
to his own aptitude, temperament and 
qualifications, understanding fully the virtues, 
glory, truth and mystery of God*. For God 
is one, and all these forms and manifestations 
are His own. Therefore, it would be wrong 
to imagine that the verse advocates meditation 
on a particular form or aspect of God. 

For the Knowledge and guidance of the 
Sadhaka, verbal images are given below of 
a few embodied forms of God:— 


MEDITATION ON BHAGAVAN 
SANKARA IN A TRANCE 


In a most secluded spot on the famous 
peak of the Himalayas known as Mount 
Gaurigarhkara, Bhagavan Siva is sitting cross- 
legged in the pose termed as ‘Padmasana’, 
absorbed in meditation. The colour of His 
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body is exceptionally white with a light touch 
of red spread over it. His body is motionless, 
straight and tall. The ashy Tripundra (a mark 
consisting of three horizontal lines with a 
vertical line crossing them in the middle) 
adorns His extensive forehead; the tufts of 
matted hair on His head, reddish brown in 
colour, are tied with snakes after the fashion 
of a braid. Small garlands of the Rudraksa 
bead encircle both His ears. The dark colour 
of the bear-skin which is wrapped round His 
body is heightened by the blue lustre emanating 
from His throat. His three eyes (the third 
being in the centre of the forehead) have 
their gaze fixed on the point of the nose. A 
bright light is emanating from His steady and 
motionless eyes, which is diffused all round. 
The palms of His hands lying crosswise on 
His lap look like a full-blown lotus. 

In the state of Samadhi He has suspended 
all the functions of the vital airs within His 
body, which has given Him the appearance 
of an unassuming cloud, full of water and 
about to discharge showers, or of a calm and 
waveless ocean, or a bright and steady light 
placed in a spot protected from winds. 


* The virtues, glory, truth and mystery of God cannot be precisely stated or exhausted. Whatever is 


stated with regard to them is like revealing the sun by means of an earthly light. Nevertheless, the least 
remembrance, hearing and chanting of God’s glory and virtues possess purifying properties of the first 
magnitude. That is why the scriptures undertake to describe them. In the light of the scriptures, they may 
be understood as follows:— 

Infinite and boundless equability, serenity, compassion, love, forgiveness, sweetness, parental affection, 
gravity, generosity, friendliness etc., of a transcendental type constitute the virtues of God. Consummate 
strength, majesty, dignity, energy, prowess, and capacity to accomplish what is impossible, form part of the 
‘glory’ of God. Just as the atom of water, vapour, cloud, rain-drop and hail-stone,—all these are the same 
as water, even so the Saguna and Nirguna aspects of God. God in form and formless God, the manifest and 
unmanifest, matter and spirit, the animate and inanimate creation, the real and the unreal—all these, and 
whatever lies beyond these, are God Himself. This is the ‘truth’ relating to God. The sight of God’s Form, 
exchange of words with Him, the touch of His person, thinking of Him and chanting His Name and glories 
and praise, worship and obeisance offered to Him confer the highest sanctity even on the vilest sinner. God 
Himself, who is unborn and imperishable, omniscient as well as omnipotent, and equally existent 
everywhere, and who is the supreme Lord of all the worlds, manifests Himself in a divine form, and His 
divine virtues, glory and truth etc., are really speaking so incomprehensible, infinite and transcendent that 
none but Him can know them in their entirety and reality. Herein lies His ‘mystery’. 
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MEDITATION ON BHAGAVAN VISNU 


On the lotus of the Sadhaka’s own 
heart, or on a thousand-petalled red lotus in 
front of him, a little above the ground, stands 
Bhagavan Visnu heightening the beauty of 
the lotus by His presence. The colour of His 
body resembles that of the rainy cloud; all 
His limbs are exquisitely beautiful and adorned 
with ornaments of various kinds. A heavenly 
odour emanates from His Divine Body. 
Wearing a serene look, His moon-like face 
is brimming with beauty. He has four long 
and beautiful arms. His neck and rosy cheeks 
are exceptionally beautiful and captivating; 
an enchanting smile adorns His face; His 
ruddy lips and aquiline nose are simply 
enthralling. Crocodile-shaped ear-rings adorn 
both His ears. The chin is most beautiful to 
look at. His large and beautiful eyes, resembling 
a pair of lotuses, are two perennial founts 
of compassion, love, tranquillity, equability, 
knowledge, bliss and light. The shoulders 
are a bit elevated. A piece of fine silk of 
a golden hue is wrapped round His blue 
Body and presents a beautiful contrast with 
it. The Srivatsa mark (a golden streak) 
adorns His chest which is the abode of 
Laksmi, the Goddess of wealth. Of His two 
right hands, the upper one bears the bright 
circular weapon, Cakra, and the lower one 
holds the celebrated club, Kaumodakt. 
Similarly, the upper left hand holds the large 
white conch named Paficajanya, which ever 
brings victory to Him, while the lower left 
hand has a beautiful red lotus. A necklace 
of jewels adorns His neck; and a garland of 
sylvan flowers with leaves of the Tulasi plant 
interspersed with them, the Vaijayanti garland 
and the diamond known as Kaustubha fully 
hang on and adorn His breast. His feet are 
adorned with bejewelled anklets, making a 
jingling sound, and the head with a brilliant 
diadem. His broad, elevated and bright 
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forehead bears the beautiful mark known as 
‘Urdhvapundra’ (consisting of two vertical 
lines joined by a curved line at the base. His 
wrists, arms, waist and fingers are adorned 
with bejewelled bangles, armlets, waist-bands 
and rings respectively. His dark, curly hair 
is most beautiful to look at. A brilliant lustre 
surrounds His form,—a lustre as bright as 
the light of myriads of sun appearing together 
and yet cool,—and throws out infinite currents 
of love and bliss. 


MEDITATION ON BHAGAVAN 
SRI RAMA 

On a bejewelled throne of exceptional 
beauty sits Bhagavan Sri Ramacandra together 
with His divine Consort, Śrī Sita. Possessed 
of the colour of fresh green turf, large eyes 
resembling a pair of lotuses and an enchanting 
face, He bears the mark known as 
Urdhvapundra on His broad forehead. The 
dark and curly hair on His head are covered 
by a diadem as bright as the sun. His lovely 
and graceful form fascinates even the mind 
of ascetics, who have renounced the world 
and is covered with a piece of fine silk of 
golden hue. A necklace of jewels and a 
garland of heavenly flowers hang round His 
neck. His body is daubed with sandal-paste. 
He wields a bow and an arrow in His hands; 
His rosy lips are brightened by a sweet smile. 
On His left hand sits His consort, Sri Sita, 
possessed of a bright golden complexion, 
wearing a blue Sari and holding a red lotus 
in Her hand. Divine ornaments adorn Her 
limbs. The charm of the Divine Pair is 
incomparable and fascinates the eye. 


MEDITATION ON BHAGAVAN 
SRI KRSNA 
(1) 


The scene is laid on the bank of the 
Jumuna in Vrndavana. In a bower of Asoka 
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trees, adorned with new leaves, stands 
Bhagavan Sri Krsna in the midst of His 
playmates, the cowherd boys. The complexion 
of His Body is blue with a swarthy tinge 
about it, like that of a newly-formed cloud, 
and the yellow silk on His swarthy Form 
appears like the rainbow in a dark cloud. The 
garland of sylvan flowers hanging from His 
neck radiates the sweet smell of flowers and 
Tulasi leaves. The Vaijayanti garland adorns 
His chest. Curly locks of dark and glossy 
hair hang about His rosy cheeks. His lotus- 
like face is exceptionally beautiful and fascinates 
the three worlds. A sweet smile is playing 
on His ruddy lips. A crown of peacock- 
feathers adorns His lovely head; a pair of 
bright earrings hang from His ears, radiating 
their light on His glossy cheeks. His lovely 
Form is scattering beauty all round. Sticking 
Karnikara flowers in both His ears, He has 
painted His body with weird minerals and 
has adorned it with new leaves of various 
colours. There is the Srivatsa mark on His 
breast, and the Kaustubha gem hangs from 
His neck. His eye-brows are strung like the 
bow, His rosy lips are exceedingly soft and 
beautiful. The lotus-like eyes are large and 
slanting. They are radiating powerful currents 
of love and ecstasy which attract everybody 
and inspire a flood of love and joy in every 
heart. Standing with three charming bends 
in His divine Body, He is playing a sweet 
tune on His flute, rapidly moving His agile 
and soft fingers on its holes. 
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MEDITATION ON BHAGAVAN SRI KRSNA 


(2) 

The scene is laid on the battle field of 
Kuruksetra; heroes armed to the teeth stand 
in battle-array at their respective posts to 
participate in the memorable conflict. In the 
midst of them all, the huge and glorious chariot 
of Arjuna is drawn up. The flag of the chariot 
hanging from a high pole glitters with the 
marks of the moon and stars. The great devotee 
and hero, Sri Hanuman, is seated on the flag, 
and there are smaller flags waving in the air 
on all sides of the chariot. Bhagavan Sri Krsna 
is seated on the fore part of the chariot. Dark 
blue in colour, He is the very acme of beauty. 
Dressed like a warrior and hero with armour 
on, He can be easily distinguished by the 
yellow silk He wears on His body. His 
countenance is the very embodiment of serenity. 
The light of wisdom illumines every pore of 
His body. His large and reddish eyes scatter 
the light of Knowledge. He holds the reins of 
the horses in one hand, and the other is raised 
in the mystic posture known as Jnanamudra 
(with the thumb and the first finger joined 
together, and the other fingers disjoined from 
them) as He delivers to Arjuna with great 
serenity, composure and presence of mind, 
the incomparable message of the Gita. A sweet 
smile plays on His lips. By significant 
movements of His eyes He is explaining His 
viewpoint to Arjuna and dispelling the doubts 
of his mind. 


The fruit of Dhyanayoga, practised as above, is stated below: 
qaid weet anit faqs: | 
subd Aatami neea i eu it 
477 applying (to Me); Wat thus; WaT constantly; INTA his mind; ari the Yogy; 


Fradara: of disciplined mind; sm everlasting Peace; ratory consisting of supreme 
Bliss; n&m, abiding in Me; aferreste attains. 
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Thus, constantly applying his mind to Me, the Yogi of disciplined mind attains 


everlasting Peace, consisting of Supreme Bliss, which abides in Me. 


The word ‘Niyatamanasah’ stands for 
one who has thoroughly disciplined his 
mind. Such a Sadhaka alone can practise 
Dhyanayoga, as stated above. This is brought 
out by the adjective “Niyatamanasah’ used 
with the word ‘Yog?’. 

Constant application of the mind to God 
means ceaselessly dwelling on the reality of 
God through the mind and intellect, the mind 
flowing towards the object of meditation like 
the unbroken flow of oil, and getting merged 
into it. 

The lasting Peace mentioned in this verse 


(15) 


is the same which has been spoken of elsewhere 
as ‘peace in the shape of God-realization’ (V.12), 
‘immortal peace’ ([X.31) and “supreme peace’ 
(XVIII. 62), and which is also referred to as 
attainment of God, attainment of the Supreme 
Divine Person and attainment of the Supreme 
goal, and so on. This peace represents the acme 
of infinite and peerless joy and it constantly 
and unshakably abides in God, the greatest friend 
and well-wisher of the soul, the ocean of Bliss, 
nay, the very embodiment of Bliss. It is this 
peace which the Sadhaka of Dhyanayoga 
eventually attains. 


The practice of Dhyanayoga and its fruit have been described above. The next two 
verses lay down rules regarding diet, recreation, sleep, etc., suited to the practice of 


Dhyanayoga: 


ASANTE ATS A eT: | 
q Uta VT Aa UBT gA N 


q nor; JAAT: for him who overeats; q neither; art: (this) Yoga; 3tfa is; 4 Œ nor; 
Watt AAT: for him who does not eat at all; 7A not; @ even so; annaus for him 
who is given to excessive sleep; mq: A Ta A nor even for him who is (ceaselessly) 


awake; 3tf4t Arjuna. 


Arjuna, this Yoga is neither for him who overeats, nor for him who observes 
complete fast; it is neither for him who is given to too much sleep, nor even for 


him who keeps awake for too long. 


The word ‘Yoga’ generally applies to 
all the paths leading to God-realization. But 
inasmuch as the subject of discussion in 
these verses is Dhyanayoga, the word ‘Yoga’ 
in the present verse should be treated as 
referring to Dhyanayoga, which roots out all 
suffering for ever, and leads to the attainment 
of God, the ocean of supreme Bliss and 
supreme Peace. 

Eating too much induces sleep and 
lethargy and creates various disorders in the 
system through the accumulation of undigested 
matter. Even so, relinquishing food altogether 


(16) 


and observing total fasts occasionally entail 
a severe strain on one’s energy of mind, 
senses and vital organs. In that state of all- 
round depletion of energy the Sadhaka can 
neither sit steadily in the posture referred to 
above for any length of time, nor can fix 
his mind on God. This interferes with his 
practice of meditation. It is, therefore, laid 
down that the Sadhaka of Dhyanayoga 
should neither eat too much or more than 
he can digest, nor observe a complete fast. 

Similarly, a reasonable amount of sleep 
relieves exhaustion of the body and refreshes 
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it; but if carried to excess, it produces dullness 
and makes one a constant victim of lethargy, 
so that he finds it difficult even to sit steadily 
for any length of time. Besides this, too much 
sleep obviously encroaches upon valuable 
moments of our human existence to no purpose, 
which itself is a serious loss. By keeping 
exaggerated vigils, on the other hand, one is 
never able to overcome exhaustion of body 
or attain freshness. The body, senses and vital 
organs get slack, the body falls a victim to 
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disorders of various kinds, and is constantly 
under the spell of sleep and lethargy. In this 
way too much sleep and keeping excessive 
vigils both are harmful to the practice of 
Dhyanayoga. Therefore, in order to keep his 
body in sound health and to avoid interference 
in his practice of Dhyanayoga, the Sadhaka 
should neither sleep too much when judged 
from the requirements of his body and his 
nature, health and age, nor should he abstain 
from sleep altogether. 


Garena hase PAYI 
Grama ant watt ger 29 i 


awmrentaeret by him who is regulated in diet and recreation; FRaset HAG by him 


who is regulated in performing actions; qamma by him who is regulated in sleep 
and wakefulness; ant: the Yoga; saf is accomplished; g:tet which rids one of woe. 

Yoga, which rids one of woe, is accomplished only by him who is regulated 
in diet and recreation, regulated in performing actions, and regulated in sleep and 


wakefulness. 


Regulation of diet and recreation means 
the regulation, not only of their nature or 
kind, but of their quantity or degree as well. 
For instance, food that one takes should be 
such as has been obtained by fair and legitimate 
means according to the rules laid down for 
one’s order in society and stage in life, and 
as is allowed by the scriptures and possesses 
Sattvika properties (X VII.8). It should not be 
such as tends to induce Rajas (excitement) 
and Tamas (inertia), and should be free from 
impurities and suited to one’s nature, 
circumstances and taste, and helpful in the 
practice of Yoga. Its quantity too should 
strictly conform to one’s requirements and 
best interests and should be determined with 
due regard to one’s health and power of 
digestion as well as to the interests of one’s 
spiritual practice. Even so, recreation should 
be indulged in only to the extent it is necessary 
and useful for a particular individual, and 
should be innocent in character. 


(17) 


Regulated and reasonable diet and 
recreation tend to promote the quality of 
Sattva (harmony) in one’s body, senses and 
mind, and enhance their purity, placidity and 
liveliness, all of which facilitate the practice 
of Dhyanayoga. 

Duties enjoined by the scriptures with 
due regard to one’s order in society, stage 
in life, condition, circumstances and 
environment constitute what is known as 
Karma or action. Such action when performed 
in the proper way and to a reasonable extent 
is called regulated action. For instance, actions 
like practice of devotion to God, worship of 
celestials, service of the indigent and distressed, 
offering of respect to parents, the preceptor 
and elders in general, performance of sacrifices, 
practice of charity and penance, actions 
contributory to the maintenance of one’s 
body, such as begging of food, (for recluses 
and Brahmacaris, etc.), study of scriptures 
and teaching them, and trade etc., and merely 
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bodily action, such as taking of bath and 
answering the calls of nature etc.,—all these 
should be done as enjoined by the scriptures 
and approved of by the virtuous, taking care 
that they encourage self-dependence and are 
helpful in the practice of Dhyanayoga, without 
interfering with others’ interest, or inflicting 
suffering or imposing a burden on another. 
These actions should be performed only to 
the extent they are necessary for the individual 
performing them, so that he may be able to 
maintain his existence by fair means and 
get sufficient time for the practice of 
Dhyanayoga. By regulating his actions in 
this way, he is able to maintain his body, 
senses and mind in sound health and good 
working order and can easily accomplish 
Dhyanayoga. 

Sleeping for six hours in the middle of 
the night, and keeping awake during the first 
and last quarters as well as during the day- 
time, are generally considered as regulated 
sleep and wakefulness. Though this is the 
general rule, it is not indispensable that all 
should devote the second and third quarters 
of the night exclusively to sleep. The Sadhaka 
of Dhyanayoga should regulate his hours of 
sleep and wakefulness according to his nature 
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and the requirements of his body. If he can 
manage with four or five hours of sleep 
without any adverse effect on his health and 
without feeling sleepy or languid during his 
meditation, he should devote only that much 
time to sleep instead of six hours. 

* * * 

The word ‘Yukta’ should be taken to 
mean that diet, recreation, activity, sleep and 
wakefulness of the Sadhaka should not 
offend against the injunctions of the scriptures, 
and should be kept within bounds, considering 
the temperament, health and taste of the 
Sadhaka. 

x x x 

Success in Dhyanayoga leads to the 
realization of God, the boundless ocean of 
supreme Bliss and supreme Peace, which 
wipes out all one’s sorrows and sufferings 
with their very root once for all. Having 
reached this state the Sadhaka has no more 
to go through the ordeal of birth and death, 
nor does he ever fall a victim to worry, grief, 
fear and anxiety etc. He remains, wholly and 
for all time, merged in the unruffled ocean 
of Bliss. The adjective ‘Duhkhaha’ (which 
rids one of woe) has been used with the 
word ‘Yogah’ in order to bring out this idea. 


Having laid down rules regarding diet and recreation etc., suitable for the practice 
of Dhyanayoga, the Lord now proceeds to describe the marks which appear in a Sadhaka 
meditating on the absolute, formless Divinity during the final stage in his Sadhana: 


ae anai faaneearatasd 
Figs: PARA GH SAI AAT LS N 


aar when; Aafaa thoroughly disciplined; far the mind; anea on God; wa 
exclusively; stafage gets focussed; fe: free from yearning; udaa: for all enjoyments; 
qm: established in Yoga; gla as; Fett is spoken of; eT then. 


When the mind which is thoroughly disciplined gets focussed on God alone, then 
the person who is free from yearning for all enjoyments is said to be established 


in Yoga. 


(18) 
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The use of the adjective ‘Viniyatam’, 
with ‘mind’ is intended to show that it is only 
a thoroughly disciplined mind which can be 
irrevocably fixed on God. When the mind, 
being completely free from carelessness, 
lethargy and distraction, gets fully and 
unshakably established in God alone i.e., 
loses consciousness of all other objects but 
God, it is said to be focussed on God. 

When a man gets exclusively established 
in God, the ocean of supreme Peace and 
supreme Bliss, and overcomes all attraction 
for the transient, momentary and perishable 
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enjoyments of this world and the next, 
he no more requires or craves for any 
worldly object. This is what is meant by 
one’s being free from yearning for all 
enjoyments. 

The Word ‘Yuktah’ in this verse indicates 
the state of perfection in Dhyanayoga. The 
intention is to show that when through the 
continued practice of Dhyanayoga the two 
marks stated above become fully manifest in 
the Yogi, he should be understood to have 
attained the final stage in the practice of 
Dhyanayoga. 


One may feel tempted here to ask: What is the state of the thoroughly disciplined 
mind when it is thus focussed on God during meditation? The question is answered in 


the following verse: 


an dtat aaae Aga AT SAAT | 
ar aaee GAA APTA: 1 Ve it 


aM as; du: a light; farea: kept in a windless place; 7 not; gga flickers; W such; 
SAAT picture; Fat is stated (to be); NRA: of the Yogi; wafaa% of the disciplined mind; 
@aa: of him who is practising; A meditation; INAT: on God. 


As a flame does not flicker in a windless place, such is stated to be the picture 


of the disciplined mind of the Yogi practising meditation on God. 


The word ‘Dīpa’ stands here for the 
flame of a burning candle or lamp. A steady 
light serves as a fitting illustration for the 
state of a steady mind. No other simile could 
depict it so well. A mountain peak, for 
instance, is devoid of light and is naturally 
steady; hence it has no point of affinity with 
the mind. The flame of a burning light is, 
however, both bright and unsteady like the 
mind; therefore, it is akin to the mind. Just 
as a flame does not flicker when it is 
sheltered from wind, even so, a disciplined 


(19) 


mind, protected as it is from all sides during 
meditation, ceases its restless movements and 
remains uniformly luminous like the steady 
flame of a burning lamp. That is why the 
mind has been compared to a candle flame 
rather than to an immovable mountain devoid 
of light. 

It is only the disciplined mind of the 
Yogi, which can remain immovably fixed in 
meditation on God, and no other. This is 
what is brought out by the use of the 
adjective ‘Yata’ before ‘Cittasya’. 


Describing thus the marks of the Sadhaka who has attained the final stage in 


Dhyanayoga, as also of his disciplined mind, the Lord now proceeds to describe in the 
next three verses the state of one who has realized God, the embodiment of Truth, 
Knowledge and Bliss, through the practice of Dhyanayoga. 
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ammà fat Aeg aaa | 
aa aama anA qed Ro N 


WA in which state; Sat becomes still; Raq the mind; Fret curbed; arraaat through 
the practice of Yoga; 4q in which; @ and; Ya only; anet through subtle reason (purified 
by meditation on God); STAM God; Wer realizing; smear in God (the embodiment of 


Truth, Knowledge and Bliss); qaf rejoices. 


The state in which the Citta (mind-stuff), subdued through the practice of Yoga, 
becomes completely tranquil, and in which, realizing God through subtle reasoning, 


purified by meditation on God, the soul rejoices only in God. 


The word ‘Yogasevaya’ means practice 
of Dhyanayoga. When through the continued 
practice of Dhyanayoga the mind gets firmly 
established in God alone, it is said to have 
become ‘Niruddha’, i.e., subdued or brought 
under control. 

The mind of the Yogi no sooner gets 
fully established in God than it naturally 
withdraws itself completely from the world. 
In that state, the world no longer finds any 
place in his mind. Though externally it may 
appear that his mind withdraws from the 
world only during Samadhi or absorption 
and thinks of the world at other times, really 
speaking, it maintains no relation with the 
world at all, at any time. Such a mind is said 
to have become still. 

The word ‘Yatra’ in this verse denotes 
the state which has been referred to in verse 
23 below as ‘Yoga’, and in which the 
Sadhaka of Dhyanayoga realizes God and 
gets detached from the world once for all. 
The indeclinable ‘Eva’ has been used to 
show that besides the joy of God-realization, 
he knows no other joy which the world can 
give him. The intention is to show that 
having realized God, the ocean of supreme 
Bliss and supreme Peace, the Yogi remains 
constantly and ever merged in that Bliss and 
does not stand in the least need of any form 
of worldly joy. 

Meditation, 


which leads to God- 


(20) 


realization, should be practised as follows: 
Taking one’s seat in a secluded spot, as 
described in verses 11 to 13 above, and 
renouncing all other thoughts, the mind 
should be fixed on the following idea: God 
alone, the Absolute Reality, the one embodiment 
of Consciousness and Bliss, exists. There is 
no reality apart from Him. He alone is 
projected everywhere. He alone is consicous 
of His own existence; for He alone is the 
embodiment of Consciousness. He is eternal, 
changeless, unlimited, boundless, infinite, 
without parts and stainless. The mind, the 
intellect, the ego, the seer, the act of seeing 
and the object of sight, and everything else 
are in reality nothing but superimpositions on 
Brahma, and are, in fact, Brahma Himself. 
He is Bliss itself and is unspeakable. That 
embodiment of Bliss is itself blissful. That 
Bliss is whole, eternal, everlasting, unborn, 
imperishable, supreme, final, existence itself, 
consciousness itself, wisdom itself, 
unchangeable, immovable, constant, free from 
disease, knowledge itself, infinite and tranquil. 
Meditating thus on that embodiment of Bliss, 
the thought should revolve round the idea 
that nothing exists besides Him. If any other 
thought arises in the mind, it should be 
regarded as having proceeded from that very 
embodiment of Bliss, and as nothing but 
Bliss, and should be thus merged in Bliss. 
By constantly revolving this idea in the mind 
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when all other thoughts are merged in the 
all-blissful and all-conscious God, and no 
other thought except the one blissful God 
remains, the Sadhaka is unshakably established 
in the all-blissful God. When through the 
regular and daily practice of the above form 
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of meditation the world becomes one with 
Brahma in his consciousness, or, in other 
words, when everything is changed into 
Brahma, the very embodiment of supreme 
Bliss and supreme Peace, realization of 
Brahma becomes easy to him. 


Tanah ma amaA az | 
ata aa A da Rago Arad: 22 N 


War joy (there is); sea eternal; aq which; aq that; aes which can be 
apprehended only through the (subtle and purified) intellect; 3ttf2F1 supersensuous, beyond 
the grasp of the senses; Afa (the soul) experiences; 47 in which state; 7 not; € and; va 
verily; 3144 this (Yog!); Raa: (wherein) established; waft moves; Arad: from the reality 


(of God). 


Nay, in which the soul experiences the eternal and super-sensuous joy which 
can be intuited only through the subtle and purified intellect, and wherein established 


the said Yogi moves not from Truth on 


The joy referred to in this verse has been 
qualified by three adjectives, viz., ‘eternal’, 
‘supersensuous’ and “apprehended only through 
the subtle and purified intellect’, in order to 
distinguish the joy which is the very essence 
of God from the Sattvika, Rajasika and 
Tamasika types of joy described in verses 36 
to 39 of Chapter XVIII. The joy of the world 
is momentary, perishable, the root of suffering 
and alloyed with suffering; the joy which is 
the essence of God is not of this nature. It is 
superior even to the Sattvika form of joy, and 
altogether different from it; it is eternal and 
ever unchangeable, because it is the same as 
God and there is no reality other than that. 
The adjective ‘Atyantikam’ has been used to 
bring out this idea. The Rajasika form of joy, 
derived from sense-objects, is enjoyed through 
the senses; the joy referred to in the verse 
cannot be so enjoyed. It is synonymous with 
the supreme Eternal or God, who transcends 
the senses. This is brought out by the adjective 
‘Atindriyam’ (supersensuous). Again, the joy 


any account. (21) 


referred to in this verse is by itself of the 
nature of eternal consciousness. Because it 
wholly transcends Maya, it is beyond the 
reach of the intellect; nevertheless even as 
the sky is reflected in an unsoiled and clean 
mirror, the joy referred to here is reflected in 
the intellect that has been steadied, sharpened 
and refined by the practice of adoration, 
meditation, discrimination and dispassion etc. 
That is why it has been spoken of as 
‘Buddhigrahyam’. 

The Sattvika form of joy derived from 
meditation on God is also quite different from 
the other forms of worldly joy inasmuch as it 
leads to the supersensuous and eternal joy 
which is apprehended through the sharp and 
refined intellect. But it is enjoyed only at the 
time of meditation, and is not always of the 
same degree; and it represents only a state of 
the mind. Hence it cannot be called 
imperishable or everlasting. The joy referred 
to here, which is the same as God, is the fruit 
of the joy derived from meditation. Therefore, 
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it is quite different from the Sattvika form of 
joy. In this way the use of the three adjectives 
referred to above is intended to make it clear 
that the joy referred to here is not something 
that can be experienced like the Sattvika joy 
mentioned in Chapter XVIII. On the other 
hand, it is the same as God, who is 
automatically revealed when the meditator, 
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the object of meditation and the act of 
meditation become one. 

The word ‘Tattva’ or Truth signifies 
God, who is the only Truth or Reality. The 
God-realized Yog! is ever established in God 
and is never and on no account disunited 
from Him. This is what is meant by the 
statement that he “moves not from Truth”. 


GQ weg aat wrt Ward aie ad: | 
ahaa FT ga Teonfe faa N 22 1 
aq which; Mea attaining; A and; IWA any other (gain); WTNA gain (in the form of 


God-realization); Fae reckons; 7 not; AARE, greater; Ad: than that; AFA in which; Rea: 
established; 4 is not; Tat meum by heavy sorrow; amù even; faarerd shaken. 


And having obtained which he does not reckon any other gain as greater than 
that, and established in which he is not shaken even by the heaviest of sorrows; (22) 


The word ‘Yam’ refers to the state of 
God-realization, spoken of in the next verse 
as Yoga, and characterized as free from the 
contact of sorrow. Having realized God, the 
repository of supreme Bliss and supreme 
Peace, the Yogi has all his desires fulfilled 
in this state. To him all the enjoyments of 
this world as well as of the next, dominion 
over and riches of the three worlds, honour 
and fame extending over the entire universe, 
and all other means of worldly happiness 
appear as transient, momentary, insipid, 
worthless, trivial and insignificant. Hence he 
does not regard any object of this world as 
worthy of attainment, much less reckon any 
such gain as greater than what he has already 
achieved and realized. 

Just as the greatest enjoyments of the 
world and the greatest worldly glory appear 
tasteless and insignificant to a God-realized 
soul, who never craves for them and remains 
absolutely unconcerned on his failure to 
obtain them or on their loss and is not in 
the least shaken from his state of equilibrium, 
even so he remains unshaken in the face of 


the greatest trials and tribulations. Ordinary 
trials and tribulations do not count much 
inasmuch as they can be borne even by men 
of fortitude and forbearance. The Yogi, 
however, who has realized God remains firm 
and unshaken as a rock even when he is 
faced with the most terrible and unbearable 
ordeals. Incision with a sharp edged weapon, 
bodily pain occasioned by exposure to most 
unbearable heat, cold, shower and lightning, 
excruciating pain caused by physical ailment 
the saddest bereavement, greatest ignominy, 
insult and reproach, and all other causes of 
acute suffering fail to disturb his equanimity 
even if they all combine. The reason is not 
far to seek. The Yogt who has realized God, 
ceases, really speaking to have any connection 
with his body; he appears to own it only in 
the eyes of the world. Due to his Prarabdha 
or destiny his body, senses and mind come 
in contact with and get disjoined from 
objects of the world; for instance, they may 
be brought face to face with or dissociated 
from cold and heat, honour and ignominy, 
praise and censure and other favourable and 
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unfavourable circumstances. But there being | of any sort under any circumstances, and for 
no enjoyer of pleasure and pain, his mind | any reason whatsoever. He remains ever 


can never be subject to unhealthy modifications 


irrevocably established in God. 


The next verse specifies the state which has been extolled and outlined in verses 20,21 
and 22 above, and encourages the Sadhaka to attain it: 


ad fame gaida array 
a sea arent anistafaccrecar tl 23 N 


TA that (state); ferme (the Sadhaka) should know; ¢-a@eattfaarr which is free from the 
contact of sorrow (in the form of transmigration); @PTafsae (and is) called Yoga; @: that; 
RIA resolutely; area: should be practised; AT: Yoga; affävoràaaT with an unwearied 


mind. 


That state, called Yoga, which is free from the contact of sorrow (in the form 
of transmigration), should be known. Nay, this Yoga should be resolutely practised 


with an unwearied mind. 


Ceasing for good to have any connection 
with the world, which is only another name 
of sorrow, is what is meant by attaining 
freedom from contact with sorrow. It is not 
that the Yogi’s body, senses and mind 
altogether suspend their functions of movement, 
hearing, seeing and reflecting or ascertaining 
etc., in this state. His body, senses, mind and 
intellect continue to perform all their functions 
according to his Prarabdha or destiny. But 
inasmuch as nothing remains in his 
consciousness except God, he ceases in 
reality to have any connection with those 
functions. This is true of him both during 
meditation and at other times. 

The root of sorrow in the form of repeated 
birth and death lies in the contact between the 
subject and the object, or in other words, in 
the liaison due to ignorance between the soul 
and the objective world, the beginning of 
which cannot be traced. With the termination 


(23) 
of this contact, sorrows and sufferings also 
come to an end for all time. In order to bring 
out this idea the word ‘Sarhyoga’ (contact) 
has been inserted between ‘Duhkha’ and 
“Viyoga’, although the word ‘Duhkhaviyogam’ 
would have sufficed to convey the idea of 
cessation of sorrow in this state. 

The Yoga-sutras of Patanjali also say:— 

“The great sorrow in the form of future 
births and deaths is called ‘Heya’ (that which 
ought to be avoided).”* (II.16) 

“The cause of ‘Heya’ or suffering is the 
contact between the subject and the object.” t 
(II.17.) 

“Ignorance is the root of that contact.” F 
(11.24.) 

“The termination of that contact between 
the subject and the object through the 
eradication of Ignorance is known as ‘Hana’ 
(shutting out the ‘Heya’ ); this represents the 
aloofness (Kaivalya) of the subject.” § (II.25.) 


* gi Gara! 

t Reger: dart aed: ! 

+ wea tata 

§ wua we daget: hacer! 


322 


The state of God-realization, which has 
been extolled and outlined in the preceding 
three verses, is termed ‘Yoga’. This is 
indicated by the adjective “Yogasarhjnitam’ 
going with the word ‘Tam’ in the verse. 

The word ‘Vidyat’ shows that one 
should approach a God-realized soul and 
study the scriptures and thereby ascertain 
the character and glory of the state described 
in verses 20 to 23 and the method of 
practising it. 

The word ‘Nirvinna’ means one who 
is possessed by ennui or the feelings of 
boredom. Failing to observe any tangible 
results following from the Sadhana, the 
Sadhaka after a few days of practice begins 
to lose heart and finds the strain too much 
for him. He sees no end to his efforts and 
begins to doubt whether they will ever be 
crowned with success. A mind which is free 
from this feeling of boredom, and is full of 


Naming the state of God-realization as ‘Yoga’, 
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perseverance and zeal, is called ‘Anirvinna’. 
The use of the word ‘Anirvinnacetasa’ is, 
therefore, intended to urge on the Sadhaka 
to drive out this feeling of boredom entirely 
from his mind. He should always be on his 
guard against such feelings as may turn his 
mind from his Sadhana or slacken his 
perseverance and zeal, and should take to the 
practice of Yoga with an earnest mind. 
The word ‘Niscaya’ signifies faith and 
reverence. The use of the word ‘Nischayena’ 
is, therefore, intended to emphasize that the 
Sadhaka of Yoga should possess full faith 
in and reverence for his practice, for the 
scriptures dealing with the same, for the 
teachers of Yoga and also for the fruit of 
such practice, and should devote himself to 
it with firm determination and application 
and regard it as the primary duty of life, and 
success in his Sadhana in the shape of God- 
realization to be the goal of his life. 


it has been declared man’s definite 


duty to attain it. The next two verses delineate the process of meditation on God as one 
with the Sadhaka with the object of attaining this state: 


aganuu Tatars: | 
Tats faam HAAA: Uw 


Ug arising from thoughts of the world; @Tar desires; Marat renouncing; 
Wart all; strat: completely; WHAT by the mind; Wa verily; zaam the whole pack of 
the senses; Afama fully restraining; Waaa: from all sides. 


Completely renouncing all desires arising from worldly thoughts and cravings 


and fully restraining all the senses from all sides by the mind, 


Verse 62 of Chapter II spoke of desire as 
springing up from attachment, whereas in this 
verse it is stated to have its origin in thoughts 
of the world. There is, however, no contradiction 
between the two statements, inasmuch as the 
verse referred to above speaks of attachment 
as having its origin in thoughts of sense-objects 
and giving rise in its turn to desire. This makes 
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it clear that thoughts of the world are the 
ultimate cause of desire. 

The words ‘Sarvan Kaman’ denote all 
desires for the enjoyments of this world as 
well as the next in their intense as well as 
moderate and mild forms. Thus all the 
gradations and phases of desire such as the 
latent desire for survival, craving, wish, thirst 
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and hope etc., are comprised in them; and 
since thoughts of the world are spoken of 
as their root, ‘attachment’ too should be 
naturally taken as included therein. 

Absence of even the least trace of the 
latent desire for survival, attachment, craving, 
wish, longing, hope or thirst for any object 
of enjoyment is what is sought to be conveyed 
by ‘complete renunciation of all desires’. A 
pot containing clarified butter may be emptied 
of all its contents, and yet its inner surface 
will continue to be greasy. A box containing 
camphor, saffron or musk, even when emptied 
of its contents, will retain the smell of what 
it contained. Similarly, desires too, even 
when driven out of the mind, leave their 
traces behind. ‘Complete renunciation of all 
desires’ involves the erasure or abrasion of 
these traces as well. 

It is the nature of the senses to run after 
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worldly objects. They are, however, enabled 
to apprehend an object only when they succeed 
in carrying the mind with them. If the mind is 
weak, they easily succeed in dragging it after 
them. But when the mind is made one-pointed 
with the help of a purified and resolute intellect, 
the senses get crippled as it were and are unable 
to move among the objects of enjoyment 
without the aid of the mind. That is why taking 
his seat for the practice of Dhyanayoga 
according to the instruction contained in verses 
11 to 13 above, the Yogt should with the help 
of discrimination and dispassion completely 
withdraw all his senses through the mind from 
all external objects, and allowing none of them 
to run after any object, turn them wholly 
inwards, controlling their power to run after 
objects of enjoyment. This is what is meant 
by ‘fully restraining all the senses from all sides 
by the mind”. 


wa: menga Te Tea | 
arati TA: cheat 7 anfa Partai 24 N 


IA: IA: through gradual practice; saq he should attain tranquillity; apat yferyEtrar 
through reason controlled by steadfastness; Nerekta, AA: Heat fixing the mind on God; 
= should not; hfaa, anything (other than God); 3tft whatsoever; rada think of. 


He should through gradual practice attain tranquillity; and fixing the mind 
on God through reason, controlled by steadfastness, he should not think of anything 


else. 


In the preceding verse the Sadhaka was 
advised to withdraw the senses completely 
from external objects with the help of the 
mind. But so long as the mind continues to 
indulge in thoughts of the world, it can 
neither fully concentrate itself on God, nor 
can withdraw the senses completely from 
their objects. It has been the habit of the 
mind from time without beginning to indulge 
in thoughts of the world; it has to be weaned 
from that lifelong habit and fixed on God. 
It is the nature of the mind to assume the 
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form of the very object on which it has been 
habitually dwelling, and to cling to it. The 
only way to wean it from its old habit is 
to form a new habit stronger than and 
opposed to the former, and compel it to 
adopt the new habit by cajoling, threatening 
and restraining it by an unwearied, resolute 
and steadfast will. Impatience and overhaste 
will not avail. If the will remains steadfast 
and the practice is continued, the mind will 
be completely weaned before long from its 
old habit and will adopt the new one. It will 
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get as strongly attached to the new pursuit 
as it was to the old. When a young child 
catches hold of a sharp knife or a pair of 
scissors, the mother slowly and gently wrests 
it from the hands of the child through 
persuasion or even by threat, if necessary. 
Even so, the mind should be completely 
freed of all thoughts of the world, bringing 
home to it through the intellect possessed of 
discrimination and dispassion the transient 
and momentary character of all worldly 
enjoyments, and presenting to it the horrible 
picture of the bondage and the tortures of 
hell etc., which are sure to follow if it gets 
entangled in those enjoyments. This is what 
the Lord seeks to convey by asking us to 
attain tranquillity through gradual practice. 

So long as the mind does not wholly 
give up thoughts of the objects of enjoyment, 
the Sadhaka should daily sit for meditation, 
and restraining the senses from external 
objects in the first instance, should thereafter 
gradually try with the help of the intellect to 
empty the mind of all worldly thoughts and 
at the same time attempt to fix it on God 
through steadfast reason. An intellect which 
is naturally tainted with attachment, doubt 
and error due to lack of insight into the truth 
and secret of God can never attain fixity and 
steadfastness. Nor can such an intellect exercise 
its steadying influence on the mind and enable 
it to concentrate itself on God. But on obtaining 
an insight into the truth and secret of God 
through association with wise men when the 
intellect becomes one pointed, it ceases to 
indulge in the objects of this phenomenal 
world and takes delight in God alone. In the 
conception of such an intellect nothing exists 
apart from God. In that state it succeeds in 
completely withdrawing the mind from the 
objects of the world, and engaging it in the 
thoughts of God, gradually leading the mind 
to identify itself with God. This is what is 
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meant by fixing the mind on God through 
reason controlled by steadfastness. 

So long as the mind does not get absorbed 
in and identified with God, or in other words, 
so long as one is not able to realize God, one 
cannot be sure of its remaining constantly fixed 
on the object of meditation viz., God. That is 
why practice in the most intensive form is 
necessary to keep it always fixed on God. 
Therefore, when the Lord says that the Sadhaka 
should not think of anything else but God, 
His intention seems to be to emphasize that 
once the Sadhaka sitting for meditation is able 
through intensive practice to fix his mind on 
God, he should take care that it does not even 
for a moment withdraw itself from God and 
revert to worldly objects. This alertness on 
the part of the Sadhaka is very helpful in 
acquiring steadfastness in practice. Even as 
the practice grows in intensity as a result of 
daily meditation, the Sadhaka should be more 
careful not to allow the mind to wander 
elsewhere, but keep it more steadily fixed on 
God for a greater length of time. 

The process of fixing the mind on God 
during meditation is as follows:—Adopting 
the procedure detailed in verses 1 to 14 
above, and seated in a secluded spot for 
meditation, the Sadhaka should first of all 
free the mind of all thoughts of the world 
and attempt to fix it exclusively on God. 
Whatever object appears before his mind at 
that time, should be discarded at once as a 
figment. Eliminating in this way every thought 
that arises in the mind, the existence of the 
body, senses, mind and intellect too should 
be repudiated. By negating everything in this 
way when the entire objective world disappears 
from the mind, the faculty of negation alone 
will remain. Even though this faculty is 
useful and harmless, this too has got to be 
eliminated by strength of will. Or, subsequent 
to the negation of the entire objective world, 
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it will automatically cease. Whatever will 
then remain is the incomprehensible Truth. 
This Truth is Absolute and unconditioned 
and complete by itself. It is unspeakable and 
unthinkable. Therefore, negating in this way 
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the objective world as well as the body, 
senses, mind, intellect and the ego, and 
finally the negating faculty itself, the Sadhaka 
should attempt to establish himself in the 
Truth which lies beyond the range of thought. 


The Sadhaka has been asked to fix the mind on God, and to think of nothing else 
than God. But if due to the force of old habit the mind gets out of control and begins 
to run after worldly objects, what should the Sadhaka do? Anticipating this query, the 


ad ud ARA MIJARAN | 
amd adaa a TAAN RS 


Wa: WA: in pursuit of whatever (object of sense, such as sound and so on); fat wanders; 
HAF: the mind; WAA fidgety; AeA restless; ad: Ad: from every such object; Fars restraining 
or pulling back; Weeit (the mind); STAM Wa on God alone; aarq TAA should fix. 


Lord says: 


Drawing back the restless and fidgety mind from all those objects after which 


it runs, he should repeatedly fix it on God. 


The mind is extremely restless and 
fidgety; it will not easily stick to a particular 
object for any length of time. As for a new 
habit, the mind will refuse to submit to it 
every time you try to inculcate it upon the 
mind. The Sadhaka fixes the mind on God 
with great effort, and complacently imagines 
that he has succeeded in his effort; but lo! the 
very next moment he finds that it has given 
him the slip, and has run far, far away. That 
is why in the preceding verse it has been 
urged that the Sadhaka should remain alert, 
and should not allow the mind to think of 
anything else than God. But in spite of all his 
alertness, the mind will elude his grasp in an 
unguarded moment and will be so quick in 
running away that for some time the Sadhaka 
will fail to notice when it slipped away and 
where it is gone. Ignorance and delusion is 
undoubtedly the real reason why the mind 
recoils from God, the boundless ocean of 
Bliss and Peace, and the embodiment of Truth 
and Knowledge, and runs after and indulges 
in the transient and ephemeral objects of the 
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world, which are a source of suffering and 
sorrow; but though secondary when compared 
to that real cause, the main reason from the 
point of view of practice is its lifelong habit 
of indulging in worldly thoughts. Therefore, 
it is urged in this verse that the moment it 
comes to the notice of the Sadhaka in course 
of his meditation that his mind has run away 
in pursuit of other objects, he should drag 
it back at once with great caution and 
firmness and without the least hesitation, and 
concentrate it on God. He should repeat again 
and again this practice of drawing back the 
mind from the objects of the world and 
concentrating it on God. He should not mind 
in the least its prayers and entreaties, its 
blandishments and endearments, its allurements 
and threats. The least slackness on his part 
will encourage its waywardness. Under such 
circumstances, yielding to its importunities 
and allowing it to linger somewhere even for 
a while will be tantamount to giving out of 
infatuation unwholesome food to an ailing 
person, and placing a sharp knife in the 
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hands of a baby, and thereby endangering 
their lives. Caution is the watchword of 
spiritual practice. If the Sadhaka gives way 
to laxity and feebleness at this juncture he 
will not succeed in Dhyanayoga. Therefore, 
he should observe the utmost care and 
repeatedly try to withdraw the mind from 
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worldly objects and fix it on God. 

x x x 

The Lord is dwelling here on the 
identity of the soul with the Oversoul. In 
order to bring out this point, the word 
‘Atmani’ has been interpreted as ‘God’ in 
this as well in the preceding verse. 


The next verse deals with the fruit of withdrawing the mind from all sides and 


concentrating it on God. 


wm Ai Baht gaga 
sù | STATS ENARA N 2 N 
USTARTER to him whose mind is perfectly serene; f€ because; T ARAA to this Yogi; 
Yaq happiness; san4 supreme; Safa comes (as a matter of course); MARARA to him whose 


passion is subdued; WAAAy to him who is identified with Brahma (the embodiment of 
Truth, Knowledge and Bliss); 3t#e478H to him who is sinless. 


For, to the Yogi whose mind is perfectly serene, who is sinless, whose passion 
is subdued, and who is identified with Brahma, the embodiment of Truth, Knowledge 


and Bliss, supreme happiness comes as a matter of course. 


As a result of ripe judgment and dispassion 
the mind ceases to indulge in thoughts of 
the world, and overcoming restlessness 
and distraction becomes absolutely steady 
and perfectly serene. Possessed of such 
a mind he who is firmly established in 
God is referred to here by the word 
‘Prasantamanasam’ . 

The mode of Prakrti known as ‘Tamas’ 
or darkness (which is the same as ignorance) 
and all its products, such as carelessness, 
sloth, excessive sleep, infatuation, and the 
various forms of vices and evil conduct, 
which are known as ‘impurities’ of the mind, 
and which drag one downwards in the scale 
of evolution—all these are covered by the 
word ‘Kalmasa’. And he who is absolutely 
free from all these evils is denoted here by 
the word ‘Akalmasam’. The word cannot be 
interpreted to mean one who has given up 
all sorts of sinful activities as well as virtuous 
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acts done with an interested motive, as some 
have taken it to mean. Refraining from 
virtuous acts done with an interested motive 
is covered by the word ‘Santarajasam’. Hence 
the word ‘Akalmasam’ should be taken to 
signify abstention from sinful acts alone. 

Attachment, the feeling of want, desire, 
greed, thirst and action with an interested 
motive—all these have their root in Rajas 
(XIV.7,12), and it is these again which foster 
the element of Rajas. The word ‘Santarajasam’, 
therefore, stands for one who is free from 
all these. Distraction of mind in the shape 
of restlessness is also a product of Rajoguna, 
but the absence of this evil has already been 
covered by the word ‘Prasantamanasam’. 
That is why it has not been mentioned again 
in this connection. 

By constantly revolving in his mind the 
idea that he is not the body, but he is 
Brahma, the embodiment of Truth, Knowledge 
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and Bliss, the Sadhaka gets firmly established 
in God, the embodiment of Truth, Knowledge 
and Bliss. One who has thus established 
himself in identity with Brahma is called 
‘Brahmabhtta’. The word stands here for a 
Sadhaka who has reached an advanced stage 
in the path of oneness with God. Such a 
Sadhaka has the elements of Rajas and 
Tamas subdued in him, but he has not yet 
risen wholly above all the three Gunas. 
Judged from his own point of view, he is 
no doubt established in Brahma; but really 
speaking he has not yet attained Brahma. Of 
course, one who is thus firmly established 
in Brahma, speedily attains Brahma through 
Knowledge of Truth. It is, therefore, that the 
next verse speaks of attainment of eternal 
Bliss, as the fruit of this state. This attainment 
of ‘eternal Bliss’ is the same as attainment 
of Brahma. It is in this very sense that the 
word ‘Brahmabhutah’ has been used in verse 
24 of Chapter V as well, and there this state 
has been shown to bring in its wake, 
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attainment of ‘Brahma, the abode of Peace’. 
In verse 54 of Chapter XVIII too a 
‘Brahmabhuta’ is said to attain ‘Para Bhakti’ 
which is the same as Knowledge of Truth, 
and thereby to attain God (XVIII55). 
Therefore, the word ‘Brahmabhutam’ here 
does not stand for the perfect soul, who has 
realized God. 

Rooted in pure Sattva (the element of 
harmony) which lies beyond the modes of 
Tamas and Rajas, or the Principles of darkness 
and activity, when the Sadhaka is able to 
concentrate his mind on God, the embodiment 
of eternal Knowledge and Bliss, as identical 
with him, he derives a Sattvika form of joy 
from such meditation. It is this joy which is 
referred to here by the words ‘Uttamam 
Sukham’, or supreme happiness. It is the 
same type of joy which has been spoken of 
as ‘Sukham’ or unmixed joy in the first half 
of verse 21 of Chapter V, and as ‘Antahsukha’, 
or joy within, in verse 24 of the same 
Chapter. 


Describing thus the state of the Yogi, who has identified himself with Brahma through 
the practice of meditation on God as one with himself, the Lord reveals the fruit of such 


identification in the next verse. 


qaid want anit ANARAN: | 
Gat waded Wary rci 


qA uniting (with God); Wea thus, in this way; WaT constantly; Sear his self; art 
famam: the sinless Yogi; YAT easily; WeateAetA (in the shape of) attainment of God; 
ater eternal, everlasting; YAA bliss; AYA enjoys. 

The sinless Yogi, thus uniting his Self constantly with God, easily enjoys the 


eternal Bliss of oneness with Brahma. 


The word ‘Yogi here stands for a 
Sadhaka who mediates on God as one with 
himself and has reached an advanced stage 
in his Sadhana. 

Renouncing all thoughts of the world as 
laid down in verse 20 above when the Sadhaka 
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is able to establish himself firmly in constant 
identity with God, or in other words, remains 
in the Brahma-Consciousness, he is said to 
have united his Self with God. 
Identification with the Unmanifest or 
formless Divinity is no doubt extremely 
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difficult to attain for one who is identified 
with the body, as pointed out in verse 5 of 
Chapter XII. This has been made clear by 
the use of the word “‘Dehavadbhih’ (those 
who are centred in the body) in that verse. 
In this verse, however, the Lord is speaking 
of the Sadhaka following the path of 
Knowledge, who no longer identifies himself 
with the body, and is established in Brahma, 
as the word ‘Brahmabhutam’ used in the 
last verse shows. The Sadhaka whose 
consciousness is no longer centred in the 
body, and who has identified himself with 
Brahma, naturally finds it easy to attain the 
Bliss of oneness with Brahma. Thus there 
is no mutual contradiction between the two 
statements, referring as they do to Sadhakas 
living in different planes of consciousness. 

* * * 

Whatever joys are recognized in the 
world, even the highest of them does not fall 
in the category of true happiness. For there is 
none among them which is superior to all 
other forms of happiness, and ever remains 
unchanged. That is why the Śruti says:— 

“That which is infinite or great beyond 
all, is true happiness. There is no joy in that 
which is finite. Happiness lies in infinity. 
Efforts should be made in particular to know 
the Infinite alone”.* 

The Śruti or Vedic lore brings out the 
distinction between the ‘finite’ and the ‘Infinite’ 
in the following words:— 

“The ‘Infinite’ represents that plane of 
consciousness in which no other is seen, no 
other is heard, and no other is cognized, and 
the state in which another is seen, another 
is heard and another is cognized represents 
the ‘finite’. That which is Infinite is immortal. 
That which is finite is mortal.” t 
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That which exists today and will cease 
tomorrow can never be true happiness. Even 
if we regard it as partially coming under the 
definition of happiness, it is extremely paltry 
and insignificant. Comparing the various 
types of happiness, the sage Yajnavalkya 
says:—“He who owns a kingdom extending 
over the entire globe, and possesses the 
highest worldly glory and all the objects of 
worldly enjoyment, such as a wife, progeny, 
wealth, land, a sound health, honour and 
fame etc., is the happiest of men; for such 
is supreme happiness in the eyes of man. 
Hundred times greater than this is the joy 
of the world of Pitrs or manes; hundred times 
greater than that is the joy of the abode of 
Gandharvas; hundred times greater than the 
last is the joy of those who are born as 
celestials to enjoy the fruit of their meritorious 
acts; hundred times greater than that is the 
joy of the eternal gods; hundred times greater 
than that is the joy of the abode of Prajapatis 
or Lord of creation; hundred times greater 
is the joy of Brahmaloka (the abode of 
Brahma, the creator). This is the joy attained 
by sinless and desireless Srotriyas (those 
who have mastered the Vedas); for the 
Srotriya who has no thirst for enjoyments is 
Brahmaloka incarnate.” (Brh., Up., IV. iii.33) 
A God-realized soul, however, enjoys that 
infinite, eternal, incomprehensible Bliss which 
cannot be compared with any other joy, and 
which constitutes his very being. This is 
what is meant by enjoyment of the eternal 
Bliss of oneness with Brahma. 

It is this infinite joy, which has been 
termed as ‘Atyantikam Sukham’, or eternal 
and supersensuous joy in verse 21 and as 
‘Aksayam Sukham’ (joy which knows no 
diminution) in verse 21 of Chapter V. 


* at a yer aq aed quaka, ya qa yr ca fafaa: 


(Chand. Up., VII xxiii.1) 


ta weer maA waeafgarnif a wma arereereicratgarnta decd at a yar 


qaqa aad Aaa 


(Ibid., VII. XXiV.1) 


* Chapter VI + 


329 


Having thus shown the form of meditation practised by the Sankhyayogi seeking 
identity with God, as well as its fruit, the Lord now proceeds to describe his mental attitude 


in life as actually lived in the world: 


waren «Paya aah 
sad STH Past auas: i Ve u* 


UARA present in all beings; IAA the Self; Wasa all beings; @ and; anaf 
(as assumed) in the Self; gaa sees; ORTH he who is united in identity with the all- 
pervading, infinite Consciousness; wda Waa: (and) seeing unity everywhere. 


The Yogi who is united in identity with the all-pervading, infinite Consciousness; 
and whose vision everywhere is even, beholds the Self present in all beings, and all 


beings as assumed in the Self. 


The word ‘Yogayuktatma’ stands for 
the Yogi, who is established in identity with 
the Absolute and formless Brahma, the 
embodiment of Truth, Knowledge and Bliss, 
and is referred to as ‘Brahmayogayuktatma’ 
(One who has completely identified himself 
through meditation with Brahma) in verse 21 
of Chapter V and as ‘Brahmabhita’ or 
identified with Brahma’ in verse 24 of the 
same chapter; in verses 24 and 27 of this 
chapter and in verse 54 of Chapter XVIII. 

Verse 18 of Chapter V and verse 32 
of this chapter describe how the illumined 
soul sees unity everywhere. Even so, the 
Yogi referred to in this verse, conducting 
himslef well and in the proper way as 
approved of by the scriptures with all beings 
of the world, constantly sees in all the same 
indivisible consciousness which constitutes 
his own being. This is what is meant by his 
seeing unity everywhere. 

x x x 

God is the only reality; the objective 
world appearing apart from Him has no 
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existence. Realizing this truth, he who sees 
the one Self, permeating the whole creation, 
animate as well as inanimate, as its substratum, 
even as the dreamer sees his own self 
projected in the form of the entire dream- 
world, or in other words, he who realizes 
the fact that the Self alone is manifested in 
the form of the different beings, and that 
nothing exists apart from the Self, is said to 
‘see the Self present in all beings’. Similarly, 
just as he who has awakened from a dream 
of a reverie sees the world of his dream or 
reverie as nothing but a projection of his 
thought, and existing in his own self, even 
so the Sadhaka referred to above sees the 
entire creation, animate as well as inanimate, 
as nothing but a projection of the Self. This 
is what is meant by seeing “all beings as 
assumed in the Self’. In order to bring out 
this distinction clearly, the Lord speaks of 
the Self as actually present in all beings 
(Sarvabhūtastham) and uses no such word 
denoting actual existence while speaking of 
seeing all beings in the Self. 


* There is a parallel verse in the [Sa Upanisad, which runs as follows:— 


aq oval yaaga 
waaay ma a a fase 


“But he who sees all beings in the Self, and the self in all beings, no longer hates anyone” (Isa Up.,6) 
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Having thus spoken of the Yogi following the path of Knowledge, and the final stage 
of his Sadhana in the shape of seeing unity everywhere, the Lord now describes the final 
stage of Sadhana of a follower of the path of Devotion, and how he sees God in every 


being: 


at ut usata ada ad a af usata | 
aa A USA a at A A Wusafa tt Bo N 


a: who; WA me (the Universal Self or Vasudeva as He is called); usaf sees; Wat 
(present) in all beings; WAA the totality of beings; @ and; nf (existing) in Me (the Universal 
Self or Vasudeva); Usafat sees; TT to him; gH I; 4 uoza am never out of sight; @: 
he; @ and; Ñ to Me; 4 wona never goes out of sight. 


He who sees Me (the Universal Self) present in all beings, and all beings in Me, 


never loses sight of Me, nor do I ever lose sight of him. 


Just as ether exists in the cloud, and the 
cloud in ether, even so God is present in 
every being, and every being exists in God. 
He who realizes this fact is spoken of as 
seeing God present in all beings, and all 
beings existing in God. It may be asked here: 
In what sense does the Sadhaka see God 
present in all beings and all beings existing 
in God ? Does it mean that God inheres in 
all objects, as a cause inheres in its effect; 
or that God pervades all beings and the latter 
stand pervaded by him; or again that God 
is the Support of all beings and the latter are 
supported by Him ? To my mind all these 
relations can be taken to subsist between 
God and His creation. For just as ether is 
a remote cause of a cloud, even so God is 
the ultimate cause of the whole of this 
animate and inanimate creation; it is He who 
pervades all even as ether pervades the 
cloud; and He again is the sole support of 
all, even as ether is the support of all, even 
as ether is the support of the cloud. 

According to the Sruti text: ‘nanma 


agaiiin: (Taitta. Up., II.1), air is 
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evolved from ether, fire from air, and from 
fire is evolved water, which is the same as 
a cloud. Ether is the first of the five elements 
and is the cause of the other four. Prakrti 
or Primordial Matter is the ultimate cause of 
ether; and it is Prakrti which brings forth the 
entire creation under the supervision of God. 
This Prakrti is nothing but a potency of 
God, and is therefore identical with God. 
Looked at from this point of view the whole 
of this animate and inanimate creation is 
evolved from God. Therefore, it is but 
reasonable to say that He is the final cause 
of the entire creation. The Lord Himself says 
in the Gita (X.8):— 

“I am the source of all creation; 
everything in the world moves because of 
Me.”* 

Likewise, just as ether permeates every 
particle of water in the cloud through and 
through, even so God permeates every particle 
of matter in the whole of this animate and 
inanimate creation. “All this is permeated by 
Me in My unmanifest aspect (as ice by 
water)” (Gita IX.4).t 


* a ude wat aa: ad Wadd 
t War adhe adarna 
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Again, just as ether is the support, not 
only of the cloud, but of all the other four 
elements, viz., air, fire, water and earth, none 
of which can exist without ether, even so 
God is the sole and supreme Support of the 
entire universe, consisting of animate and 
inanimate creation (X.42). 

x x x 

Just as when an expert actor appears in 
different garbs, one who is acquainted with 
the actor and his voice etc., recognizes him 
in all such garbs; even so, all the different 
forms of beings in this world are nothing but 
so many garbs of God. We do not recognize 
them as such, that is why we hold them as 
separate from God, and entertain fear and 
hesitation with regard to them and recoil 
from serving them. But he who recognizes 
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His presence in all beings, may certainly 
observe outward distinction in his dealings 
with different beings on account of the 
differences of garb; yet in his heart of hearts 
he will adore them all. If our father, or any 
other dear relation appears before us in a 
different guise, and we succeed in recognizing 
him, shall we spare any services and attentions 
to him? That is why Gosvamti Tulasidasa 
says:—“Knowing the whole creation to be 
a manifestation of Sri Sita and Sri Rama, I 
offer my salutation to all joining the two 
palms.”* 

Just as Sri Baladeva, the elder brother 
of Sri Krsna, beheld Sri Krsna in the calves 
as well as in the cowherd boys and all that 
they had with them,T or just as the cowherd- 
maids of Vraja saw Sri Krsna everywheret 


* de waa wa wT aries wre AR aT oT I 
t The incident occurred in the land of Vraja (the beautiful tract of land lying in the vicinty of 
Mathura). On the sandy bank of the Yamuna, surrounded by His playmates, Bhagavan Sri Krsna was one 
day having His midday repast and engaged in His boyish sports. With the flute stuck into the cloth tied 
round His waist, He held the horn and the cane in His left arm-pit and pickles of lemon etc., in the interstices 
of His fingers; and with rice and butter in His right palm, He stood in the midst of His companions and 
jested with them, laughing loudly Himself and making His friends rock with laughter. The cowherd boys 
were all absorbed in dining with Sri Krsna. In the meanwhile, the calves had proceeded afar in search of 
pasture. Holding the morsel of rice in His hand as described above, the Lord took leave of His friends and 
ran in search of the calves. The sight of this sport of the Lord deluded Brahma, the Creator, who stole away 
both the calves and the cowherd boys. Coming to know who had done this, and in order to delight the 
mothers of the boys and the mother cows and frustrate the prank of Brahma, the Lord Himself assumed the 
forms of the calves and boys. He appeared as a true copy of each calf and boy he replaced, in forms as well 
as in the constitution of his limbs, in the shape and size of the articles the boy possessed, viz., his staff, 
horn, flute, sling, clothes and ornaments, and also his nature, qualities, size, age, name and habits, and thus 
gave an ocular demonstration of the truth that the whole creation is full of God. Sri Baladeva at first could 
not make out anything. Later on, he observed that the affection of the mothers for their boys and of the 
mother cows for calves which had been long weaned, had grown by leaps and bounds. This aroused his 
suspicion. Observing with a discerning eye, therefore, he saw that all the calves and their care-takers, the 
cowherd boys, and all that they possessed were no other than Sri Krsna and was filled with wonder. 
Later on, Brahma so saw the boys and calves etc., as the same as Sri Krsna; thereupon he extolled 
the Lord and craved for His forgiveness (Srimad Bhdgavata X.xiii). 
$ A cowherd-maid who has her eyes coloured by love says:— 
In whichever direction I look, I find 
The landscape full of Syama (dark blue). 
The bowers and groves are dark. 
The water of the Yamuna is dark, 
The sky and clouds are dark. 
All colours are merged in the dark hue. 
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and at every time with their love-intoxicated 
eyes, even so the devotee should find his 
chosen Deity manifest everywhere as Sri 
Krsna, Sri Rama, Sri Visnu, Sri Sankara, the 
Divine Mother or any other embodied form. 
That is how we can see God as present in 
an embodied form in the whole world. 
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Likewise, just as Arjuna saw the entire 
universe in Bhagavan Si Krsna’s Universal 
Form*, and mother Yasoda saw it in the 
cavity of baby Sri Krsna’s moutht and 
Kakabhusundi, the crow-saint, saw it within 
the belly} of Bhagavan Sri Ramacandra, 
even so the devotee should see it as part and 


People say this is something novel. 

Am I mad, or the dark pupil of 

The peoples’ eyes is changed? 

The heart of the moon and the scion 

Of the Sun are dark, the musk is dark, 

As well as Cupid, the conqueror of the world 

The neck of the blue-necked Siva is also dark, 

As if the dark colour has been broadcast all over the earth, 
The letters of the Vedas appear dark, the point of 
The tapering light is also dark. 

Not to speak of men and gods, the Formless Brahma 
Itself has assumed a dark Form. 

* Vide Gita, Chapter XI. 

+ As an infant, Bhagavan Sri Krsna had been giving incomparable joy to the hearts of mother Yasoda 
and the men and women of Vraja by His childish plays of a marvellous nature. One day He 
ate up a quantity of earth. Thereupon, snubbing Him, the mother said, “O wilful child! Why should you 
have stealthily eaten earth?” The Lord opened His mouth and said, “Mother, if you do not believe Me, 
examine My mouth.” Looking into the mouth, Yasoda was taken aback in wonder. She observed in the small 
mouth of the baby the entire creation, including the animate and inanimate worlds, the sky, the ten 
directions (including the four cardinal points, the four intermediate corners, and the upper and lower 
directions), mountains, islands, oceans, the earth, air, fire, the moon, stars, the deities presiding over the 
senses, the senses and mind, objects of senses like sound etc., the three Gunas of Maya or Prakrti, the Jivas 
and their various forms, and the whole of Vraja. She wondered whether she was awake or dreaming. Finally, 
she was seized with fear and bowing to Him surrendered herself to the Lord. Thereupon Sri Krsna exercised 
His charm on her, and motherly affection being roused in her breast, she took up the child in her arms and 
began to caress Him (Srimad Bhagavata X. viii). 

+ The great devotee, Kakabhusundi, was enjoying the sight of the child-like sports of Bhagavan Sri 
Ramacandra. One day, moving on all fours, Sri Rama gave a chase to Kakabhusundi. The latter took wing, 
and the Lord extended His arm to capture the flying bird, Kakabhusundi went on flying till he reached 
Brahmaloka, the abode of Brahma; but there too he found Sri Rama’s arm pursuing him. A distance of about 
an inch only separated him from the hand of Sri Rama. He exerted his utmost to elude His grasp, but the 
arm of Sri Rama was equally obstinate in pursuing him. Losing his nerve, the crow Bhusundi now closed 
his eyes. When he opened them again, he found himself in Ayodhya (the home of Sri Rama) from where 
he had flown, Sri Rama laughed at this, whereupon the crow was involuntarily drawn into His wide open 
mouth. A graphic account of his subsequent experiences is narrated by him to Garuda, the king of birds, 
in Gosvami Tulasidasa’s Ramacaritamanasa which is reproduced below:— 

“In His abdomen did I see, O Lord of birds, a multitude of universes. There were innumerable spheres, 
most wonderful to look at, each surpassing another in the skill of its execution. There did I find millions 
of Brahmas and Sivas, countless suns, moons and stars, innumerable deities presiding over different regions 
and gods of death and punishment, numberless mountains and vast stretches of land, oceans, rivers, lakes, 
endless tracts of forests and an extensive creation comprising a vast range of different species, such as gods, 
Rsis, Siddhas, Nagas, human beings, Kinnaras, the four orders of creation, consisting of both moving 
and immobile creatures. viz., mammals, hatched creatures, such as birds and reptiles etc., creatures born of 
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parcel of the Deity he worships. This is 
another way of seeing the world as existing 
in God with attributes. 

A vision of the embodied form of God, 
the boundless ocean of beauty, love, glory and 
magnanimity, and the embodiment of sweetness 
and bliss, is difficult to attain even for gods. 
And once the devotee beholds this transcendent 
form, which is an embodiment of Truth, 
Knowledge and Bliss, the bond of union 
between him and his Lord becomes indissoluble 
and permanent. This is what is meant by the 
statement that ‘he is never lost to Me, nor am 
I ever lost to him’. 

One who seeks a vision of God with 
attributes and Form, must have faith in an 
embodied divine Form. The worshipper of 
such a Form must have the firm conviction 
that the Deity he worships is the highest 
manifestation of Divinity, and is all-powerful, 
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and that He represents both the Absolute and 
the Qualified aspects of God. (If the Sadhaka 
regards any other aspects or form of God as 
higher than the object of his worship, he 
cannot attain the highest goal through the 
worship of that Deity.) He should then get an 
image or picture of the Deity of his choice, 
and taking it to be a visible and living 
embodiment of the Deity should offer it 
worship, praises and prayer. And meditating 
on this form, he should gradually develop his 
love and devotion for it. At the time of 
worship he should firmly believe that the 
image of the Lord is not something material 
but a living God, who eats, drinks, walks, 
smiles and speaks. If the Sadhaka is able to 
develop genuine faith, the Lord will manifest 
Himself through that very image as a living 
Incarnation and fulfil the devotee’s life and 
turn it into an embodiment of Bliss by giving 


perspiration (such as lice) and plant life. I saw there things unseen and unheard of, and beyond the range 
even of the mind; how, then, can those wonders be described in words. I visited a number of universes, 
spending a hundred years in each of them. 

“Every universe had its own creator (Brahma), Protector (Visnu), Destroyer (Siva), Manus (progenitors 
of mankind) and guardians of the different directions (Dikpalas). Every universe had a different types of 
humanity, demigods (Gandharvas), astral beings (Bhutas), ghosts (Vetalas), Kinnaras (another species of 
demigods having the head of a horse), night haunters (Nisacaras), quadrupeds, birds, serpents, gods, demons, 
and all other creatures, each having a number of varieties or subdivisions. Even the lands, rivers, oceans, 
lakes, mountains and all other phenomena were different. 

“In each universe did I see myself and many wonderful things. Every universe, O respected one, had 
its own Ayodhya, with the river Sarayu, having different men and women including DaSaratha, KauSalya, 
Bharata, and other brothers, each having a different form in each universe. Śrī Rama had taken His descent 
in each and I witnessed His childish sports in every one of them. Everything I saw was different in each 
universe, and most wonderful too, O mount of Śrī Hari! But Sri Rama was the same everywhere, though 
I passed through countless universes. Driven by the wind of infatuation, I wandered through universe after 
universe; but everywhere I saw the same Sri Rama, having the same loveliness of form and indulging in 
the same pranks of childhood. 

“It appeared as if I spent one hundred Kalpas (1 Kalpa=4,32,00,00,000) years in my journey through 
the numerous universes. At the end of my wanderings I came to my hermitage and spent some time there. 
There I heard the news of my Lord’s advent in Ayodhya. The news filled me with love and I flew with all 
expedition to Ayodhya, transported with joy. There I saw the grand festivities in connection with the birth 
of Sri Rama being held in the manner stated by me before. In this way I saw a number of universes in Sif 
Rama’s abdomen. They were all beyond description, one could only enjoy their sight. Therein I saw once 
more Sri Rama, the abode of compassion and wisdom and the Lord of Maya. I thought again and again; 
but my mind being stuck in the mire of delusion could not decide anything. I saw everything in an hour 
or so, and my mind began to reel at this, being seized with the utmost infatuation. Observing the confusion 
of my mind, Sri Raghuvira, the abode of mercy, laughed. And as he laughed, I was thrown out of His mouth, 
O wise bird.” 
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an ocular demonstration of His love and 
affection to the devotee.* Thereafter, through 
the grace of God, He may obtain even a 
direct vision of the Deity. There is no definite 
time-limit for the attainment of this vision. 
The period may be short or long according to 
the earnestness of the Sadhaka and the degree 
of his dependence on Divine Grace. Once he 
succeeds in obtaining a direct vision of God, 
it becomes easy for him, through the grace of 
God, to see Him anywhere and at any time— 
whenever and wherever he likes. In what 
plane of thought the man who has seen God 
face to face, lives, is known only to him who 
has actually gone through this transcendent 
experience; others can say nothing about it. 

Over and above the worship of the image 
or picture of the Deity of his choice, another 
practice for securing a vision of God in Form 
anywhere and everywhere is to practise 
meditation on that Form, daily and regularly, 
in a secluded spot, and engrave deeply on the 
tablet of one’s mind and image of that Form. 
When the mind is able to form an image, the 
Sadhaka should retire to some secluded corner 
and with open eyes create a mental image of 
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that Form in the void and try to scan it. Depending 
on the grace of God if one repeats the practice 
again and again with faith, reverence and 
determination, he will succeed before long in 
beholding in the void a vivid mental picture of 
the Deity, perfect in all details, as if smiling 
and speaking to him. This can be achieved by 
continued and resolute practice. When the 
Sadhaka is thus able to cast his thoughts into 
the mould of the form of his Deity, a vivid 
picture of the Deity will appear before his 
eyes wherever he likes, the moment he 
concentrates his thoughts on Him. When he 
acquires facility in this practice, the Sadhaka 
should thereafter take up the practice of mentally 
eliminating whatever objects may meet his 
eye even casually while moving from one 
place to another,—trees, creepers, men, beasts 
and birds etc.,—and replace them by the Form 
of the Deity. The practice may ultimately enable 
him to visualize easily the Form of the Deity 
in everything, and in place of everything. 
Thereafter, through the grace of God, he may 
obtain a real vision of God, and then succeed 
in seeing God everywhere directly, and in the 
real sense of the term. 


Speaking thus of God-realization through the practice of seeing God everywhere, the 
Lord now proceeds to reveal the marks and glory of the man who has thus been able 


to realize God:— 


Paya At At aAa: | 
uda adurist a anit af ada 32 


Wawyaftary residing in all beings (as their very Self); @: who; AT Me (the embodiment 
of Truth, Knowledge and Bliss); 9af adores; uran nRa: established in union (with Me); 
Waar in all forms of activity; Ata: engaged; sift even though; @: that; AÙ Yogi; Af in 


Me; add abides. 


The Yogi who is established in union with Me, and worships Me as dwelling 


in all beings (as their very Self), abides in Me, no matter what he does. 


Meditating every moment and everywhere 


(31) 


separate existence, and gets so deeply absorbed 


exclusively on the Deity of his choice, the | in Him that in His consciousness nothing remains 
Sadhaka loses all consciousness of his own | but the Deity. This state of God-realization is 


* Tn the case of Mirabai and other saints of the middle ages God is said to have manifested Himself 
through images. Such a manifestation of the Lord through an image is known as an Arcavatara. 
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referred to here by the words ‘Ekatvam 
Asthitah’ (established in union with Me). 

Just as the element of water runs through 
all the modifications of water such as vapour, 
cloud, fog, rain-drop and snow etc., even so 
God and God alone pervades the whole 
universe consisting of animate and inanimate 
creation. To know and realize this fact is 
what is meant by worshipping the Lord 
residing in all beings. He who adores the 
Lord in this way has been declared as the 
greatest saint (VII.19). 

The devotee who has realized God actually 
sees everything as God Himself. In that state 
whatever actions are performed by him through 
his body, speech and mind are, in his view, 
performed only in relation to God. His hands, 
when engaged in the service of another, render 
service to Him alone in that form; gratifying 
another by means of pleasing words, he gratifies 
the Lord Himself; casting his eyes on another, 
he casts his eyes on God alone; if he accompanies 
anyone to a particular place, he accompanies 
God Himself and moves in His direction. Thus 
whatever activities he performs, he performs 
them in God and in relation to God. That is 
what is meant by the statement that “he abides 
in God, no matter what he does.” 

Though directly perceiving iron in all 
articles made of iron such as a knife, a pair 
of scissors, a frying-pan, a wire, a crow-bar, 
a hammer, a sword and the point of an arrow, 
one makes appropriate use of each one of 
these articles; even so, the God-realized devotee, 
while seeing God everywhere and in every 
being, can behave appropriately with every 
being according to the injunctions of the 
scriptures. There will be, no doubt, a world 
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of difference between his conduct and the 
conduct of an ordinary man. An ordinary man 
of the world may bring the greatest amount of 
care and consideration to bear on his dealings 
with his fellow-creatures; yet, inasmuch as he 
fails to perceive God in every being, and 
looks upon a fellow-being as other than himself, 
and since his actions are bound to be tainted 
with self-interest at least to some extent, there 
is every possibility of his doing something 
which may be prejudicial to others’ interests. 
But the devotee who constantly sees God 
everywhere and in every being will naturally 
perform acts which are conducive to the 
common good. He is utterly incapable of 
doing anything which may really mar others’ 
interests even in the least degree.* 

The words ‘no matter what he does” 
occurring in this verse should not lead anyone 
to think that the Gita allows full latitude to 
the God-realized devotee to commit even sinful 
deeds. For a God-realized devotee of the type 
mentioned here is incapable of doing anything 
which may be characterized as sinful. The 
Lord has stated in unambiguous terms that it 
is ‘desire’, which is the root of all evils (11.37); 
that ‘desire’ is the offspring of ‘attachment’ 
(II.62); and that attachment wholly disappears 
from the mind of the God-realized saint (II.59). 
Under such circumstances, it is impossible 
for the God-realized devotee to indulge in 
prohibited or sinful acts. Besides that, the 
statement of the Lord that “whatsoever a great 
man does, other men also do the same,” 
naturally throws a great responsibility on the 
shoulders of the man of wisdom. That is 
another reason why it is not possible for him 
to do anything sinful. 


Extolling thus the saint who has realized God through the practice of Devotion, the 
Lord describes below the undifferentiating outlook and glory of him who has realized 


God through the practice of Sankhyayoga: 


* Bhagavan Sankara also says in the Ramacaritamanasa of Gosvami Tulasidasa— 
““Uma, those who are devoted to S17 Rama’s feet, 


Devoid of lust, pride and anger, 
See the world as full of their own Lord; 
With whom shall they quarrel, then?’’ 


336 


* Bhagavad-Gita « 


sae Uda VA Usata asst 
Ge at ae at Sa a ANT UAT Aa: 132M 


amet on the analogy of his own Self; WAF on all (beings); WT as one; usafi 
looks; @: who; anit O Arjuna; GEA joy; at and; af at or even; gaq sorrow; @: that; 


art Yogi; Wa: supreme; Aa: is deemed. 


Arjuna, he who looks on all as one, on the analogy of his own self, and looks 
upon the joys and sorrows of all equally—such a Yogi is deemed to be the highest 


of all. 


Just as a man identifies himself equally 
with every limb of his body, even so the 
Yogi referred to in this verse identifies 
himself equally with the whole universe 
consisting of animate and inanimate creation. 
This is what is meant by looking on all as 
one on the analogy of his own self. 

Inasmuch as a man identifies himself 
equally with all the limbs of his body, he 
looks upon the pleasurable and painful 
experiences of all limbs with a similar eye; 
even so since the Yogi referred to above 
identifies himself equally with the whole 
world, he looks upon the pleasurable and 
painful experiences of all with equanimity. 
This is what is meant by looking upon the 
joy and sorrow of all with a similar eye on 
the analogy of one’s own self. The intention 
is to show that since the Yogi looks upon 
all as his own self, the whole universe is 
transformed into his very self. There remains 
nothing in this world, which has a separate 
identity from him. No one in this world 
would ever inflict the least pain on oneself 
in any form whatsoever. On the other hand, 
man is naturally engaged in unceasing and 
unremitting efforts to make himself happy; 
and while doing so he does not feel that he 
has put himself under any obligation or 
conferred any boon on himself, and does not, 
therefore, seek gratitude in return; nor does 
he take pride in his being devoted to duty. 
He seeks to gratify himself only because he 


(32) 
cannot help it, because it is ingrained in his 
nature to do so. Even so, the Yogi referred 
to in this verse would never inflict the least 
pain on any creature in any form and would 
constantly endeavour by natural impulse to 
bring happiness to all. 

(The ideal of ‘Universal Brotherhood’ 
is recognized as a very high ideal in the 
West, and it is a high ideal indeed. But due 
to diversity of interests, a clash is more or 
less unavoidable even among brothers. But 
there can be no diversity of interests where 
there is the feeling of identity, or in other 
words, where one regards another as his own 
self; and there can be no fear of a conflict 
where there is no diversity of interests. It is 
due to such lofty ideals preached in the Gita 
that the gospel of the Gita has received the 
highest honour even from the thinkers 
of the West.) 

Whether the God-realized Yogi, referred 
to in this verse, is actually conscious of the 
joys and sorrows of the entire universe consisting 
of animate and inanimate creation, or they 
have only a seeming reality to him, is a 
question most difficult to answer. He can 
neither be said to be conscious of such 
experiences nor can they be said to possess a 
seeming reality in his eyes ! When in the eyes 
of the God-realized man everything other than 
God ceases to exist, how can he be conscious 
of anything else ? And if they possessed only 
a seeming reality in his eyes, why should he 
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try to avoid infliction of pain on others and to 
gratify them? Therefore, a God-realized soul 
alone knows what his actual feelings and 
outlook are on such matters. They cannot be 
expressed in words. Nevertheless, in order to 
give a rough idea of his point of view it may 
be stated that he is never actually conscious 
of anything but God; they only possess seeming 
reality to him in the eyes of the world. All the 
same, his actions are extremely noble, consistent 
and systematic. 

That such a God-realized soul tries to 
alleviate the suffering of the whole world even 
though such suffering exists only in the eyes 
of the world, and not in the consciousness of 
the saint himself, is not to be wondered at. 
Therein lies his speciality. He performs actions 
in the most efficient way, even though they 
possess no reality in his eyes, and even though 
he has no selfish interest in them. Nevertheless 
we can form some idea of His action from the 
following illustration. Suppose a number of 
young children, playing with pebbles and 
stones, clods of earth and pieces of straw, take 
to quarrelling among themselves for these trifling 
and insignificant objects, and hurting one another 
due to ignorance spoil their pastime. A wise 
man, even though realizing the futility and 
insignificance of their quarrel, intervenes and 
expostulates with them. He gives a patient 
hearing to both sides and deftly tries to pacify 
them. The endeavours of the God-realized 
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Yogi to alleviate the sorrows and sufferings of 
the afflicted world are roughly of this nature. 
It is impossible to form a correct idea, with the 
help of any analogy of the ineffable mood of 
a God-realized soul, who has nothing to do 
with wealth, honour, fame, and prestige, or 
any other object connected with the world, for 
whom nothing remains to be achieved, and in 
whose eyes everything other than God ceases 
to exist. Illustrations taken from the world do 
not fully represent his true nature. They serve 
to illustrate only a particular aspect of the 
truth. 

The use of the adjective ‘Paramah’ with 
the word ‘Yog?’ is intended to show that the 
Lord is speaking here of a God-realized soul, 
and not of a practising Yogi. It should be 
remembered that equability or even-mindedness 
is an essential attribute of the God-realized 
soul, no matter through which path he has 
reached the goal. Wherever the Lord speaks 
of the God-realized soul, He stresses the 
importance of even-temperament. A man 
may be possessed of a number of virtues; 
but if he is found lacking in equability, it 
can be safely concluded that he has not yet 
realized God. For one who has not yet been 
able to develop evenmindedness cannot be 
entirely free from attraction and repulsion or 
conceive a natural fellow-feeling for all 
creatures. He alone is the best or God- 
realized Yogi, who has attained equability. 


Hearing this teaching of the Lord about equability, and finding it most difficult for 
him to get firmly established in that state due to restlessness of his mind, Arjuna says: 


AGT sara 
asa areata wih: AA Aedes | 


tet A Usa aava RATT 33 N 


a: which; 3144 this; art: Yoga; at by You; Wr: has been spoken of; ATM in the form 
of equanimity; Fae O Krsna (lit., Slayer of the demon Madhu); ua% of this; 314 I; 7 not; 
usaf perceive; agva owing to restlessness (of mind); feefaq Renta lasting stability. 
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Arjuna said: Krsna, owing to restlessness of mind I do not perceive the lasting 


stability of this Yoga in the form of equanimity, which You have just spoken of. 


The word ‘Yoga’ here refers to the state 
of equability, which is attained as the 
culmination of the practices of Karmayoga, 
Bhaktiyoga, Dhyanayoga, Jnhanayoga etc. 
Although it is true that restlessness of mind 
interferes with the practice of Dhyanayoga 
alone, the word ‘Yoga’ cannot be interpreted 
in this verse as referring to Dhyanayoga. For, 
while the subject discussed in the verses 
ending with the 28 would lead us to interpret 
the word ‘Yoga’ as Dhyanayoga, verses 31 
and 32 describe the attitude of the God- 
realized soul during his active life. Arjuna’s 


(33) 


submission also evidently relates to “equability’, 
described in those two verses, as the fruit 
of all practices. Hence the word ‘Yoga’ has 
been interpreted as meaning the Yoga of 
Equability. 

‘Restlessness’ means lack of 
concentration; this is mainly due to attraction 
and repulsion. And equability can never exist 
in a mind which is swayed by attraction and 
repulsion; for equability is incompatible with 
these two impulses. That is why restlessness 
of mind is considered as an obstacle in the 
attainment of equability. 


Declaring restlessness of mind as an obstacle to the attainment of Yoga in the shape 
of equability, Arjuna now pleads that the mind is most difficult to control: 


aa fe m: Hur uA asda | 
wae Fare mà aria Geen avi 


TAVA (is) unsteady; f because; WT: the mind; pot O Krsna; War turbulent; aerad 
(and) powerful; Gé4 tenacious; Te thereof; ste I; Arrgt subjugation; HÀ I regard; aÑ: of 


the wind; $a as; AgeHT very difficult. 


For, Krsna, the mind is very unsteady, turbulent, tenacious and powerful; 


therefore, I consider it as difficult to control as the wind. 


Arjuna submitted to the Lord in the 
preceding verse that restlessness of mind was 
a great obstacle in the attainment of lasting 
equability. The natural reply to this would be 
that he should subjugate the mind, and thus 
overcome its restlessness. But to Arjuna 
subjugation of the mind was a most uphill 
task; that is why he invites the attention of 
the Lord once more to the restlessness of mind. 

By using the adjective “Pramathi’ (lit., 
that which churns) with reference to the 
mind, Arjuna intends to show that in addition 
to being unsteady as a flickering flame of 
lamp, the mind is also turbulent by nature 


(34) 


and sets up a commotion and excitement in 
the body and senses even as a churner 
agitates milk or curd. 

In verse II.60 the Lord spoke of the 
senses as ‘turbulent’ by nature, while here 
Arjuna calls the mind ‘turbulent’. There is 
no contradiction; however, between the two 
statements inasmuch as coming in contact 
with the objects of enjoyment the senses tend 
to agitate and excite the mind and vice versa, 
and forming an unholy alliance they excite 
the intellect as well (11.67). That is why both 
the senses and the mind have been declared 
as ‘turbulent’. 


* Chapter VI * 


The mind is not only unsteady and 
turbulent, but also powerful as a mad elephant. 
Just as repeated thrusts of a sharp spike on 
the head fail to bring a powerful elephant 
to its senses, and it continues to act waywardly, 
even so though smitten again and again by 
the goad of discrimination, the unruly mind 
refuses to get out of the dreary forest of 
sense-enjoyments. 

Apart from being unsteady, turbulent 
and powerful, the mind is also unyielding or 
tenacious as an iguana. Whatever it takes a 
fancy for, it clutches with all its force and 
more or less identifies itself with that object. 

* * * 

It is most difficult to control the air that 
courses incessantly through the body in the 
shape of inhalation and exhalation, through 
violence, reason, discrimination and force 
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etc. Even so, Arjuna deems it most difficult 
to control the unsteady, turbulent, tenacious 
and powerful mind moving constantly among 
the objects of enjoyment. This is what is 
sought to be conveyed by the second half 
of the verse. 

x x * 

The Lord draws and attracts the devotee’ s 
heart to Him. This is one reason why He 
is known by the name of ‘Krsna’ (lit., one 
who attracts). Addressing the Lord by this 
name in the present verse, Arjuna appears 
to make the submission that his mind being 
very unsteady he finds it most difficult to 
control by his own efforts. But it is easy for 
the Lord to draw his mind to Him by His 
own inherent character. Arjuna, therefore, 
prays that his mind may be drawn and 
attracted by the Lord to Him. 


Confirming Arjuna’s view about the difficulty of controlling the mind, the Lord suggests 
below the ways and means of controlling the mind: 


MITA AT 
steers Aelatel Wal ghar As! 
STAT q HAA GATT ST Welt Ut BG l* 


aTderay, without doubt; maradt O mighty-armed Arjuna; WA: the mind; qfe7ey (and) 
difficult to curb; ASA (is) unsteady; seat through practice; q but; arda O son of Kunti; 
Amàn through dispassion; @ and; TAA it can be controlled. 


Śrī Bhagavān said: The mind is restless no doubt, and difficult to curb, Arjuna; 
but it can be brought under control by repeated practice (of meditation) and by 


the exercise of dispassion, O son of Kunti. 


In order to cast the mind-substance into 
the mould of a desired object, the mind has 
repeatedly to be weaned from other objects 
and fixed on the object of meditation. 
Repetition of this attempt is what is known 


(35) 


as ‘Abhyasa’ or practice. The question that 
is being considered in these verses is, how 
to fix the mind on God. Therefore, ‘Abhyasa’ 
or practice here consists in directing the 
flow of one’s thoughts repeatedly towards 


* There is a parallel aphorism in the Yoga-Sutras of Patañjali, which runs as below:— 


anaana AAE: | 


“The mind can be controlled through practice (of meditation) and dispassion” 


(Yoga-Sutras 1.12) 
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God, the object of meditation.* 

The practice referred to above should 
be carried on with the firm conviction that 
God is the supreme and almighty Lord of 
all, and the highest and the only Truth, and 
that the supreme object of life is to realize 
Him. Various forms of practice have been 
enunciated in the scriptures. Some of them 
are given below:— 

(1) With the help of faith, reverence 
and steadfast reason, the mind should be 
repeatedly concentrated on God (VI.26). 

(2) Whatever object the mind may run 
after, the Deity of one’s choice should be 
dwelt upon in that very object. 

(3) One should practise offering mental 
worship to God. 

(4) One should constantly repeat, in a 
disinterested way, with utmost reverence and 
love, through speech, breath, beating of the 
pulse, throat or the mind, any of the names 
of one’s Deity, such as Śrī Rama, Sri Krsna, 
Siva, Visnu, the Sun-god, the Divine Mother 
and so on, regarding such a name to be 
God’s own name. 

(5) One should repeatedly dwell on the 
teachings of the scriptures relating to God, 
with reverence and love, and try to translate 
them into practice. 

(6) One should cultivate association with 
God-realized souls, listen to their salutary 
advice with faith and devotion and try to 
carry them out in actual practice (XIII.25). 

(7) One should offer repeated prayers 
to God with a sincere and agonized heart, 


+ Bhagavad-Gita « 


imploring that the mind’s restlessness may 
disappear and it may get concentrated on 
Him. 

Besides these, there are many other 
forms of practice laid down in the scriptures. 
But one should remember in this connection 
that one’s practice will meet with success 
only when it is carried on with faith and 
reverence, and is continued without a break 
for a sufficient length of time.f Suppose a 
Sadhaka tries to fix his mind on a particular 
practice today, takes up another tomorrow, 
and commences yet another a few days later, 
without pinning his faith on any one of them. 
Or he takes up a practice today, fails to do 
it tomorrow and resumes it after an interval 
of three or four days; or he falls a victim 
to ennui, loses his patience and gives up the 
practice. Such an inconstant, irregular and 
desultory practice can never lead to success. 

The word ‘Vairagya’ or dispassion means 
complete cessation of attraction and hankering 
for the objects of this world and the next. 
Joy and sorrow fail to produce any unhealthy 
reaction on the mind of him who is possessed 
of dispassion. He gradually attains that 
immovable and unshakable internal detachment 
or consummate dispassion,§ which does not 
allow the mind to be drawn by any object 
under any circumstance whatsoever. 

There are many practices for the cultivation 
of dispassion, some of which are given 
below:— 

(1) One should constantly impress on 
one’s mind by recourse to reason, the absence 


* aa Rad asa: (Yoga-Sutras 1.13) 


“Of these two methods, the attempt to make the mind steady is called practice.” 
t a g Ainoata fa gey: 1 (Ibid. 1.14) 
+ gaaaf asiterda AN (Ibid., 1.15) 


§ aat yaent (Ibid., 1.16) 


“Supreme, or the highest form of dispassion represents absence of thirst for all the three Guņas or 
modes of Prakrti. It is attained through the Knowledge of Purusa or Spirit, who is altogether different 


from Prakrti.” 
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of any charm, love or delight in the objects 
of the world. 

(2) One should always remember and 
realize that the objects of the world are 
transient and subject to sorrows and evils in 
the shape of birth and death, old age and 
disease, and are the source of fear. 

(3) One should study elevating scriptures 
revealing the real truth about God and the 
world. 

(4) One should cultivate association with 
men possessed of the highest form of 
dispassion. In the absence of direct association, 
one should keep before one’s mental eyes 
and dwell on the likenesses and lives of 
saints possessed of such dispassion. 

(5) One should realize the ephemeral 
nature of the world through the sight of old, 
dilapidated mansions, and the ruins of deserted 
towns and villages. 

(6) Perceiving the one and indivisible 
existence of Brahma, one should refuse to 
recognize the separate existence of anything 
else. 

(7) One should hear again and again, 
from the lips of qualified souls, the 
indescribable virtues, glory, truth, love and 
mysteries of God and the glories of His 
divine sports as well as of His transcendental 
beauty and sweetness, and knowing the truth 
about them should have full faith in them 
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and feel enraptured by them. 

Similar to those mentioned above, there 
are other practices also, which may be 
adopted with advantage for the cultivatiion 
of dispassion. 

Constant ‘practice’ and cultivation of 
‘dispassion’, both are necessary for bringing 
the mind under control. ‘Practice’ is like a 
beautiful channel for the flow of thought- 
currents in the direction of God, and 
‘dispassion’ is like an embankment to restrain 
the flow of the mind towards the objects of 
enjoyment. But it should be borne in mind 
that they are helpful to each other. Practice 
promotes dispassion and vice versa. Therefore, 
the mind can be subdued and brought under 
control even by adopting one of these methods 
in the proper way. 

Arjuna has been addressed in this verse 
by the term ‘Mahabahu’, that is, one possessed 
of long and powerful arms, because he was 
a world-renowned hero, who had vanquished 
in battle the greatest of warriors among 
celestials, demons and mortal men. The 
intention of using this mode of address is to 
remind Arjuna of his own prowess and 
encourage him to fight and conquer the 
mind. The Lord gives a clear hint to him 
that it does not befit a hero like him to feel 
afraid of the mind and lose heart; if he takes 
courage, he is sure to win. 


The foregoing verse suggested the means of subduing the mind. The question 
here arises: Where lies the harm if the mind is not subdued? In answer to this, the 


Lord says: 


sea ae gare stat A Ufa: | 
Sa FT Adal Sea SATA: N Be I 


araara By him whose mind is not subdued; WMT: yoga; ga: (is) difficult to 
achieve; $f such (is); Ù My; Aft: conviction; asmat by him who has brought the mind 
under control; q while; @daT and is (ceaselessly) striving; STI: 3taTqq can be (easily) 


attained; Sata: through practice. 
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Yoga is difficult of achievement for one whose mind is not subdued by him; 
however, who has the mind under control, and is ceaselessly striving, it can be easily 


attained through practice. Such is My conviction. 


The mind of him who has not brought 
it under control by ‘practice’ and exercise of 
dispassion is a slave to attraction and repulsion; 
and impelled by these it continues to frisk 
and frolick in the world like a mischievous 
monkey. And when the mind is so deeply 
attached to enjoyments, his intellect also 
remains unstable and ‘scattered in all directions, 
(11.41—44). That is why it is stated that the 
attainment of equability is extremely difficult 
for one who has no control over the mind. 

A subdued mind gives up all its vagrancy 
and turbulent nature, and loses its vehemence 
and perversity. Like a simple, unsophisticated, 
quiet and submissive disciple, it becomes so 
obedient that it tamely applies itself at any 
moment to whatever pursuit it may be 
directed to for any length of time. It no 
longer shows the least demur in carrying out 
one’s behests nor does it feel any urge to 
roam about under the prompting of the 
senses. It does not desist from a particular 
pursuit of its own accord, nor does it fall 
a victim to ennui; nor again does it make 
any mischief. With great composure it gets 
so thoroughly absorbed in the object of 
meditation that it becomes difficult even to 
distinguish its separate identity. These are the 
marks of a subdued mind. 

The word ‘Tu’ in the present verse has 
been used to distinguish the man who has 
subdued his mind from him who has not yet 
been able to control it. 

Even after attaining control over the 
mind, if one does not strive hard to merge 
the mind completely in God, he will not 
achieve the Yoga of equability as a matter 
of course. Therefore, in order to point out 
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the necessity of effort even after that, the 
Yogi possessed of a subdued mind has been 
spoken of as ‘ceaselessly striving’. 

There are many practices for the attainment 
of equability after the mind has been properly 
subdued. Some of them are given below:— 

(1) Renouncing all objects of enjoyment 
as well as the desire for them, the mind 
should be constantly and all the time fixed 
on God, the embodiment of Knowledge and 
Bliss, through reason which is not only 
purified and steadfast but also endowed with 
discrimination and dispassion, and devoted 
to God; and no other thought should be 
allowed to enter the mind (VI.25). 

(2) The Sadhaka should try to see the 
one all-pervading God, the embodiment of 
eternal Knowledge and Bliss, as filling up 
the entire universe, consisting of animate and 
inanimate creation, on all sides, both within 
and without, above and below, and should 
regard himself, as also the whole of the 
objective world, as identical with God, even 
as the same ether permeates the cloud on all 
sides, within and without, above and below, 
and is its material cause (XIII.15). 

(3) Realizing that whatever activities 
are being carried on in this world through 
body, senses and mind are being performed 
by the Gunas, or in other words, it is the 
senses which are acting on the objects of 
senses, one should recognize oneself as 
altogether unconnected with those activities 
and as their witness. And establishing oneself 
in identity with God, the eternal embodiment 
of Knowledge and Bliss, one should perceive 
through the cosmic intellect all objects as 
ephemeral and existing in the mere thought 
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of that formless and infinite Consciousness 
which is his own Self (V.8-9; XIV.19). 
(4) Regarding any of the embodied 
Forms of God, such as that of Sn Rama, 
Krsna, Siva, Visnu, the Sun-god, the Divine 
Mother, or the Universal Form, as the supreme 
Form of God, the witness of all hearts, all- 
pervading, omniscient, all powerful, supremely 
compassionate and lovable, one should install 
an image or picture of the Deity, according 
to one’s choice, or should mentally realize 
Him as actually present, either within or 
without one’s heart, and should constantly 
fix one’s mind on Him with utmost reverence 
and love and worship Him by offering 
leaves, flowers and fruits or other articles of 
worship, and perform Japa of His name. 
(5) Duties enjoined by the scriptures 
should be performed without attachment or 
the desire for fruit, and remaining even- 
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tempered in success and failure (II.48); or 
actions, such as the performance of sacrifices 
and service, practising charity and penance etc., 
enjoined by the scriptures, should be performed 
with faith and reverence for the sake of God 
alone, and regarding everything as belonging 
to God (XII.10); or, mentally surrendering all 
actions as well as oneself to God, and 
renouncing the feeling of ‘mine’ and attachment, 
and constantly remembering God, one should 
behave like a tool in the hands of God, gladly 
doing whatever and in whatsoever manner He 
gets one to do (XVIII.57). 

There are many other practices besides 
these; and the practice recommended for the 
subjugation of mind, if carried on with 
reverence and love even after obtaining 
control over the mind, for the realization of 
God, will also help the Sadhaka to attain the 
Yoga of Equability. 


Subjugation of mind having been declared as most essential for the attainment of 
perfection in Yoga, the question arises: What becomes of the Sadhaka after death, who 
possesses no control over the mind, and yet having faith in the practice of Yoga, strives 
for God-realization? This is what Arjuna asks in the following verse: 


AGT sara 
stated: ag AAAA: | 
storey AiR cat Met POT Waste ll 3 N 


aaf: (but) who has not (yet) been able to subdue his passions; sgat with faith; 
Sad: (one who is) endowed; atta from Yoga; aranma: whose mind (therefore) is diverted 
(at the time of death); ame failing to reach; arrafatesy perfection in Yoga (God-realization); 
FA what; weary fate; pot O Krsna; mæ meets with. 


Arjuna said: Krsna, what becomes of the aspirant who, though endowed with 
faith, has not been able to subdue his passions, and whose mind is, therefore, diverted 
from Yoga (at the time of death), and who thus fails to reach perfection in Yoga 


(God-realization)? 


The preceding verse pointed out that 
Yoga was difficult of achievement for one 
whose mind had not been properly subdued. 
That statement served as the ground or 


(37) 


occasion for the present question on the part 
of Arjuna. Besides this, slackness of effort 
is out of question in the case of a man 
endowed with faith; even so, it is out of 
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question for a subdued mind to get diverted 
on any account. These are the reasons why 
the word ‘Ayatih’ in this verse has been 
interpreted to mean one ‘possessed of an 
unsubdued mind’, and not one who is 
‘lacking in effort’. 

The word ‘Yoga’ stands here for 
equability attained through any of the disciplines 
of Sankhyayoga, Bhaktiyoga, Dhyanayoga 
and Karmayoga etc., carried on with the 
object of God-realization. A mind which 
loses its balance or ceases to think of God 
is said to be diverted from Yoga. This 
diversion of the mind from Yoga at the time 
of death may be due to various reasons, 
such as restlessness of the mind, attachment, 
desire, physical pain, loss of consciousness 
and so on. 

The word ‘Yogasamsiddhim’, or 
perfection in Yoga, stands here for God- 
realization, which is the fruit of equability 
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attained through the practice of any of the 
forms of Yoga mentioned above. And failure 
to realize God owing to diversion of the 
mind, at the time of death, either from 
equability or from the thought of God, is 
what is meant here by failure to achieve 
perfection in Yoga. 

In answer to Arjuna’s question, the 
Lord speaks of the state of existence attained 
by the Sadhaka after death and refers to his 
next birth, which make it definitely clear that 
Arjuna’s question relates to the Sadhaka’s 
state at the time of death. Moreover, the 
word ‘Gati’ also is generally used to denote 
the state attained after death; this also goes 
to confirm the view that the question refers 
to the state at the time of death. The words, 
“Yogat Calitamanasah’ cannot, therefore, be 
taken to mean one who has given up the 
practice of Yoga and taken to sense- 
enjoyments even during his life-time. 


CIEELR RIGE EEE LE LG B Asaf 
smufast maA aA ago: aN 3c N 


fEAT is he not; 34448: deprived of both God-realization and heavenly enjoyment; 
feats sa like the torn cloud; afd lost? amg: without anything to stand upon; AEraret 
O Krsna of mighty arms; fay: strayed; agot: uf from the path leading to God-realization. 


Krsna, strayed from the path leading to God-realization and without anything 
to stand upon, is he not lost like the scattered cloud, deprived of both God-realization 


and heavenly enjoyment? 


Diversion of the mind from practices 
leading to God-realization due to restlessness 
of the mind and lack of discrimination and 
dispassion, and consequent failure to realize 
God is what is meant by straying from the 
path leading to God-realization and having 
nothing to stand upon. 

Arjuna intends here to show that a 
Sadhaka who has performed action all his 
life without any desire for fruit surely does 


(38) 


not obtain the enjoyments of heaven after 
death, and his mind being diverted from 
practices leading to God-realization at the 
time of death he fails to realize God. Arjuna, 
therefore, apprehends that, just as a piece of 
cloud torn from the main body of a cloud 
gets dissolved, unless united with another 
cloud, even so deprived of both heaven and 
God-realization, the Sadhaka referred to above 
gets lost, and suffers a spiritual fall. 
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Raising the above question, Arjuna now prays to the Lord for its solution: 


TÀ dt por Sq: | 
AGA: ARAA SAT A STATA N 3S N 


Uaa this; Ù my; HF doubt; port O Krsna; BAA to slash; stéfA it behoves You; 
araa: completely; cae: other than You; HIA TA of this doubt; Sat one who slashes; 
q may not; f because; saad be (easily) found. 


Krsna, only You are capable to slash this doubt of mine completely; for none 


other than You can dispel this doubt. 


Here Arjuna seeks to know something 
about the existence of the Sadhaka after 
death. Life after death is a mystery which 
no one can solve with the help of reason 
and argument. He alone who is thoroughly 
acquainted with all the effects of Karma, the 
laws of the universe and the secrets of the 
other worlds can penetrate it. Celestials, who 
are the guardians of the different regions, 
sages, seers and ascetics possessing the 
power of unrestricted access to all the different 
regions, and Yogis who can see and know 
events taking place in the different worlds, 
are aware of these things to a certain extent; 
but their knowledge too is limited in its 
scope. The entire secret is known only to 
God, who is the sole Lord of the universe. 
Arjuna was already aware of Bhagavan Sri 
Krsna’s power and glory. Besides this, he 
had heard shortly before from the Lord’s 
own lips that He possessed a knowledge of 
the innumerable births of Arjuna (IV.5), that 
He was unborn, immortal and the Lord of 
all creatures (IV.6), that He created with due 
regard to their respective Gunas or traits and 
Karmas or actions (I[V.13), that He was the 
‘supreme Lord of all the worlds’ (V.29); this 
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had strengthened Arjuna’s faith in S17 Krsna’s 
divinity. It is, therefore, that he professes his 
faith, in the Lord by submitting that it would 
not be possible for him to find anyone other 
than the Lord, who could completely dispel 
the doubt of his mind, and that He alone is 
capable of doing it. He means to say that 
Sri Krsna being the omniscient and almighty 
Lord, the Knower of all hearts and the 
Maker and Administrator of all laws, the 
secret of the states of existence after death 
of the infinite number of Jivas belonging to 
the countless millions of universes must be 
fully known to Him, and that all incidents 
that were taking place in the different worlds 
at that time, had taken place before or were 
going to take place thereafter were ever like 
an open book to Him. It was, therefore, 
extremely easy for Him to reveal the fate of 
the Yogis who strayed from the path of 
Yoga. When the Lord Himself out of His 
supreme compassion was present before 
Arjuna, whom else should he ask about it, 
and really speaking no one else was capable 
of unravelling the mystery. Therefore, Arjuna 
humbly prays to the Lord to reveal the truth 
to him and clear the doubt of his mind. 


Arjuna’s question was whether the Sadhaka who strayed from the path of Yoga got 
lost like the torn cloud, being deprived of both God-realization and heavenly enjoyment. 
The Lord vouchsafes His reply to that question in the following verse: 


346 


* Bhagavad-Gita « 


ikica cli 
wå Ade wma ame fad 
q fe aeaa ard mA N xo N 


utet O son of Prtha, Arjuna; 7 neither; Wa either; 3@ here; 7 nor; 3147 hereafter; Tartar: 
fall; 7 for him; fae (there) is; = not; fẹ for; eat who strives for self-redemption (1.e., 
God-realization); #f 34 anyone; gira evil destiny; att O dear one; mæ meets with. 


Sri Bhagavan said: Dear Arjuna, there is no fall for him either here or 
hereafter. For none who strives for self-redemption (i.e., God-realization) ever meets 


with evil destiny. 


Degradation from the level of existence 
already attained by one is what is meant by 
the word ‘Vinasah’ in this verse. Hence if 
the Sadhaka referred to above is reborn on 
this earth, he is not degraded to a state lower 
than that already attained by him. And if he 
ascends to higher regions such as heaven he 
meets with no fall either; on the other hand, 
he is exalted to a higher position. In this way 
he does not meet with a fall either here or 
hereafter. Wherever he abides, he continues 
to advance steadily on the Godward path. 
The Lord has thus briefly answered Arjuna’s 
query regarding the possibility of the Sadhaka 
being deprived both of God-realization and 
heavenly enjoyment. The idea is that the 
Sadhaka is neither deprived of the enjoyments 
of this world or of the next nor of God- 
realization in the shape of perfection in Yoga. 

The second half of the verse says that a 
Sadhaka striving for God-realization never goes 
to doom. Here it may be contended that since 
everyone has a number of sins committed in 
previous lives outstanding against him, there 
is every possibility of his meeting with an 
evil destiny after death in consequence of those 
sins. In this connection let us take the example 
of a judgment. A debtor who, though in default 
in the matter of payment, is not dishonest in 
intention and has handed over all that he 
possessed to his creditor. He has also been 
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paying all his surplus earnings to the creditor, 
and sincerely desires to continue this till the 
debt is cleared off. Under such circumstances, 
a creditor who is possessed of a tender heart 
spares him the ignominy of civil imprisonment 
and allows him time to clear the outstandings 
so long as he maintains his honesty of intention. 
Even so, the all-merciful God, perceiving the 
sincerity of the Sadhaka striving for God- 
realization, suspends the requital of his sins 
and affords him an opportunity to redeem 
himself by following a particular course of 
spiritual discipline. When an ordinary creditor 
allows his debtor an opportunity to clear his 
debt, there is no wonder that God, who is 
supremely compassionate, should afford the 
Sadhaka an opportunity to free himself from 
bondage. 

To this it may be objected that the royal 
sage Bharata, who had been carrying on 
spiritual practices purely with the motive of 
self-redemption, was thrown into the womb 
of a deer as the Pauranika story goes. How 
are we to reconcile this with the above 
statement of the Lord? Our reply to this 
contention is that although Bharata had 
reached an advanced stage in his Sadhana, 
he fell a victim to infatuation through 
compassion and developed attachment for a 
young deer. The result was that, at the time 
of death, he lost sight of his goal and his 
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thought was centred on the deer, which 
brought him the life of a deer in the next 
birth; for it is an inexorable law of Nature 
that whatever object one thinks of at the time 
of death, that very object he unquestionably 
attains at the next birth (VIII.6). But though 
born as an animal, Bharata cannot be said 
to have met with an evil destiny; for even 
in that existence he distinctly remembered 
the incidents of his previous life and continued 
to lead a life as pure and regulated as an 
advanced Sadhaka, renouncing all forms of 
attachment and infatuation. Possessed of 
great discrimination and living on dry leaves 
alone, he attained the body of a Brahmana 
in his very next birth and speedily attained 
the supreme state by force of habit formed 
in the previous life (VI.44). The example of 
Bharata, therefore, does not in any way 
disprove the principle laid down in the 
present verse. The moral that we should 
draw from this story is that the goal of God- 
realization should never be lost sight of. 
Again, it may be urged in this connection 
that we come across many people in this world, 
who, though associating with holy men and 
practising adoration and meditation etc., for 
their spiritual advancement are nevertheless 
seen perpetrating sinful acts. What happens 
to such people? In our humble opinion even 
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such people do not meet with an evil destiny. 
Those who have faith in the scriptures as well 
as in exalted souls get fully convinced that 
acts of sin will bring them terrible sufferings 
and the dreadful tortures of hell. Therefore, 
they try to avoid even those sins which are 
apt to be perpetrated by them due to previous 
habit. Side by side they carry on the practices 
of meditation and adoration etc., so that they 
gradually attain purity of heart. Under such 
circumstances, there remains no cause for 
deliberate commission of sin on their part. 
Therefore, even if one is a sinner by nature, 
the salutary influence of Satsanga and the 
practices of adoration and meditation will soon 
enable him to get rid of the habit of committing 
sins and make him virtuous. He gradually 
rises in the scale of evolution and cannot suffer 
a fall ([X.30-31). 

The word ‘Tata’ is an expression of 
endearment. By using it as a mode of address 
for Arjuna in this verse, the Lord assures him 
that He regarded him not only as a great devotee 
but as a dear friend as well. He means to 
convey thereby that when an ordinary Sadhaka 
who strives for His realization does not meet 
with an evil destiny, but rises in the scale of 
evolution, there should be no cause for Arjuna, 
who was so dear to the Lord, to worry at all 
about his fate. 


The statement of the Lord that the Sadhaka fallen from Yoga does not meet with 
an evil fate, raises the question: What fate does, he actually meets with? Anticipating this 


question, the Lord says: 


ma yapa thrall Sat: GAT: | 
Barat sini Ae arrasrsfsrad tt we ui 


wa reaching; Yaar inhabited by those who perform meritorious deeds; aT the 
worlds; sft having resided (there); mad: Wat: for countless years; Barr sina, of 
pious and prosperous parents; Ù in the house; WMP: he who has fallen from Yoga; 


3ifirsrad takes birth. 


Such a person who has strayed from Yoga, obtains the higher worlds (heaven 
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etc.) to which men of meritorious deeds alone are entitled, and having resided there 


for very many years, takes birth of pious and prosperous parents. 


A Sadhaka following the path of 
Knowledge, Devotion, Meditation or Action 
and whose mind gets diverted from the goal 
at the moment of death, due to faults like 
restlessness etc., worldly attachments, physical 
ailment and other such causes is known as 
fallen from Yoga. 

The above verse says that such a man 
attains the higher worlds to which men of 
meritorious deeds alone are entitled and 
subsequently takes birth in the house of pious 
and wealthy men. From this it is clear that he 
neither goes to hell nor takes birth in the 
lower forms of life. But it may be contended 
here that celestial regions which are inhabited 
by men of meritorious deeds, as well as the 
households of wealthy men abound in objects 
of enjoyments, so that one who goes to these 
regions or takes birth in such households has 
every chance of getting attached to sense- 
enjoyments and may also take to sinful deeds 
later on for obtaining such enjoyments. Both 
these states, being thus instrumental in bringing 
about one’s downfall, are virtually nothing 
short of an evil destiny. 

Our answer to this contention is that the 
expression ‘Punyakrtarn Lokan’ (worlds 
inhabited by men of meritorious deeds) 


Speaking thus of destiny of ordinary 


(41) 


covers all the celestial worlds located on a 
higher plane than the earth right up to 
Brahmaloka or the abode of Brahma (the 
creator). The practice of the Yogas mentioned 
above is so efficacious and meritorious that 
the Sadhaka fallen from this practice never 
goes to the regions where he may fall a 
victim to sense-enjoyments and meet his 
doom, nor does he take birth in the house 
of a wealthy man who is devoid of virtue 
and has a vile conduct, where he may bring 
about his own downfall. That is why the 
Lord adds the adjective ‘Sucinam’ with the 
word ‘Srimatam’ and thereby shows that he 
is born in the house of pious and noble souls 
who are not only wealthy but possess a 
spotless moral character as well. This cannot 
even indirectly be called an evil destiny. 
It is attachment to one’s actions and 
their fruit which makes them bear fruit (11.47). 
The length of one’s residence in the higher 
world for enjoying the fruit of one’s meritorious 
acts depends, therefore, on the degree of 
attachment that lies hidden in one’s heart. As 
for those who have no attachment for 
enjoyment and are possessed of dispassion, 
ascend not to the higher regions but are 


directly born in the family of Yogts. 
Sadhakas fallen from Yoga, the Lord now 


goes to show the enviable fate of Sadhakas of an advanced type, who are free from attachment: 


sae ahaa pe vata ATA 


vaka CSAIL Tih 


IA AAI X? I 


AAT or else; AmA Yogis; Wa indeed; p% in a family; waft may be born; 
etary of enlightened; Wad that; fè verily; ZANA (is) very difficult to obtain; Bre in (this) 
world; S birth (there is); Gq which; F, such. 


Or, if he is possessed of dispassion, then (not attaining to those regions) he is born 
in the family of enlightened Yogīs; but such a birth in this world is very difficult to 


obtain. 


(42) 
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The indeclinable ‘Athava’ has been 
used to distinguish the Sadhakas mentioned 
in this verse from those referred to in the 
previous one. 

Some contend here that all those who 
fall away from Yoga invariably ascend to the 
higher regions, and after enjoying the pleasures 
obtained in those worlds some of them take 
birth in the house of pious and wealthy men, 
while others are born in a family of Yogis. 
This interpretation, however, does not appear 
to be correct for the simple reason that it 
would be a sort of punishment for the 
Sadhaka who is possessed of genuine dispassion 
to be compelled to reside for a number of 
years in the celestial regions and enjoy the 
pleasures of those regions. Such postponement 
of God-realization cannot be the reward of 
true dispassion. Therefore, the interpretation 
that we have put on this verse is the correct 
intrepretation. 

The fact that such men of dispassion are 
born in a family of Yogis proves it beyond 
doubt that this last type of Yogis must belong 
to the householder class; for it goes without 
saying that children are born in one’s married 
life alone. And the use of the word ‘Dhimatam’ 
for such Yogis leaves no room for doubt that 
real knowledge of the truth about God can 
be attained by all, no matter to what order 
or class they belong. The Gita conclusively 
establishes this truth (1.20; IV.19; X VIII.56) 
and a number of instances can be quoted 
from other scriptures as well in support of 
this contention. Great souls like Maharsi 
Vasistha, Yajfavalkya, Vyasa, Janaka, ASvapati 
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and Raikva attained Knowledge even while 
they lived as householders. 

Interpreting the word “Yoginam’ in this 
verse as a practising Yogi rather than an 
illumined Yog!, will frustrate the use of the 
adjective. ‘Dhimatam’, the meaning of which 
is obvious. Besides, by speaking of birth in 
the house of such Yogis as exceedingly difficult 
to attain (Durlabhataram) the Lord makes it 
clear that such Yogis must be far superior to 
the pious and wealthy men referred to in the 
previous verse. Therefore, it is but reasonable 
to interpret the word ‘Yoginam’ qualified by 
the adjective ‘Dhimatam’ as meaning those 
who have reached perfection in the form of 
enlightenment. 

Facilities that may be obtained for the 
practice of Yoga through birth in a family 
of Yogis cannot be had either in heaven, or 
in the house of rich men, or anywhere else 
in the world. One who is born in a family 
of Yogis finds oneself placed from the very 
beginning of one’s career in an environment 
which is most favourable to the practice of 
Yoga, so that one can start such practices 
very early in life; and, secondly, the Srutis 
prove that one born in the family of a man 
of Knowledge cannot remain merged in 
ignorance.* 

Considering the glory and greatness of 
illumined souls, whose very contact has been 
recognized as difficult to obtain,t almost 
inaccessible and yet infallible, the value of a 
birth in their family cannot be overestimated. 
Therefore, it is but reasonable to speak of 
such a birth as very difficult to obtain. 


The next verse describes the situation in which the Sadhaka fallen from Yoga finds 
himself on taking birth in a family of Yogis: 


= Wensatape vat ait sth aa war aR asy vate 


(Mund. Up. II. ii.9) 


“In the family of a Knower of Brahma, none remains ignorant of Brahma. Transcending both grief 
and sin, and freed from the knot of ignorance in the heart, the member of such a family becomes immortal, 
i.e., attains freedom for all time from birth and death.” 


t ARA OASTE | 


(Nārada: Aphorisms on Bhakti. 39) 
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wa ad qag mud AERA 
aad a aA wa: Ghat PETA NS 
wa there, in that birth; 7 that; EUCASRIMU y spiritual insight (i.e., latencies of even- 
mindedness); VAA he (automatically) regains; Weefee"A acquired in his previous birth; aaa 


strives; @ and; a: through that; Ya: again (with renewed vigour); @feegl for perfection 
(in the form of God-realization); param O delighter of the Kurus, Arjuna. 


Arjuna, he automatically regains in that birth the latencies of even-mindedness 
of his previous birth; and through that he strives harder than ever for perfection 


(in the form of God-realization). 


The verse immediately preceding this 
speaks of the birth of a Yogabhrasta in a 
family of Yogis and also shows that a life 
in the celestial regions does not intervene 
between this birth and the previous one. 
Hence the word ‘Tatra’ should be taken to 
refer to his birth in a family of Yogis, and 
not in that of pious and wealthy men. 
Needless to say that the Sadhaka who takes 
birth in the house of pious and wealthy men 
too feels drawn towards God and is withdrawn 
from worldly enjoyments by force of habit 
formed in his previous birth. This is made 
clear in the next verse. 

The word ‘Buddhi’ forming part of the 
compound ‘Buddhisarhyogam’ in this verse 
refers to the partial evenmindedness acquired 


(43) 
by the Sadhaka through the practice of 
Karmayoga, Bhaktiyoga, Dhyanayoga or 
Jhanayoga carried on in his previous birth. 
The latencies of this equability pre-existing 
in his mind are automatically roused by the 
favourable environment in which he finds 
himself in his new birth. This is what is 
meant by his regaining the spiritual insight 
of his previous birth. And the indeclinable 
‘Tatah’ formed from the demonstrative pronoun 
‘Tat’ (that) by adding the suffix ‘Tas’ refers 
to the noun immediately preceding it, viz., 
‘Buddhisamyogam’. That is to say, due to 
the latencies of equability acquired by him 
in his previous birth being roused in him, 
the Sadhaka strives for God-realization with 
greater vigour than before. 


Now, while describing the situation of the Yogabhrasta who takes birth in the family 
of pious and wealthy men, the value of seeking enlightenment on Yoga is brought out 


in the next verse: 


Garant ada feat maass a: | 


fara arms steaqaentaadd it we it 


yatsearat a by force of the aforesaid habit acquired in his previous birth; Wa only; 
feat feels drawn (towards God); fẹ verily; 3taet: under the sway of his senses; 31f4 even 
though; @: he (the other one who takes birth in the family of pious and wealthy men); 
fama: the seeker of enlightenment; af even; @rTet of Yoga (in the form of even- 
mindedness); STeaqe@l the Vedas (i.e., the fruit of actions performed with some interested 
motive as laid down in the Vedas); atfaada transcends. 


The other one (who takes birth in a pious and rich family), though under the 
sway of his senses, feels drawn towards God by force of the habit acquired in his 
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previous birth; nay, even the seeker of enlightenment on Yoga (in the form of even- 
mindedness) transcends the fruit of actions performed with some interested motive 


as laid down in the Vedas. 


The word ‘Sah’ in this verse has been 
interpreted as referring to the Yogabhrasta 
who is born in the house of pious and 
wealthy men, and not the other one mentioned 
in the previous verse; for he who is born 
directly in a family of Yogis, having been 
shown above as full of dispassion, cannot 
be believed to be under the sway of his 
senses; hence the use of the words ‘Avasah 
Api’ does not fit in with his description. 
Besides, since he is born in a family of 
Yogis, where he automatically gets the benefit 
of Satsanga (talks on spiritual matters) it does 
not appear reasonable to hold the habit of 
his previous birth alone as responsible for his 
feeling drawn towards God. Therefore, it is 
but reasonable to interpret the word ‘Sah’ as 
referring to the Yogabhrasta who is born in 
the family of the rich. 

The house of wealthy men who are at 
the same time pious and devoted to right and 
virtuous conduct does not offer any opportunity 
to its children to get entangled in enjoyments 
as the house of ordinary rich men does; 
nevertheless, if for any reason the Yogabhrasta 
falls a victim to the lure of objects of 


(44) 
enjoyment like wife, progeny, wealth, honour 
and fame etc., he is impelled by force of 
habit formed in his previous birth to take up 
practices leading to God-realization. This is 
what is sought to be conveyed by the use 
of the word ‘Api’ with ‘AvaSah’. 

Latencies of previous birth are mainly 
responsible for drawing the heart of a man 
who is given over to worldly enjoyments 
towards God, and thus freeing him from 
the clutches of worldly enjoyments. This is 
the force of the indeclinable ‘Eva’ going 
with the word ‘Purvabhyasena’, used in this 
verse. 

The use of the indeclinable ‘Api’ after 
‘Jijnasuh’ is intended to extol Yoga in the 
form of equability. The Lord intends to show 
that when even he who seeks enlightenment 
on Yoga, possesses faith in Yoga, and strives 
to attain it, transcends the enjoyments of this 
world as well as the next, which are obtained 
as the fruit of action performed with an 
interested motive as laid down in the Vedas, 
it should be much easier for the Yogabhrasta 
who has been practising Yoga from birth to 
birth to attain that state. 


Describing thus the destiny of the Yogabhrasta who is born in the family of the rich, 
and extolling the seeker of enlightenment on Yoga, the Lord discusses once more the destiny 
of the Yogabhrasta who takes birth in the family of Yogis: 


Waa ait dehegtenteae: | 


aAa Raat ata ORT TAT %4 N 


yaaa, diligently; AAMA: practising; q but; art the Yogi; werana: (and) being 
thoroughly purged of sin; Amatia: attaining perfection (in this very life) with the 


help of latencies of many births; ad: forthwith; wÑ attains; TRL TL the supreme state. 


The Yogi, however, who diligently takes up the practice attains perfection in 
this very life with the help of latencies of many births, and being thoroughly purged 
of sin, forthwith reaches the supreme state. (45) 
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The indeclinable “Tu’ has been used to 
differentiate the Yogabhrasta who is born in 
a family of Yogis from him who takes birth 
in the family of the rich, as well as from 
the seeker of enlightenment on Yoga. 

Verse 43 stated that the Yogabhrasta 
who is born in a family of Yogīs strives in 
that life harder than ever for the attainment 
of perfection in Yoga. The adjectival phrase 
‘Prayatnadyatamanah’ (diligently taking up 
practice) has been used with the word ‘Yogr 
in order to show that it is that very Yogi 
who reaches the supreme state. The fruit of 
his diligent effort, which was not mentioned 
in that verse, has been explicitly stated here. 

Verse 43 also stated that the latencies of 
practice carried on by that Yogabhrasta in his 
previous birth are automatically roused as a 
result of his taking birth in a family of Yogts. 
The adjective ‘Anekajanma-sarnsiddhah’ has 
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been used in this verse to make that very 
point clear. The intention is to show that the 
practice carried on by him through many 
previous births, as well as in this birth, is 
responsible for his attaining perfection in 
Yoga or reaching the culmination of his 
Sadhana; for it is with the help of latencies of 
his previous births that he strives harder than 
ever in this birth and thereby reaches the 
culmination of his practice. 

The use of the word ‘Sarnsuddhakilbisah’ 
is intended to show that no trace of sin is 
left in the Yogi who diligently takes up the 
practice of Yoga. 

Realization of God, the supreme Reality 
is what is referred to here as attainment of 
supreme state. It is this very state which is 
variously known as attainment of the supreme 
Goal, attainment of the supreme Abode and 
attainment of eternal Peace. 


Concluding the topic of the destiny of a Yogabhrasta, the Lord now glorifies the 
Yogi and exhorts Arjuna to become a Yogi: 


qukat anit mAsa nats: 1 
aafaa anit aee wasn SG N 


auftaszt: to the ascetics; afte: (is) superior; AFM the Yogi; mwa: to those versed 
in sacred lore; Af even; Wa: is held; afèr: superior; am: to those who perform action 
(with some interested motive); @ and; afèr: (is) superior; anit the Yogi, atq therefore; 


anit a Yogi; Wa be; 3 O Arjuna. 


The Yogi is superior to the ascetics; he is regarded as superior even to those 
versed in sacred lore. The Yogi is also superior to those who perform action with 


some interested motive. Therefore, Arjuna, you do become a Yogi. 


Renunciation of worldly enjoyments 
accompanied by sense-control, and endurance 
of all sufferings connected with the mind, senses 
and body, as a form of religious duty and with 
an interested motive, is what is known as ‘Tapas’ 
or askesis; and he who practises “Tapas’ or 
askesis is called a “Tapasvr’ or ascetic. 

The word ‘Jnanibhyah’ in the present 
verse stands neither for the wise man who 
has realized God, nor for the Sadhaka who 


(46) 


takes to the practice of Jhnanayoga for the 
realization of God. In the present context it 
refers to the man of learning who has 
understood things with the help of his intellect 
and reason and in the light of scriptures and 
the teachings of the preceptor. 

The word ‘Karmibhyah’ here stands for 
those who perform sacrifice, worship, charity, 
service and other noble actions enjoined by 
the scriptures, with the motive of obtaining 
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wife, progeny, wealth and the enjoyments of 
the higher worlds etc. 

The ascetic as well as the man of 
learning both, being actuated by interested 
motives, could have been easily covered by 
the word ‘Karmibhyah’. Hence there was no 
necessity of mentioning them separately. But 
the word ‘Karmibhyah’ has not been used 
in such a wide sense. The word refers only 
to those who perform duties prescribed in the 
scriptures such as sacrifice, charity, etc., in 
which action is predominant. In the ascetic, 
however, control of mind and senses and not 
action is the dominant factor. Even so, the 
man of learning is primarily a man of 
intellect. Keeping this distinction in view, the 
Lord has thought fit to mention the ascetic 
and the man of learning separately and did 
not include them in the category of Karmis. 
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The word ‘Yogr in this verse stands for 
one who has attained perfection in the shape 
of even-mindedness through any of the Yogas, 
such as Jnanayoga, Dhyanayoga, Bhaktiyoga, 
and Karmayoga. In this connection it should 
be remembered that the Gita recognizes only 
two main disciplines or paths, viz., the path 
of Knowledge or Jnanayoga and the path of 
Action or Karmayoga. Bhaktiyoga is the same 
as Karmayoga. Emphasis on Bhakti or 
Devotion gives it the name of Bhaktiyoga; 
whereas emphasis on action gives it the 
appellation of Karmayoga. Dhyanayoga, or 
meditation, is helpful in the practice of both 
Jhanayoga and Karmayoga. Practised with a 
feeling of identity with God, it proves helpful 
in Jnhanayoga; and carried on with a 
consciousness of one’s separate existence, it 
is helpful in Karmayoga. 


Declaring in the preceding verse that the Yogi excelled all, the Lord exhorted Arjuna 


to become a Yogi. But he reserved His definite opinion as to which of the many practices 
discussed by Him in course of these chapters, such as Jnanayoga, Dhyanayoga, Bhaktiyoga 
and Karmayoga, should be taken up for practice by Arjuna. It is, therefore, that the Lord 
now draws Arjuna to Himself by calling the man who offers Him exclusive love as the 
best among Yogis. 


array ade HAMNAT | 
Segara Al At A A BHAA Aa: Uv N 


ARAA Yogis; sft too; WAT of all; HET STRAIT with his mind focussed on Me; 
AAA full of reverence endowed with faith; wid (constantly) adores; @: (the Yogi) who; 
arm Me; @: he; Ñ by Me; gman: the best Yogi; Ad: is considered. 


Of all Yogis, again, he who devoutly worships Me with his mind focussed on 
Me is considered by Me to be the best Yogi. (47) 


The term ‘Yoga’ represents the 
culmination of all the practices for God- 
realization discussed in verses 24—30 of 
Chapter IV under the name of ‘sacrifice’, 
and all other practices for God-realization 
mentioned so far in the Gita. Therefore, there 
may be diverse types or classes of Yogis, 
following different paths. All these have 


been referred to in this verse by the term 
“Yoginam’ combined with ‘Api’ and the 
adjective ‘Sarvesam’, which follows it. 
He whose belief in the existence of 
God, in His Avataras or Descents, in His 
teachings, in His incomprehensible and infinite, 
divine virtues, in His name and stories, in 
His glory, power, greatness and majesty, is 
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as strong and unshakable as his belief in 
anything directly cognized by his senses, is 
called a ‘devout’ or ‘faithful’ soul. 

He who comes to realize the Lord as 
the highest Being, the repository of all 
virtues, all-powerful, and the highest object 
of love, develops exclusive love for Him, 
with the result that his mind and intellect get 
exclusively and irrevocably fixed on Him. 
Such a mind and intellect are referred to here 
by the words ‘Madgatena Antaratmana’. 

It is no doubt true that one’s mind and 
intellect may be focussed on the Lord even 
through fear and hatred; and the fixing of 
one’s mind and intellect on God, due to 
whatever feeling it may be, brings the highest 
blessing on the soul. But the Lord is speaking 
here of applying one’s mind and intellect to 
Him through love, and not through fear and 
hatred. For, he whose mind and intellect get 
riveted on God through fear and hatred can 
neither be called devout, nor can he be 
recognized as a supreme Yogi. Immediately 
after this, the Lord introduces the very first 
verse of Chapter VII with the phrase 
‘Mayyasaktamanah’ (with the mind attached 
to Me) which is indicative of exclusive love. 
Besides this, it is the practice of lovingly 
devoting one’s mind and intellect to Him that 
has been extolled by the Lord from place 
to place in the Gita (VII.17; IX.14; X.10). 
Therefore, it is but reasonable to take the 
words “Madgatena’ as implying attachment 
or love. 

The word ‘Mam’, used by the Lord 
with reference to him, stands for the Integral 
Brahma or the Supreme Person, comprising 
both the Qualified and Absolute aspects, the 
greatest repository of the highest knowledge, 
strength, energy, prowess and splendour, the 
infinite ocean of beauty, sweetness, 
magnanimity and compassion, the greatest 
friend and well-wisher, the supreme lover, 
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and embodiment of transcendent and 
incomprehensible Bliss, eternally existent, 
unborn and immortal, the knower of all 
hearts, omniscient, all-powerful adorned with 
all the divine virtues, the universal Soul, 
enacting various forms of enchanting divine 
sports possessing the highest and 
incomprehensible glory, creating, preserving 
and destroying the entire universe as a mere 
play through the agency of His Maya or 
deluding power, the Ocean of Bliss, nay, the 
very embodiment and an eternal fount of joy. 

The verb ‘Bhajate’ means withdrawing 
the mind and intellect, from all other objects 
and focussing them exclusively on the Lord, 
and constantly adoring and meditating on Him 
with supreme faith and love every moment 
of one’s conscious existence as well as during 
sleep, and while carrying on all forms of bodily 
activity as well as in seclusion. 

By calling such a devotee as the greatest 
Yogi, the Lord is glorifying His loving 
devotee. He appears to say that ordinarily 
speaking the ascetic, the man of Knowledge 
and the man of action, all are dear to Him, 
and dearer than all these is the Yogi who 
is engaged in spiritual practice for His 
Realization. But the devotee who offers his 
exclusive love to Him knowing Him in His 
entirety, and regarding Him as the supreme 
object of love keeps his mind and intellect 
focussed on Him day and night, without 
requiring, craving for or caring for anything 
else, and who like the child depending on 
its mother, knows no one else than God, is 
the dearest object of His heart. 

A mother’s heart is ever overflowing 
with affection for her child; she finds ever 
new joy in looking on her beloved child, day 
and night. The combined love of countless 
such mothers cannot be compared even to a 
drop of the boundless and incomprehensible 
ocean of motherly affection which lies enclosed 
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in the heart of the Lord. With such a heart 
the Lord keeps looking on His loving devotees 
of the type mentioned above, and every 
movement and gesture of such devotees fills 
Him with infinite joy. The sum total of the 
various types of joy that the whole world has 
been deriving from time without beginning 
cannot be compared even to a drop of the 
infinite ocean of joy that the Lord represents. 
Though embodying such a boundless ocean 
of infinite joy, the Lord continues to derive 
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joy from the very sight of the movements 
and activities of the devotee whose mind and 
intellect are focussed on Him through love ! 
The Lord does not find adequate words to 
praise such a devotee ! The devotee belongs 
to Him and is the Lord’s very own. Who can 
be dearer to the Lord than the devotee? He 
alone who is dearest to the Lord is the best 
of all; it is, therefore, but natural that the 
Lord considers him to be the best devotee 
and the best Yogi. 


a6 aaka Aaea wee 
MRTA APO SAGT 
TA FRSA: Il G 


Thus, in the Upanisad sung by the Lord, the Science of Brahma, the scripture 
of Yoga, the dialogue between Sri Krsna and Arjuna, ends the 
sixth chapter entitled ‘The Yoga of Self-Control’. 


Srimadbhagavad-Gita 


Chapter VII 


The eighteen chapters of the Gita have been divided into three groups of six chapters 
each, dealing with Karmayoga, Bhaktiyoga and Jhanayoga respectively. This, however, 
does not mean that the groups exclusively deal with only one type of Yoga, 
Division of | and contain no reference to the other two types. A group is generally named 

the Gita after the type of Yoga which has been primarily dealt with in it. The first 
chapter of the first of these groups is only of an introductory nature containing 
no reference to any of the Yogas. Chapter II deals with Sankhyayoga (Jhanayoga) from 
verses 11 to 30. After that from verse 39 to the end of Chapter III, Karmayoga has been 
discussed in detail. In Chapters IV and V the topics of Karmayoga and Jnanayoga have 
been promiscuously dealt with. The main theme of Chapter VI is Dhyanayoga, though 
Karmayoga and other Yogas too have been discussed here and there according to the 
needs of the occasion. Thus though all the principal Yogas have been discussed in this 
first group of six chapters, the subject of Karmayoga has been dealt with more elaborately 
in this than in the other two groups. Hence this group may be recognized as primarily 
dealing with Karmayoga. 

All the chapters of the intermediate group viz., Chapters VII to XII, mainly and 
elaborately deal with Bhaktiyoga, although other subjects too have been incidentally 
discussed here and there. It is, therefore, quite in the fitness of things to regard this second 
group as dealing primarily with Bhaktiyoga. 

Chapters XIII and XIV, forming part of the last group of six chapters, evidently deal 
with Jhnanayoga. Chapter XV discusses Bhaktiyoga; Chapter XVI contains an exposition 
of the godly and demoniac properties; Chapter XVII classifies types of faith, food and 
sacrifice, charity; askesis etc., while Chapter XVII, being the concluding chapter of the 
Gita, discusses all the three Yogas of Karma, Bhakti and Jnana and finally the teaching 
of the Bhagavad-Gita culminates in Bhaktiyoga with an emphasis on surrender to God. 
Notwithstanding all this, it cannot be gainsaid that the discussion of Jhanayoga in this 
last group exceeds in volume the discussion of this subject in the first and second groups. 
Hence this group may be described as primarily dealing with Jnanayoga. 

‘Jnana’ means consummate knowledge of the formless and attributeless aspect of God 
with the secret of Its glory and greatness; while ‘Vijñāna’ means a thorough knowledge 
of the sports, mysteries, glory and greatness etc., of the qualified aspect of 
God both with and without form. Knowledge of God which comprises both 
‘Jnana’ and ‘Vijnana’ represents the knowledge of the integral Divinity. The 
present chapter deals with this integral Divinity as well as with the practices which lead 
to Its knowledge and the qualified souls possessing such knowledge. It is therefore that 
the chapter has been named as “The Yoga of Jhana and Vijnana.” 

In the first verse of this chapter the Lord asks Arjuna to hear a discussion of the 
integral Divinity. In the second He promises to speak of Jnana and Vijnana and praises 


Title of the 
Chapter 
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them; whereas verse 3 shows the difficulty of knowing the truth relating to God. In the 
fourth and the fifth, He describes the two Prakrtis or Natures—the higher as well as the 
Suman lower, and in the sixth He declares this twofold Prakrti to be the womb 
the Chapter | Of all beings, and Himself to be the ultimate Cause of the entire creation. 
In the seventh He declares the whole universe to be His own manifestation, 
and illustrates the fact of His pervading all as their essence by the analogy of a string 
of yarn-beads; and the same point is elaborated in verses 8 to 12. Pointing out in the 
thirteenth why people fail to know God in reality, in the fourteenth He declares His Maya 
to be extremely difficult to get over and points out the way to cross it. Showing in verse 
15 how sinful men of a deluded intellect fail to worship God, He speaks of the four 
types of His virtuous devotees in the sixteenth. Declaring the superiority of the enlightened 
devotee in the seventeenth, in the eighteenth He pronounces all the types of devotees as 
noble, and the man of wisdom as His own self. The nineteenth shows the rarity of the 
enlightened devotee. Speaking of the worshippers of other deities in the twentieth, He 
shows in the twenty-first how He stabilizes their faith in those very deities and indicates 
the fruit of such worship in the twenty-second. Declaring in the twenty-third the fruit of 
the worship of other deities to be perishable, He shows how those who adore Him attain 
the supreme reward in the shape of His own realization. Giving reasons in twenty-fourth 
and the twenty-fifth why ignorant folk fail to obtain an insight into His virtues, glory and 
reality, in the twenty-sixth He declares that while He knows all beings, none knows Him. 
Pointing out the reason of this ignorance in the twenty-seventh, He describes in the twenty- 
eighth the marks of devotees who worship Him with a firm resolve and exclusive devotion. 
The chapter is concluded by glorifying the knowledge of His integral being in the twenty- 
ninth and thirtieth. 


In the last verse of Chapter VI, the Lord declared that in His opinion the Yogi who 
devoutly and lovingly worshipped Him with his mind focussed on Him was the best of 
Line of she all. But so long as a man does not know the reality, virtues and glory 

Chapter of the Lord it is exceedingly difficult for him to perform such worship 
unceasingly with the mind; and at the same time it is essential to know 
the mode of such worship. Therefore, with a view to describing His integral reality, along 
with His virtues and glory, as well as the practice of devotion with its various processes, 
the Lord now introduces Chapter VII and asking Arjuna first of all to listen to it carefully, 
promises to speak of Jnana and Vijnana in the next verse. 


MATA TAA 
Tart: wÉ ant Bates: | 
awy GAT AT am Areas ASTIN g tl 
HRI nama: with (your) mind attached to Me (through exclusive love); tet O son of 
Kunti, Arjuna; W, Yoga; gM practising; WAIA: with Me as your sole refuge; 363TH, 


without any shadow of doubt; WAMA in entirety (with all My splendour, strength and majesty 
etc.); AM Me (the Self of all); amt how; areata you will know; a that; UT hear. 


¢ 
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Sri Bhagavan said: Arjuna, now listen how with the mind attached to Me 
(through exclusive love) and practising Yoga with absolute dependence on Me, you 
will know Me (the Repository of all power, strength and glory and other attributes, 


the Universal Soul) in entirety and without any shadow of doubt. 


“Mayyasaktamanah” has been used by 
the Lord for him whose mind is entirely free 
from attachment for all forms of enjoyment 
of this world and the next, and withdrawing 
itself from all sides has got so deeply 
attached to God, the sole object of supreme 
Love and the Repository of all virtues, that 
just as the fish cannot live without water 
even for an instant he cannot bear even a 
moment’s separation from the Lord nor can 
he tolerate His slipping out of his memory 
even for a moment. 

Even so, he who has totally given up 
dependence on all objects of the world, and 
renouncing all forms of worldly hope and 
reliance has pinned his faith on God alone, 
and who, knowing the almighty Lord to be 
his great asylum and supreme goal, has 
thrown his whole responsibility on Him 
alone and become free from anxiety for ever, 
is referred to by the Lord as “Madasrayah”’. 

The subject of discussion in the present 


(1) 
chapter is Bhaktiyoga, or the Yoga of Devotion. 
Therefore, practice of Yoga referred to here 
means practice of perpetual and constant 
remembrance of God with faith and devotion, 
fixing the mind and intellect stably on 
Him. 

God cannot be defined or circumscribed. 
He permeates the countless millions of 
universes, and they are all His manifestations. 
Whatever exists in these universes or beyond 
them rests in Him. He is eternal, true and 
ancient. He is the repository of all virtues, 
omnipotent, omniscient, all-pervading, all- 
sustaining and all-formed and takes the shape 
of this world of His own accord through His 
Yogamaya. In reality, there is nothing apart 
from Him; the manifest and the unmanifest, 
the qualified and the unqualified, everything 
is He. Knowing His reality thus without the 
least doubt or misconception is what is meant 
by knowing Him in entirety and without any 
shadow of doubt. 


aad àt aami aera: | 


aaa Ae Asaa RTA i 2 M 


AM4 Knowledge of God in His absolute formless aspect; @ to you; IgA I; URTA, 
coupled with Vijhana or Knowledge of the qualified aspect of God, both with form and 
without form; 3¢4 this; agf shall speak of; sated: in its entirety; adq which; treat having 
known; 7 not; 3@ here, in this world; Ya: again; 3q anything else; Maf to be known; 
aa remains. 

I shall unfold to you in its entirety this wisdom (Knowledge of God in His absolute, 
formless aspect) alongwith the Knowledge of the qualified aspect of God (both with 
form and without form), having known which nothing else remains yet to be known 
in this world. (2) 


Whatever has been taught in this chapter 
is conducive to the attainment of ‘Jnana’ and 
‘Vijnana’ as explained above. Therefore, just 
as in Chapter XIII the virtues leading to 
Jnana have been termed as ‘Jnana’ itself, 


even so, the whole of this chapter should be 
treated as identical with Jhana and Vijñāna, 
inasmuch as it is replete with the teaching 
of Jnana, Vijnana. 

‘Jnana’ and ‘Vijnana’ lead to a proper 
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realization of the integral being of God. This 
entire universe is nothing but an insignificant 
part of that integral being. For him who has 
known this integral reality of God, naturally 
there remains nothing to be known. In the 
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concluding verse of Chapter X, the Lord 
Himself says: “What use of your knowing 
all this multiplicity, Arjuna? Know only this 
much that I stand holding this entire universe 
by a spark of My glory.” 


Promising thus to speak of ‘Jnana’ and ‘Vijnana’, the Lord proceeds in the next 
verse to demonstrate the rarity of true knowledge of His integral being: 


wero Ag ayaa fae 
manà agri nya Afa ara: 3 tl 


HJATA of men; WZA among thousands; *f2d hardly one; aaf strives; Rrgà for 
perfection (in the shape of God-realization); @aat4 of those striving; 3 again; rga 
Yogis; ÍA some rare one; AM Me; aft knows; avaa: in reality. 


Hardly one among thousands of men strives to realize Me; of those striving Yogis, 


again, some rare one (devoting himself exclusively to Me) knows Me in reality. 


The use of the word ‘Manusyanam’ in 
this verse indicates, firstly, that birth in the 
human species is exceedingly difficult to attain. 
It is obtained through the exceptional grace 
of God; for everyone belonging to this species 
is qualified by virtue of one’s birth to strive 
for God-realization. Differences of nationality, 
caste, ASrama (stage in life) or country 
constitute no bar to one’s striving for this end. 
Secondly, it suggests that freedom of will is 
denied to all except the human species: hence 
creatures belonging to the other species cannot 
strive for God-realization. As for sub-human 
creatures such as birds, beasts, insects and 
reptiles, they possess neither the power nor 
the capacity to strive for this end. And beings 
higher than man such as gods etc., even though 
they possess the power, cannot strive for God- 
realization on account of super-abundance of 
enjoyments and lack of qualification in 
particular. If anyone belonging to the sub- 
human species or to the ethereal regions ever 
comes to realize God, it should be attributed 
to the special grace either of God Himself or 
of a God-realized saint. 

Though blessed with human birth as a 
fruit of divine grace, the vast majority of men 


(3) 


do not even turn their face towards the path 
of God-realization due to excessive attachment 
to enjoyments occasioned by the latencies of 
their past lives, and through want of deficiency 
of faith in and love for God. Scarce one among 
thousands, whose latencies of previous births 
are favourable, and who possesses some 
amount of faith in and reverence for God, holy 
men and the scriptures and comes in contact 
with saints, due to the store of one’s past merits 
and through the special grace of God, takes 
to this path and strives for God-realization. 

Again, of those who strive for God- 
realization, the Sadhana or practice of all 
does not attain to the same level owing to 
differences in the latencies of their past lives, 
as well as in the intensity of their faith, 
devotion, association with saints and effort. 
Obstacles of various kinds also continue to 
come in their way in the shape of egotism, 
mineness, desire, attachment and evil association 
etc. Therefore, there are very few persons 
whose faith, devotion and Sadhana attain a 
degree of perfection and who as the result 
of such perfection are able to realize God 
in that very life. 

The use of the adjective ‘Siddhanam’ 
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with reference to the striving souls should 
be understood to indicate that in comparison 
with sensual men weltering in the morass of 


worldly enjoyments, those who strive for 
perfection in the shape of God-realization are 
as good as ‘perfect’. 


Upto this point the Lord promised to speak of ‘Jnana’ and ‘Vijnana’ and extolled 
them. Now, while introducing the subject, He first reveals the character of His higher 
and lower Natures: 


yaar aq: Gat aketa a 


seen sda A feat UPRETI X 
sade Upidt fas A NA 
saya Weraer wad aad BTU 
aft: earth; ITT: water; 3A: fire; WẸ: air; GA ether; WA: mind; 4fg: reason; Wa also; 
& and; agg ego; Bt so; FAA this (is); Ñ My; fat divided; wepfa: Nature; awat eightfold; 
3m (My) lower (nature); 44 this one (of eightfold composition); 3a: than this; ¢ (is) 
indeed; IAT the other; pR nature; afg know; Ù My; WA higher (conscious); Staya, 
constituting the life-principle; marat O mighty-armed Arjuna; Wat by which; 3@% this 
(entire); amfà is sustained; WOT universe. 
Earth, water, fire, air, ether, mind, reason and also ego—these constitute My 
nature divided into eight parts. This indeed is My lower (material) nature; the other 


than this, by which the whole universe is sustained, know it to be My higher nature 
in the form of Jiva (the life-principle), O Arjuna. (4,5) 


The earth, water, fire, air and ether 
referred to in this verse denote the five subtle 
elements, which are the causes of the five 
gross elements as well as of the five objects 
of the senses, viz., sound, etc., and which 
have been called Tanmatras in the Sankhya 
and Yoga terminology. 

Mind, intellect and ego are the three 
aspects or phases of mind or the internal 
sense; hence they should be understood to 
mean the ‘cosmic Mind.’ 

In verse 5 of Chapter XIII, the evolutes 
of Primordial Matter have been enumerated 
as 23 in number. But the five objects of senses, 
viz., ‘sound’ etc., being the evolutes of the 
five subtle elements, and the ten organs (of 
perception and action) being the evolutes of 
the mind, those fifteen are covered by the above 
eight categories. Therefore, it is just the same 


to speak of matter as consisting of eight 
divisions or twentythree. The ‘Apara’ Prakrti, 
being objective and material in nature, is 
altogether different from and lower than the 
‘Para’ Prakrti, or the subjective conscious life- 
principle. It is this Prakrti which is the cause 
of the world and by which the Jiva gets bound. 
That is why it is termed as ‘Apara’, or lower. 

The Jivatma or individual soul is beyond 
all distinction of sex. In order to bring out 
this fact, the same life-principle or consciousness 
has been referred to now in the masculine 
gender as ‘Purusa’, (XV.16) and ‘Ksetrajiia’ 
or ‘Knower of the Field’ (XIII.1), and now 
in the neuter gender as ‘Adhyatma’ (VII.29; 
VII.3). It is that very principle which has 
been spoken of here in the feminine gender 
as ‘Para Prakrti’ or the Higher nature. 

The whole of this objective world has 
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been referred to in this verse by the term 
‘Jagat’, or universe. The conscious Jivatma 
or individual soul sustains this universe. The 
whole range of objective reality rests on the 
subject, and all that is knowable is dependent 
on the knower. The object is not capable of 
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sustaining the subject, nor is the knowable 
capable of sustaining the knower. The objective 
world of matter cannot exist unless it is 
sustained by the ‘Para Prakrti’ or Higher 
Nature of the Lord in the form of the 
conscious individual soul. 


Delineating thus the character of the higher and lower natures, Para and Apara 
Prakrtis of God, the Lord now shows that they are the cause of the entire creation, and 
that He Himself is the Supreme Cause of the universe, which is a combination of the 


two Prakrtis. 


wert wah 


naiviem | 


Se Hea Wd: WHA: USAMA is N 


Udit have evolved from this twofold Prakrti; Yat beings; Patfet all; gft this; 
saa know; IgA (and) I; Peres Ta: of the entire creation; WNE: (am) the source; Wea: 


the end; dat as well as. 


Arjuna, know that all beings have evolved from this twofold Prakrti, and that 


I am the source of the entire creation, and into Me again it disappears. 


The word ‘Bhutani’ in this context 
stands for the various orders of living beings 
in the universe, high and low, animate as 
well as inanimate. All living beings owe their 
origin, existence and growth to the combination 
of these two Prakrtis. Therefore, these two 
are the cause of their manifestation. This 
very fact has been reiterated in verse 26 of 
Chapter XIII substituting the words ‘Ksetra’ 
and ‘Ksetrajfa’ for the ‘Apara’ and the 
‘Para’ Prakrti respectively. 

The word ‘Jagat’ stands for the entire 
universe consisting of sentient and insentient 
creation. Just as the cloud springs from the 
atmosphere, stays in the atmosphere and gets 


(6) 


dissolved in the atmosphere, or in other 
words, the atmosphere is its sole cause and 
support, even so the whole universe springs 
from God, stays in God and finally disappears 
into God, or in other words, God is its sole, 
supreme cause and ultimate support. This 
very point has been elucidated in verses 4, 
5 and 6 of Chapter IX as well. It should, 
however, be remembered in this connection 
that God is not material or subject to change 
like the atmosphere. An analogy is only 
meant to hint at a truth. Really speaking, 
God’s manifestation in the form of this 
universe is nothing but a charming sport 
of His. 


Thus, when God Himself is the sole cause and ultimate support of the entire creation, 
it naturally follows that it is a manifestation of God and is pervaded by God. Now, in 
order to elucidate this very point, the Lord says: 


Wd: Wet maraa wa 
aR waft wld ga afer sav 


Wa: WAM, besides Me; 7 not; Ht else; fafaa anything; sift (there) is; saga 
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O Arjuna (lit., a conqueror of riches); ART on Me; M44 a4 all this (universe); Wty is 
threaded; @t on a thread; nnmn: ga as clusters of yarn-beads. 


There is nothing else besides Me, Arjuna. Like clusters of yarn-beads formed 


by knots on a thread, all this (universe) is threaded on Me. 


It may be contended here that whereas 
in the foregoing verse the Lord declared 
Himself to be the cause and support of this 
universe, He denies the existence, in this verse, 
of any thing other than Him, which shows 
the identity of the universe with God. Although 
these two statements appear as mutually 
contradictory, there is no real contradiction 
between them. Just as the vast expanse of ether 
is the cause and support of the cloud, which 
again is the same as ether inasmuch as it has 
no existence apart from its cause; even so, God 
being the cause and support of the universe, 


(7) 
the universe is but a manifestation of God, 
and nothing else than God. Therefore, both 
the statements referred to above are correct. 

It is customary in India to make a rosary 
of yarn-beads by forming successive knots 
on a thread, and treating such knots as so 
many beads. Now just as yarn and yarn 
alone is present in the thread as well as in 
the knots formed thereon, even so the whole 
of this creation is threaded on God. That is 
to say, God alone permeates all. This is what 
is sought to be conveyed by the second half 
of the verse. 


By the illustration of yarn and yarn-beads, the Lord demonstrated that it is He who has 
taken all forms and it is He again who pervades all. Now, in order to elucidate this very 
point, He mentions in the next four verses all those principal entities by which this universe 
is sustained and declares that it is He who permeates them all as their very essence. 


missy ald waiter SRA: | 
wa: adag sed: À West TIC 


ta: the sapidity; IgA I (am); I in water; arda O son of Kunt, Arjuna; WHT the 
light; af am; argi: in the moon and the sun; Wore: (the sacred syllable) OM; adaey 
of all the Vedas; 316: the sound; @ in ether; E, virility; TY (and) in men. 


Arjuna, I am the sapidity in water and the light in the moon and the sun; I 
am the sacred syllable OM in all the Vedas, the sound in ether, and the manliness 


in men. 


The principle which constitutes the 
support of a thing, and pervades it, that 
principle alone is the life and being of that 
object, and that alone is declared to be its 
essence. The Lord accordingly says that He 
is the essence of water in the form of 
sapidity, He is the essence of the moon and 


(8) 


the sun in the shape of their light; He is the 
sacred syllable OM, which is the sum and 
substance of the Vedas ! He is the principle 
of sound, which constitutes the essence of 
ether, and again He is the principle of 
manliness, which constitutes the essence of 
man. 


yod ma: yri a aR farad | 
siat ady aaa aaRS 
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qua: We: (I am) pure odour; YNA in the earth; @ and; At: (pure) brilliance; @ 
and; sift (I) am; fasreat in fire; sey (their) life; Wasag in all beings; W9: austerity; 
a and; af am; aaa in men of askesis. 


I am the pure odour (the subtle principle of odour) in the earth and the brightness 


in fire; nay, I am the life in all beings and the austerity in men of askesis. 


Following the line of thought in the 
preceding verse, the Lord shows in this verse 
that it is He who pervades and sustains the 
earth, fire, the living beings as well as the 
men of austere penance as their very essence 
in the form of odour, brilliance, the life- 
principle and askesis respectively. 

The use of the adjective ‘Punyah’ with 
the word ‘Gandhah’ is intended to show that 
‘odour’ here does not mean the object of 
the olfactory sense, but the subtle principle of 


(9) 


odour (Gandha-Tanmatra,) which is the origin 
of the earth. Even so, sapidity and sound too 
should be understood to refer to the 
corresponding Tanmatras which constitute the 
causes of the elements of water and ether 
respectively and not to the objects of the senses 
of taste and hearing. The word ‘Sarvabhutesu’ 
stands for all living beings, both animate and 
inanimate, and ‘life’ stands for the principle 
of vitality, which sustains all living beings 
and distinguishes them from lifeless objects. 


atest at adat fag MÅ Vary | 
aradan 9 dsredst terrae ll Qo N 


ai seed; AT Me (alone); AYATA, of all beings; fafesx know; wet O son of Prtha, 
Arjuna; rt the eternal; afeg: the intelligence; 4Rgaa of the intelligent; sift am; a: 
the glory; astfearrq (and) of the glorious; 374 I. 


Arjuna, know Me to be the eternal seed of all beings. I am the intelligence of 


the intelligent; the glory of the glorious am I. 


The word ‘Sanatana’ means that which 
has existed for ever and will never perish. 
God alone is the ultimate substratum of the 
whole creation, both animate and inanimate, 
and everything originates from Him. It is, 
therefore, quite in the fitness of things that He 
should declare Himself to be the “eternal seed’ 
of the entire creation. In [X.18 the Lord calls 
Himself the ‘imperishable seed’, and again in 
X.39 He refers to Himself as “the seed of all 
beings”. An ordinary material seed is neither 
without beginning nor imperishable. God alone 
is such a seed. Hence the Lord calls himself 
the ‘eternal seed’. 

The pure cognitive faculty which 


(10) 


ascertains all objects and which controls and 
regulates the mind and senses is called 
Buddhi (the intellect). He whose cognitive 
faculty is highly developed is referred to as 
a man of intelligence. This cognitive faculty 
being a part of the Apara Prakrti’, or lower 
Nature of God, the Lord says that He is the 
reasoning faculty which is the essential feature 
of the intelligent. Even so, Tejas, or glory, 
stands for the power of influencing others. 
A person possessing this power in abundance 
is called ‘glorious’. This power also being 
a part of the “‘Apara Prakrti’ of God, the Lord 
speaks of both these powers as the same as 
Himself. 


ač add we aema NITA | 
anana A HAST RATAN I gR N 
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aem the might; asada of the mighty; € and; IgH I (am); aefa, free from 


passion and desire; etfaeeg: not conflicting with virtue or scriptural injunctions; Yay in 
beings; WA: (sexual) desire; 3tft (I) am; adat O best among Bharatas. 


Arjuna, of the mighty I am the might, free from passion and desire; in beings I am 


‘Kama’, the conjugal desire, not conflicting with virtue or scriptural injunctions. 


The might which is accompanied with 
desire, passion, egoism and anger etc., is the 
demoniacal type of might referred to in XVI.18 
and the renunciation of which has been stressed 
in XVIII.53. Even so, conjugal desire, which 
runs counter to virtue, being a principal element 
of the demoniacal nature, is the root of all 
evils (III.37), a gate to hell and worth giving 
up (XVI.21). The might and desire which 
are of a different type from those referred to 
above, i.e., irreproachable might and a pure 


(11) 


desire alone are worth possessing. 

By addressing Arjuna as the best among 
the Bharatas, the Lord indicated that Arjuna, 
being descended from Bharata, possessed 
neither the demoniac type of might, nor the 
foul and impious type of desire. He was 
possessed of a might which was free from 
desire and passion and of a sexual desire 
which was in consonance with righteousness. 
The Lord speaks of such might and such 
desire as His own manifestation. 


Thus declaring Himself to be present in all important things as their very essence, 


the Lord indirectly proved that He was all-pervasive and all-formed. He now winds up 
the topic by calling Himself the root cause of the entire creation, which is an evolute 
of the three modes of Prakrti. 


ù da Uist Wa UST À 1 
ma uda arate a rad Ag A APN ez 


4 a Wa and whichever; miat: born of Sattva (the quality of goodness); WaT: entities 
(there are); (etal: born of Rajas (the principle of activity); aTvat: (and) born of Tamas 
(the principle of inertia); Œ and; Ñ (those) that; Wt: from Me; Ya alone; sft thus; ar them 
(all); Afg know; 7 (are) not; q but (in reality); 314 I; @ in them; Ñ (and) they; nRT 
in Me. 

Whatever other entities there are, born of Sattva (the quality of goodness), and 


those that are born of Rajas (the principle of activity) and Tamas (the principle of 
inertia), know them all as evolved from Me alone. In reality, however, neither do 


I exist in them, nor do they in Me. 


Mind, intellect, ego, the senses, the objects 
of senses, the Tanmatras (subtle states of the 
five elements), the five elements, all good and 
evil qualities and actions, and whatever other 
entities there are, they are all included in entities 
born of Sattva, Rajas and Tamas. All these 
entities evolve and develop from the ‘Aparā 
Prakrti’ or lower nature of God. And to know 
that this Prakrti belongs to God, who alone is 


(12) 


her ultimate substratum, and that it is under 
His sportive direction that she carries on her 
functions of creating, multiplying and dissolving 
everything, is what is meant by knowing them 
as evolved from God. 

To take a familiar illustration, though the 
atmosphere is the support of the cloud appearing 
therein, it remains absolutely uncontaminated 
by the cloud. The cloud is not always present 
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in the atmosphere; and being fleeting by nature 
it has, as a matter of fact, no abiding reality 
either. But the atmosphere exists even when 
there is no cloud; even where there is no 
cloud, the atmosphere is there nonetheless; its 
existence is not dependent on the existence of 
the cloud. In reality, the cloud itself is not 
something different from the atmosphere, it 
appears as arising in and from the atmosphere. 
Accordingly, inasmuch as the cloud has no 
separate existence as a matter of fact, the 
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atmosphere is at no time in the cloud, and ever 
exists in its own being, Even so, though God 
is the cause and substratum of all the evolutes 
of the three modes of Prakrti, in reality they do 
not exist in Him, nor He in them. He is always 
and in every state beyond the Gunas or modes 
of Nature, and He ever exists in His own 
Being. That is why he says, “Neither do I 
exist in them, nor they in Me.” For further 
elucidation of this point, the reader is referred 
to verses 4 and 5 of Chapter IX. 


The Lord has thus far shown that the whole world is His own manifestation and 
is pervaded by Him. Here, then, the question arises: Why do people fail to recognize 
God though He is thus present everywhere and is so near to them? In reply to this, the 


ARNr A: ade wT! 
MRi ASAT ATA: UAT 23 I 
fast: three kinds of; TOÀ: evolved from the three modes of Nature; 4a: by entities; 
UÑ: these; WA entire; 34H, this; WA creation; Wet (is) deluded; 4 not; afroa 
recognizes; AT Me; Ut: from these; WA (standing) apart; A47 the imperishable Being. 


The whole of this creation is deluded by these objects evolved from the three 
modes of Prakrti—Sattva, Rajas and Tamas; that is why the world fails to recognize 


Lord says: 


Me, standing apart from these, the imperishable Being. 


The objects by which the world is herein 
said to be deluded are the same as described 
in the preceding verse. The adjectives “Tribhih’ 
and ‘Gunamayaih’ are intended to show that 
all the entities referred to here are of three 
kinds according, as they are evolved from 
the three Gunas. And the word ‘Jagat’ refers 
to all animate creatures for the question of 
delusion hardly arises in the case of inanimate 
objects. Therefore, the statement of the Lord 
in this verse seems to indicate that all embodied 
creatures of the world, human beings not 
excepted, are, guided by their respective 
temperament, disposition and bent of mind 
and come to regard these objects, which are 
evolved from the three modes of Prakrti and 
are transitory and full of sorrow, as eternal 
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and a source of joy, and deluded by the glamour 
of their supposed charm and blissful nature 
forget the supreme object of life. That is why 
they turn their face away from the thought 
and knowledge of the virtues, glory, truth, 
identity and mysteries of God and falling a 
prey to doubt and misconception show 
irreverence to God. Completely taken up as 
they are with the evolutes of the three Gunas, 
their faculty of judgment has got so blunted 
that they fail to recognize any duty or goal of 
life other than the accumulation of objects 
and their enjoyment. 

The reasoning faculty of these men 
deluded by worldly enjoyments does not 
reach beyond the perishable realm of the three 
Gunas; hence they fail to recognize God, who 
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is wholly above these and imperishable. 

In XV.18 as well the Lord declares 
Himself as altogether beyond what He calls 
‘Ksara’ or perishable Matter. The same principle 
which is named as “Ksara’ in that context has 
been termed here as ‘Apara Prakrti? and 
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‘objects evolved from the three Gunas’. That 
which has been spoken of there as ‘Aksara 
Purusa’, has been referred to as “Para Prakrti’ 
in this chapter; and what has been termed as 
‘Purusottama’ there has been referred to as 
‘Mam’ in the present context. 


The Lord declared the world as deluded by the evolutes of the three Gunas. This 


led Arjuna to enquire whether there existed any means of getting rid of this delusion. 
The All-merciful Lord, who is the inner Witness of all hearts, understood this. He, therefore, 
now indicates the means of getting over His Maya pronouncing it as difficult to cross: 


eat Am Worst wa wat area 
mia àù werd aaa area ANg 


gdt most wonderful; fẹ because; War this; ort consisting of the three Gunas; 44 
My; mat veil; qerat (is) difficult to break through; AT Me; Wa alone; @ who; waari 


constantly adore; MaA, veil; Wats this; afa (are able to) cross; 4 they. 


For, this most wonderful Maya (veil) of Mine, consisting of the three Gunas 
(modes of Nature), is extremely difficult to breakthrough; those, however, who 


constantly adore Me alone, are able to cross it. 


The word ‘Esa’, which is a demonstrative 
adjective, refers to something directly 
perceptible by the senses; and Prakrti is 
perceptible only through her evolutes. This 
should be taken to mean that the same Prakrti, 
which was referred to in the preceding verse 
in the form of her evolutes under the name of 
‘Gunamayaih’ Bhavaih, (evolutes of the three 
Gunas), has been mentioned here under the 
name of ‘Maya’. The Gunas as well as their 
evolutes in the shape of this material and 
phenomenal world exist only in this Maya; 
that is why it has been spoken of as consisting 
of the three Gunas. This Maya is not of an 
ordinary type like that employed by conjurers 
and demons; it is God’s own most wonderful 
power. That is why it has been called Daivi 
(unearthly). And, finally, by calling it ‘Mine’ 
and extremely difficult to break through, the 
Lord indicates that He being the Lord of this 
Maya, man cannot easily get over it without 
taking refuge in Him. 
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He who looks upon God alone as his 
supreme refuge, supreme resort, dearest object 
of love and supreme goal, and regarding 
everything as belonging to Him, or existing 
only for His purpose, has renounced the 
sense of possession and attachment in respect 
of his body, wife, progeny, wealth, home 
and fame etc.; nay, who uses them all only as 
the means of worshipping the Lord and remains 
ever satisfied with whatever is ordained for 
him by God, nay, who is ever alert in carrying 
out the behest of God, and remaining constantly 
engaged in the remembrance of God keeps 
himself ever united with Him in every way, 
is regarded as constantly adoring God. This 
is what is known as exclusive surrender to 
God. It is only such devotees that are able to 
cross Maya. 

It is the ‘Apara Prakrti’ with its evolutes 
that is referred to here as ‘Maya’. He who 
having surrendered Himself to God, who is 
the Lord of Maya, and thoroughly grasped 
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through His grace the secret of this Maya 
has been completely dissociated from it and 
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has realized God, who is beyond Maya, is 
said to have crossed the Maya. 


Showing thus the difficulty of getting over Maya, the Lord declared His adoration 
as the means of crossing it. The question now arises: If such is the case, how is it that 
pepole do not constantly worship God? In reply to this, the Lord says: 


A n gA Yet: MaA RTT: | 
maaua at MaA: 11 gh N 


q not; WA Me; epi: of evil deeds; Het: fools; waded adore; maam: vile among 
men; Aaa sed: those whose wisdom has been carried away by Maya; 31a 


demoniac; “Taq nature; 3mfstat: are of. 


Those whose wisdom has been carried away by Maya, and who are of demoniac 


nature, such foolish and vile men of evil deeds do not adore Me. 


The word ‘Duskrtinah’, here refers to 
those who have committed sins in their past 
lives and are deliberately engaged in committing 
sins in their current life too. Again, those 
who, far from knowing what is Prakrti 
(Matter), what is Purusa or Spirit, what is 
God, and in what relation does the individual 
soul stand to God and vice versa, do not 
even know, nor care to know, that the object 
of human existence is to attain God and that 
man’s primary duty is to adore Him, are 
referred to here as ‘Mudhah’. Even so there 
are men who are vile in thought and deed— 
who through excess of attachment for 
enjoyment, thoughtlessness and lethargy, are 
wont to dissipate their lives in enjoying 
the pleasures of the senses alone and are 
constantly engaged in the performance of 
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low and reprehensible acts for obtaining 
such enjoyments. The word ‘Naradhamah’ 
refers to this type of men. The expression 
‘Mayayapahrtajnanah’ denotes those whose 
judgment has been warped through height of 
perversity and irreverence and who, therefore, 
refusing to recognize the Vedas and other 
scriptures and noble teachings handed down 
by tradition from preceptor to disciple, and 
having no belief in God, the law of recompense 
and rebirth, remain entangled in the cobweb 
of fallacious and captious reasoning and 
unbelief and harm others. Men of a demoniac 
disposition who besides possessing the above 
attributes have embraced such demoniac 
propensities as hypocrisy, arrogance, pride, 
harshness, lust, anger, greed, infatuation etc., 
never adore God. 


The preceding verse stated that sinful men possessed of the demoniac nature do not 
worship God. The question, therefore, arises: What type of men worship Him, then? In 


reply to this, the Lord says: 


agaa wasted At SAT: UPAST | 
ste Aaqa Art a na N gg Ul 


‘adfaa: (these) four types of; A worship; mA Me; FAT: devotees; WHA: of noble 
deeds; anit O Arjuna; amd: the afflicted; Farag: the seeker for knowledge; arafaf the seeker 
after worldly possessions; ait The man of wisdom; & and; Hass O best among the Bharatas. 
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Four types of devotees of noble deeds worship Me, Arjuna, the seeker after 
worldly possessions, the afflicted, the seeker for knowledge, and the man of wisdom, 


O best of Bharatas. 


The word ‘Sukrtinah’ in this verse 
refers to those who have by performing 
virtuous acts through successive lives reformed 
their nature and got habituated to noble 
deeds, and who under the impulse of past 
tendencies or through the influence of holy 
association perform only noble deeds as 
enjoined by the Lord in the current life too. 
Virtuous acts lead to a knowledge of the 
glory and greatness of God and promote 
faith in Him; and faith is conducive to the 
practice of Bhajana (adoration of God). This 
shows that the adjective ‘Sukrtinah’ qualifies 
all the four types of devotees referred to in 
the verse. In other words, all devotees who 
adore God with faith are invariably ‘virtuous’, 
whatever the motive of their worship. 

A devotee of the ‘Artharthr type is he 
who cherishes in his heart the craving for 
one or more enjoyments of this world or the 
next, such as the possession of a wife, 
progeny, wealth, honour, eminence, fame 
and heavenly bliss etc., but who depends on 
God and God alone for the satisfaction of 
his desire, and practises adoration with 
reverence and faith for such satisfaction. 

Devotees like Sugriva and Vibhisana 
are recognized as belonging to this class, and 
the name of Dhruva is cited as the foremost 
among them. Uttanapada, the elder son of 
Svayambhuva Manu, had two consorts, Suniti 
and Suruci by name. Suniti gave birth to 
Dhruva, and Suruci to Uttama. The king was 
particularly fond of his second wife, Suruci. 
One day, while child Dhruva sought the lap 
of his father, he was snubbed by Suruci, who 
tore him away saying, “You are an unlucky 
chap, having taken birth from the womb of 
Suniti. Had you been intended for sharing 
the royal throne, you would have been born 


(16) 
of me. Therefore, go and take to the worship 
of Sri Hari; then alone will you gain the 
object of your desire”. The insulting behaviour 
of the stepmother cut the boy to the quick; 
with tears in his eyes, he ran to his mother 
Suniti and related the whole incident to her. 
Suniti said, “Dear child! The remarks of 
mother Suruci are quite true. Without adoring 
God, you will not attain the object of your 
desire.” Hearing the words of his mother, the 
boy immediately left his home in order to 
practise adoration with the motive of gaining 
the kingdom. The sage Narada met the boy 
on the way and tried to persuade him to 
return. He even told the boy that he would 
get the kingdom for him; but the boy did 
not swerve from his resolve. The sage then 
imparted to the boy the sacred formula ‘Om 
Namo Bhagavate Vasudevaya’ (obeisance to 
Bhagavan Sri Visnu), taught him how to 
meditate on the four-armed figure of the 
Lord, and blessed him. Retiring to the forest 
of Madhuvana stretching along the bank of 
the Jamuna, the boy started his austerities. 
Horrors and temptation of various kinds 
came up before him to deter him from his 
purpose; but nothing could shake his resolution. 
At last, pleased with his devotion, the Lord 
revealed Himself before the boy. Receiving 
the news from Devarsi Narada, King 
Uttanapada, accompanied by his younger 
son Uttama and the two queens, proceeded 
to the forest to bring his boy back. They met 
Dhruva on the way. He looked the very 
embodiment of austerity. Alighting from his 
elephant, the king picked up the child and 
hugged him to his bosom. He brought him 
back to his capital with great pomp and 
festivity. At last, handing over the kingdom 
to Dhruva, the king adopted the life of 
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austere penance (Vanaprastha) and repaired 
to the forest. 

A devotee of the ‘Arta’ type is he who 
practises worship of God with absolute faith 
and unflinching devotion for the alleviation of 
physical or mental agony; or with a view to 
securing relief from adversity, fear of enemies, 
ailment, ignominy, or the fear of being attacked 
by thieves, dacoits, desperadoes or beasts of 
prey, getting unnerved by such fear. 

The famous elephant of the Puranic 
legend, the captive kings in the court of 
Jarasandha and many others belong to this 
class of devotees; but the name of Draupadi, 
the devoted and faithful consort of the 
Pandavas, is cited as the foremost devotee 
of this class. 

Daughter of King Drupada, Draupadi 
rose from the sacrificial altar. Having a 
beautiful swarthy complexion, she was also 
called by the name of Krsna. Draupadi had 
infinite virtues; she was an extremely devoted 
and faithful wife, an ideal housewife, and a 
true devotee of God. She knew Bhagavan 
Si Krsna as the fullest manifestation of 
Divinity,—as God Himself, the embodiment 
to Truth, Knowledge and Bliss; and the Lord 
too for His part never concealed from her 
even His most secret pastimes. She was even 
aware of the transcendent sports connected 
with the pure Divine Love that manifested 
itself in the cowherd damsels of Brindavana, 
and which were not known even to the 
husbands and children of the blessed Gopis. 
It was therefore that while being stripped off 
her garment by the Kauravas she addressed 
Him as the “Beloved of the Gopis’. 
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Under instructions from Duryodhana, 
wicked Duhsasana dragged her to the Kaurava 
Court and began to strip her off her only 
saree on her person to denude her and 
finding no indication of succour from any 
quarter and feeling altogether helpless Draupadi 
thought of the divine Sri Krsna, her supreme 
supporter and greatest friend. She had the 
firm conviction in her heart that the Lord 
would surely appear as soon as she remembered 
Him; for it would be impossible for Him to 
resist her plaintive cries. She addressed the 
following appeal to the Lord:— 

“O Govinda, the Protector of cows ! 
O Resident of Dvaraka ! O Krsna, Beloved 
of the Gopis ! O Keśava ! Is it unknown to 
You thatI am being humiliated by the 
Kauravas? O Master! O Lord of Laksmi, 
goddess of prosperity, O King of Vraja ! 
O Allayer of suffering ! O Janardana, save 
me from floundering in the ocean of the 
Kaurava’s, tyranny ! O Krsna! O Attracter 
of Souls! O great Yogi! O Universal soul ! 
O Creator of the universe! O Govinda ! 
Protect this languishing suppliant creature 
fallen into the clutches of the Kauravas !”* 

This plaintive appeal from Draupadi 
melted the heart of S17 Krsna, the Lord of the 
universe. Overwhelmed with compassion and 
leaving the bed on which He lay at Dvaraka, 
the All-merciful Lord ran to save her.t 

The Lord appeared in the guise of cloth 
in that devilish court of the Kauravas ! Saris 
of various colours and designs began to emerge 
one after another from the one which Draupadi 
had on her person as DuhSasana snatched at 
them in his attempt to denude her. Heaps of 


* Tifa great pet iA ake: R at fe a arf mera 
eo mwa F wma weaker arava wera waa 
Por ae were fase fase wat ule Wee perds Nn 


t wearer usa pure: HINA! 


(Mahabharata, Sabhaparva 67) 
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Saris were piled up in the royal court ! 
Draupadi’s dearest friend came to her rescue 
in the very nick of time and saved her honour! 
Duhsasana sank to the ground exhausted. 

A devotee of the ‘Jijnasu’ type is he 
who practises devotion to the Lord with the 
sole motive of knowing God in reality 
(XIV.26), caring not for wealth, women, 
progeny, house and other objects and 
unmindful of disease and danger. 

Among devotees of this class, the names 
of Partksit and many others are mentioned; 
but the name of Uddhava is the best known 
of them all. Chapters VII to XXX of Book 
XI of Srimad Bhagavata embody the divine 
teachings of Bhagavan Sri Krsna to Uddhava, 
which are popularly known by the name of 
Uddhava-Gita. 

A devotee of the ‘Jnani’ type is he who 
has realized God, in whose eyes God alone 
remains as the abiding reality,—there is 
nothing else than God,—and whose desires 
have altogether ceased as a result of that 
realization, and who therefore worships God 
under the natural impulse of his heart. 

Sri Sukadeva, Sanaka and his three 
brothers, Devarsi Narada, Bhisma and others 
are well-known figures belonging to this 
category. Prahlada too was recognized as a 
devotee of this type even in his boyhood. He 
received spiritual instruction from Devarsi 
Narada, while he was yet in the womb of his 
mother. He was sprung from the loins of the 
demon king HiranyakaSipu. Hiranyakasipu 
hated Sri Hari, while Prahlada was a great 
devotee of the Lord. Therefore, HiranyakaSipu 
subjected him to hard persecution. He caused 
him to be bitten by poisonous snakes, trampled 
under the feet of elephants, hurled from palace- 
tops, thrown into the sea and offered to fire. 
His teachers also tried to dispose of him. But 
on every such occasion the Lord came to his 
rescue. For his sake the Lord manifested 
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Himself in the form of a man-lion and put an 
end to the bloody career or HiranyakaSipu. 
Apart from fearlessness, which was a sure 
sign of Prahlada’s enlightenment, the sublime 
teaching that he imparted to his fellow students 
while receiving his schooling at the preceptor’s 
house during his very childhood also proves 
his state of enlightenment. For the beautiful 
story of his life the reader is referred to the 
Bhagavata and the Visnupurana. 

The use of the indeclinable ‘Ca’ at the 
end of the verse is intended to distinguish 
the Jhani from the other types of devotees 
and also to bring out his superiority over the 
rest. The glory of the Jnant Bhakta discussed 
in verses 17, 18 and 19 below has been 
adumbrated by the use of this indeclinable. 

Devotees who worship God in any 
form or shape with unflinching faith are all 
noble souls. It is therefore that the Lord 
refers to all the four types of devotees as 
‘virtuous’ in this and ‘noble’ in the eighteenth 
verse. But if we assess the relative value of 
each type according to the spirit of this verse, 
it will appear that the ‘Arta’ type of devotees 
is superior to the ‘Artharthi’, and ‘Jijnasu’ 
to the ‘Arta’, the Jani being 
superior even to the ‘Jijasu’. For the Artharthi 
worships God for the sake of worldly 
enjoyments, taking them to be the source of 
happiness. He is not fully conversant with 
the glory of God; that is why he does not 
develop full love for God, and that is why 
he craves for enjoyments. A devotee of the 
‘Arta’ type asks nothing from God for the 
sake of enjoyment. Although this proves that 
he loves God more than the ‘Artharthi’, his 
love is certainly shared to some extent by 
bodily comforts, honour, fame, etc. It is 
therefore that when faced with a grave 
danger or ignominy he cries out to God for 
protection against the same. A devotee of the 
‘Jijnasu’ type neither seeks pleasure or 
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enjoyment nor loses his nerve in the face of 
worldly danger. His only interest lies in 
knowing the truth about God. This shows 
that although he has no attachment for 
worldly enjoyments, the craving for liberation 
nevertheless lingers in Him. Therefore, his 
love, though distinct from and higher than 
that of the ‘Artharthi’, and the ‘Arta’ types 
of devotees, is yet deficient as compared to 
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the love of the ‘Jnani’. The ‘Jnani’, however, 
who knows the truth of the integral Divinity, 
constantly and lovingly adores God as a 
matter course, without any other motive or 
interest. Therefore, he is the best of all. 
Addressing Arjuna as the best among 
the Bharatas the Lord seeks to indicate that 
he was a ‘virtuous’ man, and was therefore 
already engaged in the practice of adoration. 


Referring thus to the four types of devotees, the Lord now proceeds to praise the Divine 
Love possessed by the ‘Jnani’, and establishes his superiority over the other types of devotees. 


wat at fern weuknfatrerd | 
fost fe athratscaediad a at aa faa: i got 


aan of these; Writ the man of wisdom; Prage: ever established in Me; umuna: 
possessed of exclusive devotion; fafstert excels; fia: dear; fè for; M7: to the enlightened 
devotee (who knows Me in reality); 311 extremely; IgA I (am); W: he (the enlightened 
devotee); @ and; WA to Me; Ña: (is) extremely dear. 

Of these, the best is the man of wisdom, ever established in Me and possessed 
of exclusive devotion. For, I am extremely dear to the wise man (who knows Me 


in reality), and he is extremely dear to Me. 


The word ‘Nityayuktah’ refers to him 
who is ever and constantly established in 
God alone, having lost all consciousness of 
the world, of his own body, nay, of his very 
‘self’; and the word ‘Ekabhaktih’ stands for 
him who cherishes motiveless and concentrated 
love for God alone. The man of wisdom, 
who knows the truth about God, has both 
these virtues fully developed in him; it is 
therefore that the two adjectives have been 
used with reference to him. 

A devotee who has fully realized the 
truth and mysteries of God, who sees everything 
as God, and beholds Him everywhere and at 
every time, nay, in whose eyes nothing remains 
apart from God, and whose mind and intellect, 
having realized God as the sole and supreme 
Reality and the most beloved of all, are 
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altogether freed from all attachments and 
desires, and are merged wholly in God,— 
who can measure the depth of love such a 
devotee cherishes for the Lord. He who has 
renounced for the sake of God all craving for 
the pleasures and enjoyments of this world 
and the next, which are so dear and agreeable 
and extremely rare in the eyes of worldly 
minded men,—others cannot even imagine 
how dearly such a devotee loves the Lord and 
in what great esteem he holds Him. That is 
why the Lord says in this verse, “Extremely 
dear am I to the man of wisdom.” And it goes 
without saying that he who holds God so dear 
should be extremely dear to God. For, in the 
first place, God Himself is an embodiment of 
Love by His very nature,* Nay, it is from a 
drop of that boundless ocean of nectarine love 


* Tat a al waded vess wala (Taittiriva Upanisad II.7) 
“God is love absolute; it is from this love that soul derives its joy”. 


372 


that the entire creation derives its joy. 
Secondly, it has been proclaimed by the Lord: 
“Howsoever men approach Me, even so do 
I seek them.” What wonder, then, that God 
should bestow His utmost love on such a 
devotee? It is therefore that He says: “Such a 
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devotee is extremely dear to Me.” 

Showing the height and depth of love 
possessed by the God-realized devotee, who 
has full knowledge of the virtues, glory and 
reality of God, the present verse praises him 
as the best of all devotees. 


The Lord declared the enlightened devotee as the best of all, and extremely dear 
to Him. One may ask here: Does this mean that the other types of devotees are not so 
good and dear to Him? In reply to this, the Lord says: 


SENT: Ud Wad AM carta A AAAI 
arRaa: GTS PHT AAA TAA TAL VS N 


ent: (are) noble; W all; ua verily; Ua these; aÑ the man of wisdom; q however; 
a self; Wa indeed; Ñ My; Ae (such is My) belief; anaa: (is) firmly established; @: 
he (the enlightened devotee); fẹ for; amre having his mind and intellect merged in Me; 
mm (in) Me; Wa alone; agam, the highest; "R goal. 

Indeed, all these are noble, but the man of wisdom is My very Self: such is 
My view. For such a devotee, who has his mind and intellect merged in Me, is firmly 


established in Me alone, the highest goal. 


Among the four types of devotees referred 
to in this context, the man of wisdom being 
unquestionably the best, the other three, viz., 
the ‘Artharthi’, the ‘Arta’ and the ‘Jijfiasu’ 
too, are devoted to the worship of God and 
possess firm and supreme faith in Him. They 
have definitely come to the conclusion that 
God is almighty, omniscient, the universal 
Lord, supremely compassionate and the greatest 
friend, and that their hopes and aspirations 
can be realized through Him and Him alone. 
Armed with this conviction and knowledge, 
they give up dependence on everything else 
and devote their life to practices such as the 
worship and remembrance, adoration and 
service of the Lord. They scrupulously refrain 
from doing anything which may weaken 
their faith in God even to the slightest degree. 
Their desires have not altogether ceased; but 
they seek their fulfilment from God and God 
alone. It is not unnatural for a devoted and 
faithful wife to want something for herself; 
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but she would seek if from her beloved 
husband alone. She would not even cast a 
glance at another, much less rely on another, 
nor does she know anyone else. Even so the 
devotees referred to above depend on God 
and God alone. That is why the Lord calls 
them all as noble. It is therefore that He says 
in verse 23: “My devotees, howsoever they 
worship Me, in the end come to Me alone.” 
Such is the fruit of devotion to God proclaimed 
in IX.25 as well. 

The indeclinable ‘Tu’ is intended to 
differentiate the ‘Jnani’ from the other types 
of devotees mentioned above. It shows that 
even though all of them are good and dear to 
the Lord, the man of wisdom excels them all. 

By calling the Jhani His own self, the 
Lord shows that there is no difference 
whatsoever between the man of wisdom and 
Himself. Such a devotee is the same as God, 
and God is the same as the devotee; there 
is absolute identity between the two. 
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Such a devotee ever remains constantly 
and unshakably fixed in God, regarding Him 
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the supreme refuge. This is what is meant 
by his being “firmly established in God, the 


alone as the supreme and ultimate goal and | highest goal.” 


Now, in order to show the rarity of such an enlightened devotee, the Lord says: 
agi Sad Aart Wed 
area: waft A Aaa YAN: Ve i 


ae SATA of a series of births; 3 in the very last; "Mar the enlightened person; 
ary Me; Welt worships; atqea: (is) God; WAH all (this); gfa thus; @: that; marat exalted 


soul; YgŠA: (is) very rare. 


In the very last of all births the enlightened person worships Me, realizing 


that all this is God. Such a great soul is very rare, indeed. 


The very birth in which a man attains 
the rank of an enlightened devotee is the last 
of his many births. For having realized God 
in this way one is never born again. That 
constitutes his last birth. 

One is apt to interpret the first half of 
this verse to mean that man attains the rank 
of an enlightened devotee only after practising 
devotion with an interested motive for 
successive births. Such an interpretation, 
however, would make it inevitable for devotees 
of the ‘Artharthi’, ‘Arta’ and ‘Jifiasu’ types 
to go through many rounds of births. But 
such a view is negatived by a number of 
statements of the Lord in which He says that 
all types of His devotees attain Him (VIL.23; 
IX.25); and nowhere in that connection does 
He lay it down as compulsory for them to 
go through a number of births. Of course, 
in the event of his practice being slack 
through deficiency of faith and love a devotee 
may have to go through many births; but if 
his faith and love are highly developed and 
his practice is intense, he can realize God 
in one single birth. Time is no determining 
factor here. 

The word ‘Jnana’ forming part of 
‘Jnanavan’ refers to the same wisdom the 
attainment of which along with that of 
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“Vijnana’ has been praised in verse 2 of this 
chapter; and the word ‘Jhanavan’ refers to 
the loving devotee who has attained that 
knowledge, viz., the knowledge of Brahma 
without attributes, together with “Vijnana’ or 
the knowledge of qualified Brahma with and 
without form, and of whom verse 3 says: 
“Some rare one knows Me in reality.” It is 
for this reason that in verse 18 the Lord 
speaks of him as His very self. 

The whole creation is a manifestation 
of God, and there is nothing apart from God: 
to perceive this truth directly once for all, 
and to remain ever established in it is to 
worship Him realizing that “All this is God.” 

People in the world do not in the first 
place conceive a liking for the practice of 
adoration. If a rare one among thousands takes 
a fancy to it, his nature compels him to relax 
his efforts and therefore to give up the practice 
altogether. Even if a man puts forth a special 
effort, through deficiency of faith and devotion 
he continues to divert it towards the satisfaction 
of his desires, with the result that he too fails 
to realize God. This proves that God-realized 
souls are very rare in this world. Hence it is 
but reasonable to assume that exalted souls 
of the type referred to above are very difficult 
to get in this world. 
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If anyone comes in contact with such 
a noble soul, he should be regarded as 
exceptionally fortunate. Devarsi Narada says 
in this ‘Aphorisms on Bhakti’ :— 
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Tegel SOUSA SALT NS I 

“Association with great souls is not 
only rare but hard to obtain, though unfailing 
in its effect.” 


In verse 15 it was stated that men of a demoniac disposition who are given to evil deeds 
do not worship God; while in verses 16 to 19 we were told that virtuous men worship God. 
The Lord now proceeds to speak of those who, though performing noble deeds, are yet 
swayed by desire and worship other gods according to the prompting of their own nature. 


PANAT: MUASSA: | 
ad Manner upe AAT: CAAT Il Ro N 
PA: a: A: by various desires; WA: having their wisdom carried away; Wert 


worship; alaa: other deities; 7] AH fra vows relating to each deity; sma 
undertaking; Wea nature; raat: prompted; waat by their own. 


Those whose wisdom has been carried away by various desires, being prompted 


by their own nature, worship other deities, adopting rules/rites relating to each. 


The repetition of the word ‘Taib’ in this 
verse shows that the desires of all persons 
are not of a uniform character. These desires 
of a heterogeneous character cloud the vision 
of man, who is at a loss to understand who 
he is, what is his duty, what is the relation 
between God and the individual soul, what 
is the purpose of human life and what is it 
that distinguishes human life from other 
lives, and fails to realize that his salvation 
lies in the practice of adoration, rather than 
in getting lost in enjoyments. This obscuration 
of judgment is what is meant by one’s 
wisdom being carried away by various desires. 

The worshippers of gods referred to in 
this verse should not be confused with those 
who have been spoken of as ‘Mayayapahrta- 
jhanah’ in verse 15 on account of the expression 
‘Hrtajnanah’ used with reference to them. 
Those referred to in verse 15 have been 
characterized by the Lord as sinful, stupid, 
vile among men and possessed of a demoniac 
disposition. This shows that the element of 
Tamas is predominant in them; hence they 
are liable to damnation (XVI.16, 19). On the 
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other hand, devotees who worship God and 
whose wisdom has been spoken of in the 
present verse as carried away by various 
forms of desires are endowed with faith and 
eligible for the celestial abode (VII.23; [X.25) 
and are believed to possess a nature 
predominantly Sattvika with a mixture of 
Rajas. Thus there is a world of difference 
between the two types of men described in 
the two verses. 

Actions performed by an individual 
through successive births leave their impressions 
behind, which are stored in the mind. The 
sum-total of these impressions goes to constitute 
what is known as the nature of that individual. 
This is what is referred to here by the word 
‘Prakrtya’. Each individual possesses a 
distinctive nature of his or her own. The 
inclination that one feels in one’s mind to 
worship different deities is what is meant by 
being prompted by that nature. 

The deities referred to in this verse are 
the sun-god, the moon-god, the gods of fire, 
air, water and death, Indra, the Lord of 
paradise, and other gods mentioned in the 
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scriptures. By rules relating to the worship of 
each are meant the various rules connected 
with Japa or muttering of the Mantra sacred 
to each deity, meditation, adoration, salutation, 
Nyasa (assigning the component parts of a 
Mantra to the various limbs of one’s body), 
Havana (pouring oblations into the sacred 
fire), vows and fasts, etc., forming part of 
such worship. The rules of worship etc., vary 
according to the desire actuating the mind of 
the worshipper, and the nature of the deity 
worshipped; that is why the word ‘Tam’ has 
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been used twice in the verse. 

There is one more point worth 
remembering in this connection. A man is 
said to worship some other deity only when 
he views the deity as apart from God, the 
supreme Deity. If, however, he worships the 
deity as no other than God and in accordance 
with His commands, either disinterestedly or 
with a view to pleasing God, he actually 
worships God Himself rather than any other 
deity, and the reward of such worship too 
is God-realization. 


The next two verses tell us how and in what form are the worshippers of gods rewarded 


for their worship: 


at at at at ad ah: segathadhraste | 
Tea amea Sgi aA ATA tl 22 N 
a: A: who so; a4 ar whatever; THA (celestial) form; 4h: devotee (craving for some 


return); Mga with reverence; ara to worship; Sf seeks; TI TET of that particular 
devotee; 3am, stable; Sg faith; aT Wa in that very form; facenfH render; IgA, I. 


Whatever celestial form a devotee (craving for some worldly object) chooses 
to worship with reverence, I stabilize the faith of that particular devotee in that very 


form. 


The use of the words ‘Yah’ and ‘Yam’ 
twice in this verse is intended to bring out 
the diversity both of the devotees and the 
deities worshipped by them. This shows that 
there are various types of devotees with 
interested motives, and the deities they worship 
are also numerous varying according to the 
desire and temperament of those devotees. 

The word ‘Sraddhaya’ in this verse 
implies unmitigated faith in the existence of 
divine intelligences, in their glory and virtues, 
and in the methods of their worship and its 
rewards. Endowed with such faith the 
worshipper instals with due ceremony an 
image made of metal or wood, clay or stone 
according to the pattern laid down in the 
scriptures, or a painting, or as an alternative 
forms a mental picture, and offers worship 
with prescribed articles according to rules, 
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repeating the Mantra sacred to that particular 
deity as many times as is laid down in the 
scriptures. The devotees should also perform 
sacrifice offering oblations to the sacred fire 
in the name of the deity, meditate on his or 
her form, adore the Sun, Moon, Fire and 
other gods whose physical forms are directly 
perceptible to the eyes, and offer them 
obeisance etc. This is what is meant by 
worshipping the gods with faith. 

The demonstrative adjective ‘Tām’ 
occurring in the second half of this verse has 
been connected with ‘Tanum’ in the first half, 
instead of being taken to quality the noun 
‘Sraddham’ in the second half, which is more 
proximate to it, only because ‘Tām’ is a 
correlative of ‘Yam’ and these two always 
go together according to the rules of Sarhskrta 


grammer (@delhiererare:). Even if it is taken 
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to qualify ‘Sraddham’ it will make no 
difference in the sense of the verse; for in 
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that case it will have to be construed as “directed 


towards that particular god (meagan) 


a an sega BMeeIMTeed | 
wud a da: Hara fateaks ALU 22 Ul 


a: he (the devotee referred to in the preceding verse); Wat sega with such faith; 
qm: endowed; a% of that particular deity (whom he chooses to worship); 31RT47_ worship; 
ged undertakes; YUA obtains; @ and; A: through that deity; am desired enjoyments; 
tat by Me; Wa alone; fafear ordained; fè verily; W7 those. 


Endowed with such faith, he worships that particular deity and obtains through 


that deity without doubt his desired enjoyments, as verily ordained by Me. 


In this verse the Lord shows that equipped 
with the faith stabilized by Him the devotee 
worships the deity of his choice according to 
the rules laid down in the scriptures, and as 
a reward for such worship obtains from the 
deity only such of his coveted enjoyments as 
have been preordained by the Lord. The 
celestials have not been authorized to give 
either more or less than what is ordained by 
the Lord. This shows that the position of the 
celestials in the divine government is more or 
less similar to that of constitutionally functioning 
officers presiding over different departments 
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of administration in a well established 
Government. If such an officer desires to 
reward the services of an individual, he can 
bestow only as much as the individual is entitled 
to receive under rules for such services, and 
as the officer is empowered to give. 

Some people in this verse connect the 
word ‘Hitan’ (conducive to good) with ‘Kaman’ 
(enjoyments). But such an interpretation will 
be unwarranted for the simple reason that 
objects of enjoyment are anything but conducive 
to the interests of anyone in the real sense 
of the term. 


Now, disparaging the fruit of worship of other gods referred to above as perishable, 
the Lord glorifies the reward of His own worship. 


sda HS Aa Aeac4ieanea4 | 
carcass Sra ng Ua ATA I 23 1 


ata having an end, perishable; q however; Wer fruit; AA by these; aq that; vata 
is; IAA people of small understanding; ¢am™ the gods; tas: the worshippers of 
gods; att attain; Het: My devotees (howsoever they worship Me); afd (eventually) 


come; AM to Me; af alone. 


The fruit gained by these people of small understanding, however, is perishable. 
The worshippers of gods attain the gods; whereas My devotees, howsoever they 


worship Me, eventually come to Me and Me alone. 


Though disparaged as “men of small 
understanding”, the worshippers of gods 
referred to in this verse are far superior to the 
vile men who while abstaining from the 
worship of God are engaged in sinful acts, 
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and have been denounced in verse 15 as 
stupid and possessed of a devilish disposition, 
inasmuch as they are not addicted to sin and 
worship the higher intelligences according to 
the procedure laid down in the scriptures, 
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and are neither wholly devoid of intelligence 
nor possessed of a demoniac nature. They 
are certainly inferior to the devotees of God 
and deficient in intellect inasmuch as they 
worship the other deities as apart from God, 
and that too under the prompting of desires 
and for obtaining objects of enjoyment. Had 
their intellect not been deficient, they would 
have certainly grasped the truth that it is God 
Himself who in the form of so many deities 
receives all kinds of worship and oblations 
offered into the sacred fire that God alone is 
the supreme Lord of all (V.29; IX.24). It is 
because of this deficiency of intellect that 
they obtain an utterly insignificant and 
perishable reward for their sacrificial 
performances and other stupendous 
undertakings involving such arduous labour. 
Had they been wise and taken so much pains 
over the worship of God Himself with a 
sense of His glory, or had they worshipped 
the other deities as identical with the supreme 
Deity and with a view to pleasing Him, They 
could have attained with that much labour 
that great and rare fruit wherein lies the 
fulfilment of human existence. 

Reaching the abode of the deity 
worshipped by them the devotees of gods 
attain nearness of the deity and a form similar 
to that of the deity and obtain celestial 
enjoyments peculiar to that region; that is 
what is meant by attaining the gods. This is 
the highest fruit obtained through worship of 
the gods; but all worshippers of gods do not 
obtain even this fruit. Many of them, who 
take to such worship for obtaining trivial and 
momentary enjoyments like the possession of 
a wife, progeny, wealth, honour and distinction 
etc., do not go beyond obtaining their desired 
objects of enjoyment. A few of them whose 
faith in their chosen deity has particularly 
developed and who love the deity more than 
the enjoyments of the world and remember 
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the object of worship at the moment of death, 
migrate to the celestial worlds. But it should 
be borne in mind that the gods, the enjoyments 
obtained through them, and the worlds 
inhabited by them are all perishable. It is 
therefore that the fruit of their worship has 
been denounced as ‘perishable’. 

Constant residence by the side of the 
Lord in His own supreme eternal divine 
Abode, or union with God through identity 
with Him, both these are covered by the term 
“God-realization.” In the eyes of the devotee 
of the enlightened type the whole world is a 
manifestation of God, so that he is already 
united with God at all times; hence the question 
of attaining God does not arise in his case at 
all. The devotee of the ‘Jijhasu’ type too, 
seeking as he does to know the truth about 
God, realizes Him as soon as the knowledge 
of that Truth dawns upon him. As for the 
other two types, viz., the Artharthi and the 
Arta, they too attain none else than God 
through His grace. God is supremely merciful 
and the greatest friend of a soul. He does 
only that which is conducive to the best 
interests of the devotee,—which ensures his 
speedy access to Him. He sternly refuses to 
grant the prayer or avert the calamity of a 
devotee, even though the latter is insistent in 
his demand through ignorance, if by granting 
that prayer or averting that danger He should 
really be doing a disservice to him. He fulfils 
only those desires the satisfaction of which 
enhances the devotee’s faith in, and love for 
the Lord. In this way the devotees of God, 
besides realizing the object of their desire, 
eventually succeed in realizing God Himself. 
The use of the word ‘Api’ at the end of the 
verse is intended to bring out this point. 

In case a devotee having once forged a 
devotional link with God, with whatever object 
it may be, seeks to undo it, it is God’s nature 
not to allow him to do so. Herein lies the 
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glory of devotion to God. Having conferred 
on the devotee the object of his desire, or 
even withholding such object from him, if 
the same is likely to prove injurious in the 
long run, the spirit of devotion of God does 
not die. It stays in a dormant state within the 
heart to the devotee, and draws him to God 
whenever an opportunity presents itself. The 
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boon of devotion once obtained, through 
whatever cause it may be, does not leave the 
devotee, even after many births, till it has 
brought him face to face with God. And once 
the devotee has realized God, the question of 
remission of devotion does not arise at all. In 
that state the devotee, the spirit of devotion 
and the deity become indistinguishably one. 


The question here arises: If God is so full of love, and such a boundless ocean of 
mercy, that He invariably vouchsafes His realization to his worshippers howsoever they 
may worship Him, how is it that all of us do not take to His worship? In reply to this 


query, the Lord says: 


aah arHada Wed Aaa: | 
w | Teast HATA AHATA Ul 2% Il 
3teqmy beyond the reach of mind and senses; Raq 3iT7AA to have assumed a finite 
form through birth (as an ordinary human being); aÑ believe; AT My; 3ga: the ignorant; 


WH supreme; WaN nature; IATA: not knowing; HA Me (the supreme Spirit who is all 
truth, all knowledge and all bliss); stray undecaying; AJAMAA unsurpassable. 


Not knowing My supreme nature, unsurpassable and undecaying, the ignorant 
persons regard Me, the supreme Spirit beyond the reach of mind and senses, the 
embodiment of Truth, Knowledge and Bliss, to have assumed a finite form through 


birth (as an ordinary human being). 


The word ‘Abuddhayah’ refers to the 
ignorant people who have no faith in the 
virtues, glory, reality and sports etc., of the 
Lord, and whose intellect is not only clouded 
with infatuation and bewildered by thoughts 
of the world but is also wholly enmeshed 
in the web of sophistry. It is something 
beyond their comprehension that the entire 
creation is but an amplification of the twofold 
Nature of God, and that being the ultimate 
substratum of this twofold nature, God alone 
is supreme, and there is none who surpasses 
Him. His inconceivable and indescribable 
reality, character, glory and incomparable 
virtues cannot be rightly grasped through 
mind or described through speech. It is just 
in order to extend His helping hand to the 
creatures of this world and take them under 
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His protection out of His infinite compassion 
and love for the suppliant that the Lord 
manifests Himself in various forms with all 
His power, maintaining His character as the 
unborn, imperishable, supreme Lord, and 
plunges the entire creation in an unbounded 
and unruffled ocean of supreme joy through 
His transcendent sports. This is what has 
been referred to here as the eternal, unsurpassed 
and supreme nature of God. 

Being altogether beyond the ken of the 
material mind and senses, both the Absolute 
and the Qualified aspects of God are really 
unmanifest and supersensuous. God Almighty, 
who is unborn immortal and unmanifest, 
manifests Himself before the world in human 
and other forms, concealing His identity 
behind the veil of His Yogamaya; His 
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reality, therefore, remains practically unmanifest 
all the time. It is therefore that ignorant men, 
who have no knowledge of the truth, 
mysteries, virtues, and glory of the Lord, 
instead of regarding Him as the unborn and 
immortal Deity, who is beyond the reach of 
the mind and senses, look upon Him as an 
ordinary human being having a finite form. 

Those who are inclined to the parochial 
view that God is ever unmanifest and 
unqualified and can never manifest Himself, 
are apt to take this verse to mean that “only 
ignorant men look upon God who is really 
unmanifest, i.e., formless and absolute, as 
having assumed a qualified and concrete 
human form.” But this interpretation does not 
appear to be sound, inasmuch as both the 
Qualified and Absolute aspects of God are 
approved and recognized by the scriptures. 
The Lord Himself says, “Though unborn 
and immortal, and the Lord of all beings, 
I embody Myself forth from age to age, 
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keeping My Nature (Prakrti) under control, 
for protecting the virtuous, destroying the 
evil-doers, and establishing Dharma on a 
firm footing and so on (IV.6, 7 and 8). The 
alternative interpretation given above, therefore, 
conflicts with this statement of the Lord and 
demolishes the doctrine of Divine Descent, 
which can never be the intention of the Gita. 

Neither can the verse be interpreted to 
mean that “Only ignorant fools hold God 
with attributes appearing in a visible human 
form as unmanifest, that is, without attributes 
and without form.” For the same Lord who 
is visible in an embodied form with attributes 
is also without form and attributes. Therefore, 
how can a man who knows this real truth 
be dubbed as ignorant ? The Lord Himself 
says: “All this is pervaded by Me in My 
unmanifest aspect (IX.4).” Therefore, the 
construction that has been put upon 
this verse appears to be the only sound 
interpretation. 


It may be asked here: Why do people regard the Almighty Lord, appearing in human 
form, as an ordinary mortal? In reply to this, the Lord says: 


We URA: Gael AAAA: | 
yasi ASSAM tel AMSAT RY I 


q (am) not; 34 I; Wertet: manifest; W4et to all; arTararaaga: veiled by (My) 
Yogamaya (divine potency); 4g: ignorant; 3AM, this; 7 not; Hf recognizes; Bre: 
world; mA Me; ISH unborn; stay (and) imperishable. 


Veiled by My Yogamaya (divine potency), I am not manifest to all. Hence these 
ignorant folk fail to recognize Me, the unborn and imperishable Supreme Deity (i.e., 


consider Me as subject to birth and death). 


The word ‘Yogamaya’ denotes that 
divine potency of God by which He appears 
in and conceals various forms, and which is 
referred to as—Atma-‘Maya’ in IV.6, When 
the Lord manifests Himself in a human or 
other such form, He spreads the charm of 
this Maya all about Himself and remains 
hidden behind this veil, even as an actor 
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when he impersonates another character 
disguises his identity through his Maya or 
histrionic tricks. This is what is meant by the 
Lord being veiled by ‘Yogamaya’. 

When the Lord keeps Himself veiled by 
His Yogamaya, the vision of ordinary men 
cannot pierce that veil; hence the majority 
of men regard Him as an ordinary human 
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being like themselves. This is what is meant 
by His not being manifest to all. He reveals 
His identity to those alone who are His 
loving devotees and possess full faith in an 
reverence for His virtues, glory, true character 
and pastimes, and to whom He desires to 
make Himself known. 

In common parlance we speak of the 
sun being veiled by the cloud; but, in reality, 
the sun never gets veiled, only the vision of 
people is obstructed by the cloud. If the sun 
got really veiled, there could be no light 
anywhere in any part of the universe. Even 
so, God is never really veiled by Maya; if 
He got veiled, no devotee could ever gain 
a true vision of God. It is only with reference 
to the foolish and ignorant folk that he is 
said to be veiled. As a matter of fact, even 
the analogy of the sun does not apply to 
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God; for a finite thing can never bear 
comparison with the infinite. The illustration 
of the sun has been employed only to convey 
a rough idea of the truth. 

The use of the demonstrative adjective 
‘Ayam’ before ‘Lokah’ indicates that the 
words refer to all kinds of ordinary ignorant 
people, other than the devotees of God, no 
matter whether they are virtuous or sinful, 
and not to any particular class. 

Due to lack of reverence and love for 
the Lord the ordinary ignorant folk, not 
knowing His real nature, virtues, glory, sports 
and mysteries, labour under the delusion that 
Sri Krsna was an ordinary human being like 
themselves subject to birth and death. They 
fail to recognize the fact that He was the 
unborn and imperishable God Himself, the 
embodiment of Truth, Knowledge and Bliss. 


The Lord referred to Himself above as veiled by His Yogamaya. This should not, 


however, be taken to mean that just as a man hiding himself behind a thick curtain can 
neither see nor be seen by those on the other side of the curtain, even so God too fails 
to perceive those who are unable to see Him. In order to clarify this and also to indicate 
that Yogamaya is only a potency of God wholly subservient to Him and can never screen 


His Divine Knowledge, the Lord says: 


aat wads adams anh 
uae a yah ni q Ag A HAA I RG I 


Ag know; 384 I; aadtat belonging to the past; adan existing at present; @ and; 
amit O Arjuna; faen those that are yet to come; @ so also; Year (all) beings; ATL 
Me; q but; az knows; 4 maga none (who is devoid of faith and devotion). 


Arjuna, I know all beings, past as well as present, nay, even those that are yet 


to come; but none (devoid of faith and devotion) knows Me. 


The word ‘Bhutani’ in this verse stands 
for all living beings, both moving and immobile, 
such as gods, men, beasts, birds, insects and 
moths etc. The Lord says that He knows 
how and in what different species all these 
beings were born and existed at different 
times during the numberless Kalpas that have 
gone by, and what they did in those forms. 
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He also knows how, in what particular 
species of life and in what part of the 
universe each one of them has been born in 
the present Kalpa, and what they are doing. 
Similarly, He knows how and what form 
each one of them will take and where will 
it be born in the coming Kalpas and what 
it will do. 
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Even this statement has been made only 
from the point of view of the world, inasmuch 
as the distinction of past, present and future 
does not exist in the eyes of God. In His 
unitary consciousness, which constitutes His 
very being, everything is ever patent and 
present. In fact, He is the great spirit of Time 
(Mahakala), the basis of all conceptions of 
time; hence nothing is hidden from His view. 

The use of the indeclinable “Tu’ is 
intended to bring out the utter dissimilarity 
of God from the Jivas. 

In verse 3 of this chapter the Lord has 
already said, “Among thousands of men 
scarce one knows Me in reality.” Again, in 
verse 30, we shall read: “They know My 
intergral being, comprising Adhibhuta, 
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Adhidaiva and Adhiyajna.” In XI.54 also the 
Lord will be found to say, “Through single- 
minded devotion, can I be directly known 
in essence, perceived by men, and, even 
entered into.” Therefore, the word ‘Kascana’ 
in this verse should be understood to mean 
‘anyone among the ordinary ignorant men, 
other than the Lord’s own devotees’. It 
is in order to bring out this point that the 
words “devoid of faith and devotion” have 
been added after ‘KaScana’ within brackets. 
The next verse speaks of delusion in the 
shape of pairs of opposites (born of attraction 
and repulsion) as the cause of ignorance, 
which too proves that devotees who are free 
from likes and dislikes are in a position to 
know Him. 


This gives rise to the question: How is it that none of the ignorant men who are 
devoid of faith and devotion is able to know Him? The Lord proceeds to answer this 


question in the next verse: 


soe ge ANA 
aay aa wt ara WATI VV 


FMEA gg? through delusion in the shape of pairs of opposites (such as 
pleasure and pain etc.) born of desire and hatred; ma O descendant of Bharata, Arjuna; 


Way all living creatures; WATS7 to infatuation; Wt in this world; atf% are falling a prey; 


waT O chastiser of foes. 


O valiant Arjuna, through delusion in the form of pairs of opposites (such as 
pleasure and pain etc.), born of desire and aversion, all living creatures in this world 


are falling a prey to infatuation. 


The words ‘Iccha’ and “‘Dvesa’ in this 
verse stand for ‘attraction’ and ‘repulsion’, 
which have been referred to by the Lord in 
II.34 as the two principal enemies standing 
in the way of man’s spiritual progress, and 
which have been further, declared, under the 
names of ‘desire’ and ‘wrath’ as the two 
main incentives to sin and the enemies of 
mankind (III.37). The pairs of opposites like 
joy and grief, pleasure and pain etc., which 
proceed from these two impulses are 
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instrumental in tightening the hold of ignorance 
on the Jiva. That is why these two have been 
called by the name of ‘delusion’. 

The word ‘Sarvabhutani’ stands for the 
generality of men, excluding the devotees 
who worship God with true reverence and 
faith. Falling a prey to infatuation in the 
form of pairs of opposites like joy and 
grief, pleasure and pain etc., born of desire 
and hatred, they lose sight of the supreme 
goal of their life and ignore the practice 
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of adoration and remembrance of God. 
Regarding the transient and momentary 
enjoyments of the world, which are productive 
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continue to waste their precious lives in 
accumulating and enjoying those pleasures. 
This is what is meant by their falling a prey 


of sorrow and fear, as a fount of delight, they | to infatuation. 


The adjective ‘Sarva’ compounded with ‘Bhutani’ is apt to create a wrong impression 
in the mind of the hearer that all beings without exception are falling a prey to infatuation 
in the shape of pairs of opposites. Therefore, in order to obviate this misconception, the 
Lord says: 


Set aad UT SAT Wahu | 
a Genera WA A gea: VU 
gar whose; q but; 317A (has) come to an end; Wey sin; FART, Wado of 
men of virtuous deeds (performed in a disinterested spirit); a those; Banter: freed 


from delusion in the shape of pairs of opposites such as pleasure and pain, joy and grief, 
etc. (born of attraction and repulsion); 49 worship (in every way); ATL Me; geat: of 


firm resolve. 


But those men of virtuous deeds whose sins have come to an end, being freed 
from delusion in the form of pairs of opposites (born of attraction and repulsion), 


worship Me with a firm resolve in every way. 


The indeclinable ‘Tu’ has been used to 
distinguish the great devotees of God from 
the ordinary men of the world. 

The first half of the verse refers to those 
blessed souls who have been performing 
through successive births, noble deeds enjoined 
by the scriptures, such as the performance 
of sacrifices, charity and penance, etc., and 
practising devotion to God, who being 
prompted by latencies of past lives and good 
association perform noble deeds in a 
disinterested way and practise adoration of 
God even in the current life and who have 
attained purity of heart due to the total 
eradication of all evils in the shape of vicious 
tendencies and activities. 

He alone is said to be free from delusion 
in the shape of pairs of opposites, who never 
and under no circumstance loses his balance 
of mind either in the midst of worldly joys 
and sorrows etc., or in their absence. 

‘Drdhavratah’ refers to those devotees 


(28) 


of firm resolve who remaining wholly 
undaunted by the greatest of temptations and 
impediments triumph over them all by dint 
of their adoration, and most resolutely adhere 
to their pious and devotional views and vows 
without budging an inch from them. 
“Worshipping God in every way’ means 
recognizing Him as all-pervading, all- 
supporting, all-powerful, the Universal Soul 
and the Highest and Best Person and devoting 
all one’s external and internal organs exclusively 
to His service. In other words, to ascertain the 
truth about God by the intellect, to reflect by 
the mind on the virtues, glory and reality of 
God and the secrets of His sports, to chant His 
names and praises by the lips, to offer salutation 
to Him by bowing the head, to employ the 
hands in His worship as well as in the service 
of the miserable and the distressed etc., who 
are His living embodiments, to use the eyes 
in beholding His images, to use the feet in 
visiting temples and sacred places etc., and 
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subservient to His and His will alone—all this 
is included in His all-round worship. 


offering all one’s possessions wholly and 
solely to God to make oneself completely 


This naturally raises the question: What does such a sinless and virtuous devotee, 
who worships God with a firm resolve, seek, and what is the reward obtained by him? 
In reply to this the Lord says in the next two verses that such a devotee of firm resolve 
comes to know Him properly in His integral being, i.e., attains Him: 


TTT ara maa aaa Ñi 


a Gal digg: pete Ht RATAN RS I 
minaaa at afr a a faa: 
yanas A a at a faqdwmeada: il 30 Il 


mgA for deliverance from old age and death; AM Me; suf taking refuge 
in; Gat strive; & who; a they; Ha Brahma (the Absolute); aq that; fag: know; P&R 
aem the whole Adhyatma (the totality of Jivas or embodied souls); #4 Karma (action); 
a and; ARAA the entire field; mièg together with Adhibhita (the field of Matter) 
and Adhidaiva (Brahmi, i.e., the Creator); AT Me (in My integral being); mfrag™ along 
with Adhiyajna (the unmanifest Divinity dwelling in the heart of all beings as their witness); 
a and; È who; fag: know (thus); Watetete at the hour of death; afù even; @ and; mA 
Me (alone); @ they (too); fag: know; mada: possessed of a steadfast mind. 


They who, having taken refuge in Me, strive for deliverance from old age and 
death, know Brahma (the Absolute), the whole Adhyatma (the totality of Jivas or 
embodied souls), and the entire field of Karma (action) as well as My integral being, 
comprising Adhibhita (the field of Matter), Adhidaiva (Brahma) and Adhiyajiia (the 
unmanifest Divinity dwelling in the heart of all beings as their witness). And they 
who, possessed of a steadfast mind, know thus even at the hour of death, they too 


know Me alone. 


Deliverance from old age and death is 
impossible so long as one does not secure 
immunity from birth; and immunity from 
birth is attained only when the Jiva is wholly 
freed from the bondage of Karma caused by 
ignorance, and realizes God. Realization of 
God, again, is attained only through constant 
practice of adoration carried on at all times 
with firm determination and in a disinterested 
way. And such adoration is possible only 
when man, taking recourse to the company 
of holy men, is freed from sins and totally 
renounces all the demoniac impulses of the 
mind. In this very chapter the Lord has 


(29,30) 


already said, “Foolish and wretched men of 
evil deeds, who have embraced the demoniac 
nature, do not worship Me” (VII.15); it is 
therefore that in verse 27 as well, while 
pointing out the reason why people fail to 
know God, it has been stated that “through 
delusion in the shape of pairs of opposites 
such as pleasure and pain etc., born of desire 
and hatred, all beings remain wholly merged 
in ignorance.” The mind of men of this type 
remains crowded with desires for various 
kinds of enjoyments, and the desire for 
deliverance from birth and death, which 
follows the eradication of all other desires, 
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does not awaken in their mind at all. It 
is therefore that while pronouncing His 
verdict as to who is eligible for consummate 
knowledge of God it has been stated in verse 
28 that his sins having come to an end, he 
performs virtuous deeds, and being free from 
the pairs of opposites such as pleasure and 
pain etc., worships God with a firm resolve. 
The mind of such a sinless person alone is 
possessed with the blessed desire of being 
rid of the whirling of birth and death, and 
knowing and attaining God at the earliest 
moment. It is therefore that the Lord says, 
he alone who, giving up dependence on all 
worldly objects depends wholly and solely 
on God and keeps his mind and intellect 
constantly devoted to God alone with 
unwavering faith is said to strive having 
taken refuge in God. 

In verse 1 of this chapter the Lord said 
to Arjuna, “With the mind attached to Me 
(FareHAAT:) and practising Yoga (art qs) 
with complete dependence on Me (Hatsta:) 
you will know Me in entirety.” In these two 
concluding verses, substituting the word 
“Yuktacetasah’ (possessed of a stead-fast mind) 
for ‘Mayyasaktamanah’, ‘Mam Asritya’ (taking 
refuge in Me) for ‘Madasrayah’ and *Yatanti’ 
(strive) for “Yogarh Yuñjan”, the Lord repeats 
the same idea, and says that he who strives 
having taken refuge in Him and worships Him 
with a firm resolve as mentioned in verse 28 
above and with his mind fixed on Him knows 
Him in His integral being. 

The word ‘Brahma’, qualified by the 
adjective ‘Tat’ points to the absolute and 
formless supreme Reality or supreme Spirit, 
the embodiment of Truth, Knowledge and 
Bliss; and knowledge of Brahma means full 
realization and direct perception of the truth 
of that Supreme Reality or Supreme Spirit. 
The term ‘Adhyatma’, with its attribute 
‘Krtsna’, stands for the totality of individual 
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souls, referred to by the Lord in this chapter 
as His Higher Nature (Para Prakrti), and in 
Chapter XV as the ‘Aksara’, or imperishable 
soul. And Knowledge of ‘Adhyatma, means 
knowledge of the fact that it is God Himself, 
the embodiment of Truth, Knowledge and 
Bliss, who appears as many in the form of 
the individual souls; in fact, the whole 
‘Adhyatma’, or the totality of Jivas, has no 
separate existence from God. Again, the 
primeval volition of God, also known as 
‘Visarga’ (discharge of spirits), from which 
all beings and all activities originate, is 
referred to as ‘Karma’ (this will be discussed 
in greater detail while explaining verse 3 of 
Chapter VIII). And knowledge of the entire 
field of action consists in knowing the fact 
that being God’s volition, this ‘Karma’ is 
identical with God. 

The term “‘Adhibhuta’ covers the whole 
range of perishable matter, which the Lord 
has referred to in this chapter as His lower 
Nature (Apara Prakrti), and in Chapter XV 
as the ‘Ksara Purusa’. The Creator 
(Hiranyagarbha) who ensouls the totality of 
subtle bodies and who has been spoken of 
as ‘Brahma’ in Chapter VIII is referred to 
as ‘Adhidaiva’; and the term ‘Adhiyajña’ 
stands for that unmanifest aspect of God who 
pervades within the heart of all beings as the 
Inner Witness, as has been referred to in 
verses, 4, 5 and 6 of Chapter IX. 

Brahma, or the absolute, Adhyatma or 
the totality of Jivas, Karma or the primeval 
volition of God, Adhibhuta or the field of 
Matter, Adhidaiva or Brahma (Creator) and 
Adhiyajna or the Inner Witness—all these 
are different aspects of one and the same 
God. The totality of these constitute His 
integral being. It was this integral being that 
the Lord promised in the beginning of this 
chapter to discuss. Again, it is this very 
integral Divinity that He has referred to in 
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verse 7, saying, “There is nothing else 
whatsoever besides Me, Arjuna’, and in 
verse 12 saying, “Whatever other entities are 
born of Sattva, Rajas and Tamas, know them 
all as evolved from Me alone”, as well as 
in verse 19 saying, “All this is God”, and 
the Chapter has been concluded with a 
description of that very being in the words 
as stated above. To know all this, that is to 
say, to realize that just as the atom of water, 
vapour, cloud, smoke, water and ice—all 
these are nothing but different forms of 
water, even so Brahma, Adhyatma, Karma, 
Adhibhuta, Adhidaiva, and Adhiyajiia, all 
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these are nothing but God, is the same as 
gaining the knowledge of Integral Brahma 
or God. 

The word ‘Api’ added after ‘Prayanakale’ 
in the second half of verse 30 indicates that 
to say nothing of those who come to know 
God is His entirety as mentioned above 
according to the maxim “Everything is God”, 
before death, even those who come to know 
Him in His entirety even at the hour of death, 
know Him in reality, i.e., attain Him. The 
word ‘Api’ has been similarly used while 
glorifying the state of Brahmic Bliss and the 
end of Chapter II too. 


3% Tales ATTA TI TEMA ATA 
MPO TAS Aaa 


TA AIRS ear: I (9 II 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the seventh chapter entitled 
‘The Yoga of Jnana (Knowledge of Nirguna 
Brahma) and Vijnana (Knowledge 
of manifest Divinity)”. 


3% 


Srimadbhagavad-Gita 


Chapter VIII 


The words ‘Aksara’ and ‘Brahma’ stand for both the qualified (VIII.21,24) and absolute 
(VII.3,11) aspects of God, and the appellation of God ‘OM’ is also designated as “Aksara’ 
and ‘Brahma’ (VIII.13). The present chapter has been given the title of 
Title of the | ‘Aksarabrahmayoga’ (The Yoga of the Indestructible Brahma) inasmuch 

Chapter as it deals with both the qualified and absolute aspects of God, as well as 
with ‘OM’. 

Verses 1 and 2 of this chapter embody the seven questions asked by Arjuna regarding 
Brahma, Adhyatma and so on. Briefly answering these questions in verses 3 to 5 and 
stressing in the sixth the importance of the last thought at the time of 
death, the Lord exhorts Arjuna in the seventh to think of Him at all times. 
Verses 8 to 10 delineate the Yogic process of giving up the ghost while 
contemplating with devotion on the qualified and absolute aspects of God, and also point 
out the reward of such death. Glorifying the absolute aspect of the Spirit and showing 
the method of Japa and meditation on the Absolute through the process of Yogic 
concentration, as well as the fruit of such meditation in verses 11 to 13, the Lord declares 
in the fourteenth that an easy way to attain Him is to think of Him at all times with exclusive 
love. Pointing out in the fifteenth and the sixteenth that there is no more of rebirth for 
him who has realized God and that all the worlds in creation are subject to appearance 
and disappearance, the Lord defines the day and night of Brahma and mentions the 
appearance as well as the disappearance of all created beings in verses 17 to 19. Establishing 
in the twentieth the existence of another eternal Unmanifest beyond the unmanifest Prakrti, 
the Lord continues to speak of It in the twenty-first and the twenty-second under such 
names as the ‘Indestructible’, ‘the supreme Goal’, ‘the supreme Abode’, and ‘the supreme 
Person’, and declares exclusive Devotion as the means of attaining the same. Describing 
in verses 23 to 26 the bright and the dark paths and the states to which they lead, the 
Lord praises in the twenty-seventh the Yogi who knows the truth about these two paths 
and exhorts Arjuna to be a Yogi. He concludes the chapter with the twenty-eight, pointing 
out therein the reward of knowing this secret. 


Summary of 
the Chapter 


Calling upon Arjuna in verses 1 to 3 of Chapter VII to hear the truth relating 
to His integral Self, the Lord undertook to discuss the same and extolled those who 
possessed a knowledge of the same. He expounded the same truth in 
ways more than one and also explained at length the cause of not 
knowing it up to the twenty-seventh and finally concluded the chapter 
by praising the devotee who knows Him in entirety along with Brahma, Adhyatma, 
Karma, Adhibhuta, Adhidaiva and Adhiyajna. Failing to grasp fully the inwardness 
of Brahma, Adhyatma, Karma, Adhibhuta, Adhidaiva and Adhiyajna as described in 
verses 29 and 30 and the secret of knowing God at the time of death, Arjuna proceeds 
to ask his seven questions concerning these seven categories in the first two verses 
of this chapter. 


Link of the 
Chapter 
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AGT saa 
fe dasa fanet fo ed qed | 
stad a fe wreafiied rA N e it 


frq what (is); aq that; Ta Brahma (Absolute); fq what (is); asma Adhyatma (Spirit); 
frq what (is); &4 Karma (Action); Yem O Best among men; aiférsyrq Adhibhiita (Matter); 
a and; ico what; T, has been designated as; afria Adhidaiva (divine intelligence); 


ferry what; Set is spoken of as. 


Arjuna said : Krsna, what is that Brahma (Absolute), what is Adhyatma (Spirit), 
and what is Karma (Action)? What is called Adhibhita (Matter) and what is termed 


as Adhidaiva? 


The word ‘Brahma’ is used to denote 
various entities such as the Vedas, the 
Creator, the absolute Divinity, Prakrti 
(Primordial matter) and Om etc. The object 
of Arjuna’s question is to know which of 
the above entities is referred to in the present 
context. 

Similarly, the word ‘Adhyatma’ signifies 
the body, the senses, mind, intellect, the 
individual soul, the Oversoul and many more 
such entities. Arjuna seeks to know by this 
verse which of the above is meant by the 
Lord when He speaks of ‘Adhyatma’ in the 
present context. 

It is doubtful whether ‘Karma’ denotes 
activity in general or noble pursuits such as 
the performance of sacrifices, charity and so 
on. Or does it signify the threefold varieties 
of past action, such as ‘Prarabdha’ (that 
which has begun to bear fruit in the shape 
of a pleasurable or painful experience) etc.? 


seat: Hat PISA 


(1) 
Or, again, does it denote the act of creation 
of this universe by God? Arjuna’s intention 
is to have this point elucidated. 

Similarly, does the word ‘Adhibhuta’ 
mean the five gross elements, or the whole 
order of living beings, the entire range of 
objective reality or any other substance? 
Arjuna’s query: ‘What is called Adhibhuta ?’ 
is intended to clear up this doubt. 

Finally, Arjuna wants to know whether 
the term ‘Adhidaiva’ means a particular deity 
presiding over some material phenomenon, 
or destiny, or Hiranyagarbha (the Creator), 
the individual soul, or any other entity. 

Addressing the Lord as ‘Purusottama’ 
in this verse, Arjuna intends to convey that 
He is the best of all persons, omniscient, 
omnipotent, the controller and support of all. 
He thereby suggests that no one else in the 
world can answer his queries as satisfactorily 
and correctly as the Lord can do. 


Se HAAS | 


Wav A Ha aarsta Paar: ut 3 


afaa: Adhiyajfia (the Lord of all sacrifices); #4] how (does it dwell); &: who (is); 
aTa here; Xè sift in this body; WATE O killer of the demon Madhu, i.e., Sri Krsna; WarorenTes 
at the hour of death; @ and; RAR how; Wa: to be realized; afa (You) are; Frade: by those 


of steadfast mind. 


Krsna, who is Adhiyajiia here and how does he dwell in the body? And how are 


You to be realized at the time of death by those of steadfast mind? 


(2) 
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The object of Arjuna’s query in this verse 
is to know whether the term ‘Adhiyajnia’ denotes 
any particular deity, or God, who is the inner 
witness, or any other being. He further wants 
to know as to how that ‘Adhiyajnia’ resides in 
the bodies of the various living beings, and 
why it is called by that name. 

The word ‘Niyatatmabhih’ in this verse 
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refers to those whom the Lord described as 
“Yuktacetasah’ in the concluding verse of 
Chapter VII. With regard to those men of 
steadfast mind Arjuna now seeks to know 
how they fix their mind on God before 
realizing Him at the moment of death. Is it 
by means of breath-control, or Japa, or 
remembrance, or meditation, or Samadhi? 


Out of the seven questions asked by Arjuna above, the Lord now takes up first of 
all those relating to Brahma, Adhyatma and Karma, and briefly answers them seriatim 


in the following verse: 


MUTA TATA 
aat aa OW ANASA | 
qaga Aai: PAARA: 3N 


AA Indestructible; Wat Brahma; WAA the supreme; WATA: one’s own self (the 
individual soul); asm Adhyatma (the Spirit); Fate is called; YauTatewacnt: that which 
brings forth the existence of beings; fat: the discharge (of spirits); HHARaA: is termed 


as Karma (Action). 


Sri Bhagavan said: The supreme Indestructible is Brahma; one’s own Self (the 
individual soul) is called Adhyatma; and the discharge of spirits (Visarga), which 


brings forth the existence of beings, is called Karma (Action). 


By adding the qualification ‘supreme’ 
to the word ‘Indestructible’, the Lord intends 
to convey that the word ‘Brahma’ mentioned 
in VII.29 stands for the absolute, formless 
Divinity, the embodiment of Truth, Knowledge 
and Bliss, and not for the Vedas, Brahma 
(the Creator), Prakrti (primordial Matter), or 
any other substance, ‘Supreme’ means the 
subtlest and the best. Whatever entities are 
denoted by the terms ‘Brahma’ and ‘Aksara’ 
the supreme Reality or God (who is the 
embodiment of Truth, Knowledge and Bliss) 
alone is the highest and the best of them all; 
therefore, the words ‘Supreme Indestructible’ 
in this verse refer to the supreme Reality or 
the Oversoul. This supreme Reality or 
Oversoul is in reality the same as God. 

‘Svabhava’ (Svah Bhavah) means one’s 
own being. It is the conscious, higher Nature 


(3) 


of God in the form of the individual soul, 
which constitutes His own being. When this 
changeless aspect or higher nature of God 
permeates the lower or material Nature in the 
shape of body, senses, mind and intellect, 
etc., which all go by the name of self, and 
presides over them, it is termed as ‘Adhyatma’. 
Therefore, the word ‘Adhyatma’ with its 
qualifying adjunct ‘Krtsna’ in VII.29 should 
be interpreted to mean ‘the totality of conscious 
spirits of individual souls.’ This conscious 
higher Nature, being a part of God, is 
identical with God; therefore, the totality of 
Jivas, or ‘Adhyatma’ as it is called, is also 
identical with, or the same as, God. 

The word ‘Bhuta forming part of the 
compound word ‘Bhutabhavodhavakarah’ 
stands for all living beings, both sentient and 
insentient. The ‘Visarga’ or discharge which 
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brings forth the existence of beings and 
advances their cause, and which is the very 
basis of the creation and preservation of the 
universe, is called Karma or action. During 
the final dissolution, all creatures of the 
universe, along with their individual latencies 
of Karma, get absorbed into God, and their 
varying natures similarly lose themselves into 
Prakrti or primordial Matter in a manner 
which almost tantamounts to absorption. At 
the beginning of the next creation when God 
wills: “I am One, let Me be many”, they are 
brought forth again. It is this primeval resolve 
of God which is referred to as the discharge 
of spirits or consciousness in the womb of 
inert Nature. This constitutes the conjunction 
of Spirit with Matter. This, again, represents 
the great discharge; and it is this discharge 
which is called ‘Visarga’. It is this process 
which is responsible for bringing forth the 
various creatures. It is, therefore, that the 
Lord says, “The birth of all beings follows 
from this combination of Matter and Spirit”. 
(XIV.3) This is what is meant by the springing 
into existence of beings. Therefore, it should 
be understood here that by “Visarga’ is meant 
that primeval resolve of God which brings 
forth the existence of all living beings and 
advances their cause. And it is the great feat 
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of God in the shape of this Visarga which 
quickens inert Matter with life and activates 
it, with the result that there is an unceasing 
flow of endless Karmas in the universe till 
the very end of creation through final 
dissolution. Therefore, it is this “Visarga’ 
which goes by the name of Karma (action). 
It is this which the Lord refers to as ‘the 
entire field of Karma or action’ in VII.29. 
This great discharge by God, which brings 
forth the existence of beings, is itself a great 
cosmic sacrifice. From this great sacrifice 
have originated the various other forms 
of sacrifice in the world; and the process 
of offering oblations of clarified butter etc., 
during such sacrifices has also been termed 
as ‘Visarga’. These sacrifices also bring 
forth the existence of beings. The code of 
Manu says:— 

“The oblation thrown into the sacred 
fire in accordance with the Vedic injunctions 
goes to the sun, and showers descend from 
the sun; even so, crop follows from rainfall 
and creatures take their descent from food.” * 
(11.36) 

This “Visarga’ known by the name of 
‘Karma’ is in reality nothing but the primeval 
resolve of God. Therefore, it is also identical 
with God. 


The Lord now proceeds to answer adseriatim Arjuna’s queries about Adhibhuta, 


Adhidaiva and Adhiyajna. 


saad at ua: 


aieasisedart 46te 


REEE UE GEGUN 
asya NXN 


arfsyarq (are) Adhibhita; at: “ta: (all) perishable objects; Gea: the shining Purusa 
(Brahma); Œ and; afritar (is) Adhidaiva; 3iférag: Adhiyajña (as the inner witness of all); 
ƏZA I (the all-pervading Deity); Wa alone; 314 @é in this body; eya at O best among 


embodied beings, i.e., Arjuna. 


¢ 


All perishable objects are Adhibhiuta; the shining Purusa (Brahma) is Adhidaiva; 
and in this body I Myself, dwelling as the inner witness, am Adhiyajna, O Arjuna! (4) 


* anit wreneft: wernfecqufaga sifeersrad gA aa: wet: i 
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The lower Nature of God, and all its 
evolutes which are perishable in character, are 
covered by the term ‘Ksarabhava’. It is this 
very category which has been spoken of as 
‘Ksetra’ (the body) in Chapter XIII, and as the 
‘Ksara’ Purusa or perishable entity in Chapter 
XV. This ‘Ksarabhava’ is present before us in 
the form of the body, senses, mind, intellect, 
ego, the elements and the various objects of 
senses, and is dependent on the Jiva; in other 
words, it is sustained by the conscious higher 
nature of God, which is the same as the soul 
or spirit. It is collectively known as Adhibhuta. 
In Chapter VII, the Lord has already declared 
the Apara or lower (insentient) nature also as 
His own nature. Hence the ‘Ksarabhava’ 
referred to in this verse necessarily belongs to 
God, and is therefore identical with God. The 
Lord Himself says, “I am being and non- 
being both.” (IX.19). 

The word ‘Purusa’ in this verse stands 
for the ‘First Person’ or ‘Brahma’, who is 
known by the names of Sutratma, 
Hiranyagarbha and Prajapati as well. It is he 
who represents the vital energy or life of the 
whole creation, sentient and insentient. All 
divine intelligences or deities constitute his 
limbs. He is the controller, lord and progenitor 
of all. That is why he is termed as “Adhidaiva’ 
(the presiding deity). It is God Himself who 
takes the form of Adhidaiva. Therefore, he 
too is identical with God. 

Arjuna’s query with reference to 
Adhiyajiia was twofold, viz., who is Adhiyajna 
and how does he dwell in the body ? The 
Lord answers both these questions in one 
sentence. The Lord Himself is the enjoyer 
and lord of all sacrifices (V.29; IX.24), and 
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it is He who dispenses the fruit of all actions 
(VII.22). Therefore, He says in this verse, “I 
Myself am Adhiyajna”. The indeclinable ‘Eva’ 
used in this connection should be taken to 
imply that even ‘Adhibhuta’ and ‘Adhidaiva’ 
are not distinct from Him. Now in reply to 
the first part of the query the Lord explicitly 
says that He is Himself ‘Adhiyajna’; but with 
reference to the question how he dwells in 
the body, He has simply hinted that He 
dwells ‘in this body’. It is the all-pervasive 
aspect of God in the form of the inner witness 
which dwells in the body; that is why the 
meaning of the Lord has been made explicit 
by adding the words ‘as the inner witness’ in 
the translation. In His all-pervasive form as 
the inner witness God indwells all; it is 
therefore that referring to Himself as the 
Divine Person in verses 8 and 10 of this 
chapter, and as the ‘eternal Unmanifest’ in 
the twentieth, He brings out His all-pervasive 
and all-sustaining character in the twenty- 
second. Verses 4 and 5 of Chapter IX also 
reveal the all-pervasive character of the 
Unmanifest aspect of God. The Lord speaks 
of that unmanifest, subtle and all-pervasive 
aspect of His as ‘Adhiyajiia’ in this verse, 
and in order to show His identity with it 
openly declares “I am Myself Adhiyajña”. 

In addressing Arjuna as ‘the best of all 
embodied beings’, the Lord’s intention is to 
convey that Arjuna was a devotee of the Lord 
and was thus capable of grasping His meaning 
from a mere hint. The hint given by the Lord, 
viz., that He Himself is ‘Adhiyajna’, should 
therefore suffice to make it clear to him that 
He is everything. It should not be difficult 
for Arjuna to understand this. 


Replying thus to six of the seven queries of Arjuna, the Lord now commences His 
reply to the seventh and the last question relating to the time of death. 


ahe A AA GAA Herat | 
a: Wala G Agta ala Aaa GSTS: WG UI 
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atten at the hour of death; @ even; amy Me; Wa alone; A thinking of; yat leaving; 
moat the body; a: who; warft departs; 8: he; wgra My own state; ata attains; 7 not; sift 


there is; 31 about this; Asta: doubt. 


He who departs from the body thinking of Me alone even at the time of death, 


attains My state; there is no doubt about it. 


The indeclinable ‘Ca’ has been used in 
this verse in the sense of ‘Api’ (even). By the 
use of this word the Lord has brought out the 
importance of birth in the human species. 
The point is to show that birth in the human 
species is attained by the grace of God only 
after the Jiva has passed through eight million 
and four hundred thousand sub-human 
species. If man fails to realize God even after 
obtaining such a rare opportunity, there is no 
knowing what a sorry plight he may come to 
when he will be blessed with a human body 
again. Realizing this, one can turn to account 
one’s human life up to the very last moment, 
if he cares to do so. Thus making a special 
occasion of the hour of death, the Lord 
says that to say nothing of those who think 
exclusively of Him at all times, even he 
who remembers Him even upto the last 
moment of his life undoubtedly realizes Him. 
Thus without minimizing the efficacy of 
constant remembrance of God, the Lord lays 
down that one who remembers God even 
at the moment of departure from the body 
attains God. 

The word ‘Mam’ (Me) in this verse 
stands for that integral Divinity which the 
Lord undertook in the very opening verse 
of Chapter VII to discuss, and which He 
actually discussed with proper explanation in 
verses 29 and 30 of the same chapter. All 
aspects of God are included in that integral 
Divinity. Even if anyone, therefore, fixes his 


It has been stated above that he who 
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mind on a particular form knowing it to be 
God, it is Him alone that one remembers. 
And the names, virtues, glory and stories 
etc., connected with His various descents 
also serve to awaken His thought, for in 
recalling these, God is automatically recalled. 
Hence to remember the names, virtues, glory 
and sports etc., of God is equivalent to 
remembrance of God Himself. 

Interposition of the word ‘Eva’ between 
‘Mam’ and ‘Smaran’ indicates that giving up 
the thought of one’s father and mother, kith 
and kin, wife and progeny, wealth and 
power, honour and prestige and even heavenly 
bliss etc., such a man remembers God alone. 
The organ of thought is mind. The use of 
the word ‘Eva’, which shuts out every other 
thought, therefore indicates that his mind is 
fixed exclusively on God. 

Attainment of the divine state covers 
both liberation in any of its six forms, such 
as Sayujya or oneness with the Lord, and 
realization of the Absolute. Which particular 
state the Sadhaka attains is dependent on his 
choice. A Sadhaka reaches the state on 
which he sets his heart. 

Concluding the verse by saying, “there 
is no doubt about it”, the Lord lays particular 
emphasis on the fact that he who remembers 
Him at the last moment of his life is sure 
to realize Him, no matter where and when 
he dies, and how he has conducted himself 
in the past. His liberation is assured. 


dies with his thought fixed on God attains 


God and God alone. This naturally raises the question whether this holds good particularly 
in the case of God-remembrance alone or it is true of every other thought. Anticipating 


this question the Lord says: 
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aa at aed Sie HORNA! 
ad adafa aa eer agrauitad: tt 


aq aq whatever; at AÙ no matter; PRA thinking of; Wey entity; Asfa (one) leaves; Ià 
at the last (moment); moat the body; 74.7 that and that; a alone; uf (one) attains; aida 
O son of Kunti, Arjuna; Wat ever; @eTastfad: absorbed in its thought. 


Arjuna, thinking of whatever entity one leaves the body at the time of death, that 


and that alone one attains, being ever absorbed in its thought. 


The word ‘Bhava’ in this verse stands 
for all categories of being, both material and 
spiritual, such as God, celestial beings, men, 
beasts, birds, insects, moths, plants, land, 
house etc. 

The word ‘Ante’ (last moment) here 
denotes the point of time when the individual 
soul, together with the life-breath, senses, 
mind and intellect, gets disjoined from the 
physical body. 

x x x 

Verses 14 and 15 of Chapter XIV declare 
the three modes of Prakrti viz. Sattva, Rajas 
and Tamas (the principles of harmony, motion 
and inertia) as the factors determining one’s 
birth in a higher or lower species; whereas 
verse 16 of the same chapter attributes such 
birth to the Sattvika, Rajasika and Tamasika 
character of one’s activities in life. The present 
verse, however, holds the last thought at the 
time of death responsible for the nature of 
one’s coming birth. The seeming contradiction 
between these two kinds of statements will 
disappear if we examine them more closely, 
which we shall presently do. 

Whatever action a man performs leaves 
its impressions on his mind in the form of a 
tendency. The mind thus remains crowded 
with innumerable tendencies of this kind. Man’s 
thoughts and remembrances are determined 
by these latencies as assisted by an exciting 
cause. When latencies of the Sattvika type 
come to the forefront due to the predominance 
of Sattvika actions, man’s character becomes 
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predominantly Sattvika, and his thoughts also 
become Sattvika. Even so, when the Rajasika 
and Tamasika tendencies gain the upper hand 
due to predominance of Rajasika or Tamasika 
actions, man’s character becomes predominantly 
Rajasika or Tamasika and his thoughts also 
conform to his character. Thus there being 
unity between action, character and thought, 
there can be no objection to our calling any 
of them as the determining cause of a future 
birth. For that makes no difference as a matter 
of fact. 

Now one can easily understand that a 
man dying with the thought of a celestial, 
human being, animal or plant or any other 
living object uppermost in his mind is reborn 
in a corresponding species. But how does 
a man who dies with the thought of a 
lifeless material object, such as land or a 
house, attain the object on his next birth? Our 
answer to this question is that a person 
dying with the thought of land, house etc., 
takes birth in a higher or lower species 
according to his nature and the character of 
his actions. And born in that birth, he gets 
material objects such as land and house etc., 
which were the centres of his thought at the 
dying moment in his former life. That is to 
say, in whatever species he is born, he will 
be connected with such objects in that very 
life. Just as the owner of a house identifies 
himself with the house, so does a bird 
building a nest in it, or a mouse or ant or 
any other animal making holes in it and 
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living in those holes identify itself with it. 
This should make it clear that in every 
species of life one can indirectly obtain any 
kind of material object. 

* * * 

It stands to reason that thinking of 
whatever object man leaves the body at the 
time of death, he attains that very object. But 
the question remains: why do we think of 
a particular object at the time of death? In 
reply to this question the Lord says that as 
a general rule only that thought appears at 
the time of death, which has constantly 
engaged our mind. Just as chemists and 
druggists infuse certain medicinal properties 
into a substance by soking it again and again 
in a particular type of a fluid, even so, man 
gets absorbed in the thought of an object 
which he repeatedly revolves in his mind 
under the influence of latencies of past 
actions as well as of his present association, 
environment, attachment, desire, fear and 
studies. The word ‘Sada’ points to the 
constancy of thought. That is to say, whatever 
thought we constantly and repeatedly revolve 
in our mind for a sufficient length of time 
gets crystallized into a habit. This is what 
is meant by “constantly remaining absorbed 
in a particular thought”. The general rule is 
that whatever thought is crystallized into a 
habit automatically comes to the surface of 
the mind at the moment of death. 

Although in the majority of cases only 
that thought which has been upper-most in 
our mind throughout life comes to the forefront 
at the moment of death, there are exceptions 
to this rule. As in the case of Jada Bharata, 
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who died with the thought of a fawn which 
he had nurtured only during the last days of 
his life, the thought that has constantly and 
exclusively engaged our mind during the 
concluding portion of our life even for a 
short period supersedes our old habits of 
thought and appears on the surface of our 
mind at the time of death. 

How our posthumous state is determined 
by the last thought at the hour of death can 
be clearly understood with the help of a 
homely illustration. All of us know our 
impression in a photograph exactly conforms 
to the pose that we adopt just at the moment 
when the photo is taken. So does the thought 
of a man at the moment of death determines 
what form he is going to assume in the 
next birth. Our mind at the time of death 
represents the film of a camera; the thought 
appearing in it at that time resembles the 
impression taken on the film; and the physical 
form that we assume in our next birth 
represents the actual photo. Therefore, just 
as the photographer alerts us to get ready for 
the photo, and just as he who shakes his 
limbs at that moment, heedless of the 
photographer’s warning, spoils his own 
picture, even so, God, who creates all forms, 
gives the warning to man that the time of 
taking the picture of his next embodiment 
is very near, the photo may be taken at 
any moment, and if he does not take care, 
his picture may be spoiled. Taking heed in 
this case consists in practising constant 
remembrance of God; and thinking of 
objects other than God is equivalent to 
spoiling the picture. 


Thinking of whatever object a man dies, that very object does he attain in his next 
life. And generally that thought alone haunts a man at the time of death, which has mostly 
engaged his mind during his lifetime. This having been established, it becomes indispensable 
for one who aspires for God-realization to remember God at the last moment of one’s 
life. When that last moment may suddenly arrive, no one knows. Therefore, in the next 
verse, the Lord exhorts Arjuna to think of Him at all times and fight. 
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TTT HOY HATE Get a 


EIV GE MIE egal eae ST 


TESAL 


Wed therefore; WAY FÈY at all times; MA Me; IFERN think at all times of; 4% fight; 
a and; weaftertafeg: having set your mind and intellect on Me; mA Me; Ya alone; yai 


you will come to; asaq, without doubt. 


Therefore, Arjuna, think of Me at all times and fight. With mind and reason 


thus set on Me, you will doubtless come to Me. 


The word ‘Tasmat’ connects this verse 
with the preceding two verses. The intention 
is to emphasize that the human body is 
transient; the end may come any moment. 
If constant remembrance of God does not 
become habitual with us and life departs 
from the body even while we are engaged 
in the thought of enjoyments of the world, 
human life, which is a passport for God- 
realization, will have been frittered away in 
vain. Therefore, remembrance of God should 
be constantly practised. 

The case for constant God-remembrance 
is thus fully established and it is but reasonable 
for the Lord to exhort Arjuna to practise the 
same. But why should the Lord command 
him in the same breath to fight as well ? 
Our answer to this question is that Arjuna 
was a Ksatriya by birth, and participation in 
a righteous war is the duty of a Ksatriya 
enjoined upon him by his very birth. Warfare 
should, therefore, be understood here to 
cover all activities performed with a view to 
discharging the obligations devolving on a 
man by virtue of his Varna or order in 
society and Asrama or stage in life. Actions 
performed in a disinterested spirit as a behest 
from God and with a view to discharging 
the duties enjoined upon him by his Varna 
and Asrama, make for purification of the 
heart. Besides this, verses 4 to 30 of Chapter 
II advance many other weighty reasons 
establishing the necessity of performing one’s 
duty, a careful consideration of which will 


(7) 
lead us to conclude that the duties attaching 
to one’s Varna and Asrama must necessarily 
be performed. Commanding Arjuna to fight 
the Lord intends to bring out this point. 
The use of the indeclinable ‘Ca’ is 
intended to give priority to remembrance 
over all other duties. Warfare and other 
duties enjoined by one’s Varna and Aérama 
are performed according to the need of the 
situation, and in conformity with certain 
prescribed rules at the time appointed for 
them; and it is in that way that they ought 
to be performed. As for remembrance of 
God, however, man needs must perform it 
at all times and under all circumstances. 
One may ask here: How can it be 
possible to carry on side by side remembrance 
of God, on the one hand, and such strenuous 
functions enjoined by one’s Varna and Aérama 
as participation in a fight, on the other. Our 
answer is that they can be easily carried on 
together. There are diverse ways of doing it, 
varying according to the ideas, taste and 
competence of Sadhakas. The devotee who 
possesses adequate knowledge of God’s virtues 
and glory and loves none but Him, and who 
knows the world not only as a creation of 
God but as really identical with Him and also 
as a Stage for divine sports, ever sees God as 
if present before his eyes in every particle of 
matter even as Prahlada and the cowherd 
damsels of Vraja did; therefore, it is quite 
easy for him to carry on other activities side 
by side with constant remembrance of God. 
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Even so, the Sadhaka who having developed 
an aversion for worldly enjoyments has made 
God the principal object of his love, and who 
performs duties as enjoined by his Varna and 
ASrama in a disinterested spirit as a behest 
from God Himself and only for His sake, 
can also perform other actions side by side 
with constant remembrance of God. Just as 
a rope-dancer performs acrobatic feats of 
various kinds while minding the balance of 
his feet on the rope, or even as a chauffeur 
chats with the inmates of his car and also 
goes on watching the road so as to avoid an 
accident, all the time focussing his attention 
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on the wheel, even so, the duties attaching to 
one’s Varna and Aérama can be efficiently 
performed even while constantly remembering 
God. 

Grasping by the intellect the virtues and 
glory of God as well as the truth relating 
to Him and making a firm resolve with 
supreme faith, and constantly dwelling with 
the mind on God no less than on His virtues 
and glory with exclusive faith and love—this 
is what is meant by setting one’s mind and 
reason on God. The phrase ‘Madgatena 
Antaratmana’ at the end of Chapter VI 
expresses the same idea. 


Arjuna’s seventh query was briefly answered in verse 5, which describes the 


destiny of one who dies with the thought of God uppermost in his mind. The same question 
is now dealt with in detail in the following three verses, which describe the final state 
reached by the Yogis who having controlled the mind through the Yoga of discipline dwell 


on the Adhiyajna aspect of God, i.e., the formless unmanifest God with attributes. 


saat Aa Aeon 
ue qed feet ofa maA REAA N e il 
sarang disciplined through Yoga in the form of practice of meditation; =ret 
with the mind; "term not wandering after anything else; WA supremely effulgent; Yea, 
Being, i.e., God; RÆ divine; mf attains; wet O son of Prtha (Kunti), Arjuna; aqfaa 
constantly engaged in contemplation (of God). 


Arjun, he who with his mind disciplined through Yoga in the form of practice 
of meditation and thinking of nothing else, is constantly engaged in contemplation 


of God, attains the supremely effulgent divine Purusa (God). 


Practice of the limbs of Yoga such as 
Yama, Niyama, Asana, Pranayama, Pratyahara, 
Dharana and Dhyana is called ‘Abhyasayoga’. 
A mind which has been thoroughly 
disciplined through this Yoga and remains 
constantly engaged in practice is called 
‘Abhyasayogayukta’. 

A mind which when employed in the 
thought of a specific object does not deviate 
from it even for a moment to think of any 
other object, or in other words, which remains 
constantly and exclusively fixed on the object 
of meditation is known as ‘Nanyagamin.’ The 
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subject of discussion here being God, the word 
should be taken to refer to a mind which remains 
exclusively fixed on God. 

The supremely effulgent divine Purusa 
mentioned in this verse is the same as the all- 
pervading, formless and unmanifest God with 
attributes, who creates, sustains and destroys 
the universe, and who has been referred to as 
‘Adhiyajfia’ in verse 4 and as ‘the supreme 
Purusa’ in verse 22 of this chapter. Knowing 
Him in reality through constant meditation, and 
becoming one with Him as what is meant by 
attaining that supreme divine Purusa. 


396 


* Bhagavad-Gita « 


Having spoken about the attainment of the divine Purusa, the Lord now proceeds 


to describe Him. 


cate UROTHA STA ANAT aA: | 
adea mamuen aAa AMG: UEMATSU 


PAA all-wise; Y ageless; aqnam, Ruler of all; où: aaie minuter than 
the minutest; IFMA, contemplates on; 4: who; wde eMC sustainer of all; stPareRATy 
having a form beyond human conception; 3tferrauty refulgent as the sun; WA: Wea 


far beyond the darkness of ignorance. 


He who contemplates on the all-wise, ageless Being, the Ruler of all, subtler than 
the subtle, the universal sustainer, possessing a Form beyond human conception, 


refulgent like the sun and far beyond the darkenss of ignorance; 


Bringing out the glory of the supreme 
divine Purusa, the Lord says that He is ever 
in the know of everything. There is nothing 
in the physical, astral and causal worlds, past, 
present or future, visible or invisible, which 
He does not really know; hence He is all- 
wise. He is the beginning of all; no one 
existed or ever came into being before Him, 
nor has He any cause or origin. He Himself 
is the origin of everything, and is the most 
ancient of all. Hence He is ageless. He is the 
universal Lord and is all powerful and the 
indweller of all. He alone is the controller of 
all; and it is He who duly dispenses the fruit 
of noble deeds and misdeeds of all. Hence 
He is the Ruler of all. Although He is so 
powerful, He is exceptionally subtle. He is 
the greatest of all great truths or principles 
and is ever present in all. That is why He is 
realized only by the most acute intellect of 
men of subtle vision. It is therefore that He is 
called subtler than the subtle. Even though so 
subtle, He is verily the support of the entire 
universe; it is He who holds, sustains and 
nourishes everything and everybody. Therefore, 
He is the sustainer of all. Though He permeates 
all, and is ever engaged in sustaining and 
nourishing all, He is nevertheless far beyond 
all, and so transcendent in character, that the 
mind is utterly incapable of conceiving Him 


(9) 
in reality. He is the original source of the 
power of conception possessed by the mind, 
and the power of ratiocination possessed by 
the intellect. They derive their vitality and 
activity from the life-current flowing from 
Him. He ever sees them, and sees all, and 
continues to energize them; but they cannot 
perceive Him. Hence He is beyond conception. 
Though inconceivable, He is all effulgence 
and ever lends radiance to all. Even as the 
sun is self-luminous, and illumines the whole 
universe by its light, so does that self-luminous 
supreme Being ever illumines all by His 
uninterrupted divine light of Knowledge. That 
is why He is spoken of as eternally shining 
like the sun. In Him who is an embodiment 
of such transcendent, eternal and infinite 
Knowledge, the darkness of nescience or 
ignorance cannot even be conceived. Just as 
the sun has never witnessed darkness, even 
so He is ever wholly beyond the darkness of 
ignorance. Nay, even as the inky darkness 
of night is dispelled by the very twilight 
appearing before sunrise, so does the ignorance 
even of a man wholly engrossed in worldly 
enjoyments gets dissipated by the bright rays 
of His luminous Knowledge. It is therefore 
that He is said to be far beyond darkness or 
ignorance. One should always remember such 
a God, who is the embodiment of pure 
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existence, absolute knowledge and unmixed 
bliss.* 

Although the present verse gives us to 
understand that God being inconceivable by 
nature, the mind and intellect of man are 
unable to grasp Him, yet knowing Him as 
endowed with the marks mentioned in this 
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verse we can certainly remember and 
contemplate on Him again and again; and 
such remembrance and contemplation alone 
enables us to realize Him in the end. It is 
therefore that mention has been made of the 
practice of God-remembrance, and it was but 
reasonable to do so. 


Describing thus the supreme divine Purusa, the Lord now proceeds to tell us the 


mode of Sadhana and its reward. 


Wats aaa Aaa GeHt ATA As 


Yared modsa Gah H ct Ue Gea Feet I Qo N 


yart (even) at the hour of departure (from this world); Tat aa®7 (contemplating 
on God) with an unshaken mind; waet Gm: full of devotion; EIME Gi by dint of Yoga; 
a then; Wa verily; ya : HÀ in the space between the two eyebrows; WOT™, the life-breath; 
aAa holding; amh firmly; A: he; 74 that; WA supreme; Fay Being; safe attains; 


faery divine. 


Having by the power of Yoga firmly held the life-breath in the space between the 
two eyebrows even at the time of death, and then contemplating on God with a steadfast 


mind, full of devotion, he reaches verily that supreme divine Purusa (God). 


Supreme love for God is called Bhakti or 
devotion. “‘Bhaktya Yuktah’, therefore, means 
one who is possessed of such Love. ‘Love’ is 
a relative term which always presupposes an 
object. This shows that the form of discipline 
referred to here is not worship of the absolute, 
formless Brahma as identical with oneself, 
which is otherwise known as Jnanayoga 
(the discipline of knowledge), but Bhakti or 
devotion, which presupposes an object of 
worship other than the worshipper. 

Abhyasayoga or the Yoga of eight limbs, 
referred to in verse 8 above, is the Yoga spoken 
of in this verse. ‘Power of Yoga’, therefore, 
means control over the life-breath and the 
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capacity to regulate its function according to 
will, acquired through the practice of such 
Yoga. In the space between the two eyebrows 
is located a spiritual centre which the authorities 
on Yoga call ‘Ajfiacakra’. It is described as 
consisting of two petals with a triangular Yoni. 
The spirits of fire, the sun and the moon join 
in this triangle. At the time of departure for 
what is known the great beyond, adepts in 
Yoga collect the five vital airs by the power 
of Yoga and lock them up once for all in this 
centre. It is not an easy task, a good deal of 
practice is required to hold the vital airs in 
the Ajfiacakra in this way. There are seven 
sheaths in the vicinity of this Ajñācakra, which 


* The Svetasvatara Upanisad contains a Mantra which bears a close resemblance with this verse. 


It runs as follows:— 


aged Get maaa are: wed! 


waa aara AA art: wer adsa N 


(11.8) 


“I know that great Being who is refulgent like the sun and far beyond the darkness of ignorance. 
It is only by knowing Him that one is able to transcend death; there is no other way to attain God”. 


t m wraetatl (Sandilya-Sitras, 2) 
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are known by the names of Indu, Bodhinī, 
Nada, Ardhacandrika, Mahanada, Kala 
(embodying the sun, moon and fire) and 
Unmani. Reaching the Unmant sheath through 
the vital airs, the Jiva realises the Supreme 
Purusa or God. There is no compulsory rebirth 
for him now. Either he does not take birth at 
all, or even if he does so he comes to this 
world of his own accord, or by the will of 
God, for the good of the world. 

The process of this Sadhana can be learnt 
only by direct instruction from a master who 
has practical knowledge of Yoga. None should 
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make any attempt to practise it merely with 
the help of books; for such an attempt is 
calculated to do more harm than good. 

With reference to mind the word ‘Acala’ 
has been used in the same sense here as 
‘Nanyagamin, in verse 8 of this chapter. In 
other words, a mind which when once fixed 
on the object of meditation remains rooted 
there and does not deviate in the least is 
called ‘Acala’ (VI.19). 

The supreme divine Purusa referred to 
in this verse is the same as has been 
described in verses 8 and 9 above. 


Verse 5 made a brief reference to the destiny of an ordinary person who dies with 


the thought of God uppermost in his mind. Verses 8 and 10 then described the final state 
of Yogis who meditate on the formless transcendent unmanifest aspect of God with 
attributes, known as Adhiyajna. And now, while devoting verses 11 to 13 to a description 
of the final state of Yogis who worship the supreme indestructible absolute formless Brahma, 


the Lord first of all glorifies that Brahma and undertakes to speak about Him. 


aeai dataet aera fasta Gacat STAT: 1 
aka Aaa GT et Us ASTSUT Wael I 22 i 


adq which; 3&4 the Indestructible; aefae: the knowers of the Veda; aaf% term (as); 
fast enter; aq which; Ada: striving recluses; ater: free from passion; aq which; sw: 
desiring; saad celibacy; UA (they) practise; aq that; A to you; WA (supreme) state; 
Uga? with brevity; Wags (I) shall speak of. 

I shall tell you briefly about that Supreme goal (viz., God who is an embodiment 
of Truth, Knowledge and Bliss), which the knowers of the Veda term as the 
Indestructible, which striving recluses free from passion merge into, and desiring 


which the celibates practise Brahmacarya. 


That which imparts the knowledge of 
God is called the Veda. This Veda has been 
handed down to us in the form of the four 
Samhitas or collections of hymns and the 
exegetic literature known as the Brahmanas, 
such as Aitareya etc. The life and centre of 
the Veda is the supreme Brahma or Oversoul. 
He is the meaning of the Veda. The great 
men of wisdom who know this meaning and 
knowing it strive ceaselessly for its realization, 
and ultimately succeed in realizing it,—they 
alone are the true knowers of the Veda. 
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Only those great men of wisdom who 
are knowers of the Veda can speak something 
about that Brahma; no one else is entitled 
to do so. They tell us that Brahma is 
‘Indestructible’; in other words, it is that 
great Reality which never undergoes loss 
or diminution in any shape or form in 
any circumstance, and whichever remains 
immortal, absolute and unchanged. The 
Lord is speaking here of the same unmanifest 
Indestructible whose worship is mentioned 
in XII.3. 
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The word ‘Yatayah’ here refers to those 
recluses who are men of strong dispassion 
qualified for God-realization, established 
in Brahma and possessed of spiritual 
qualifications of high order. 

The word ‘ViSsanti’ (enter) in this verse 
has not been used in the sense that we speak 
of entering a house or apartment from without. 
It denotes the process of identification, which 
represents the climax of Sadhana. Brahma or 
God, being our own Self, is ever present 
with us. Our error or misconception lies in 
mistaking that which is already attained as 
something unattained. The removal of this 
misconception or ignorance is what is meant 
by entering in God. 

Etymologically speaking, ‘Brahmacarya’ 
means to live and move in Brahma, or to 
walk in the path leading to Brahma, i.e., to 
follow practices which may enable one to 
advance on the Godward path. It is such 
practices that are termed as the rule of 
conduct laid down for a ‘Brahmacar’’ ,* and 
which form part of the obligatory duties 
attaching to the stage of Brahmacarya or 
student life, and must be followed by all 
Sadhakas to the best of their ability and 
according to their own circumstances. 

The basic principle of Brahmacarya is 
conservation and purification of the generative 
fluid. This greatly helps God-realization 
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through the eradication of desires. The semen 
of those who have taken a vow of perpetual 
celibacy and have turned its flow upwards 
does not take a downward course under any 
circumstance whatsoever; that is why they 
advance easily on the path leading to God- 
realization. At a lower rung of the ladder stand 
those whose generative fluid does have a 
downward flow, but who manage to conserve 
it by wholly abstaining from sexual indulgence 
in thought, word and deed. This too is 
tantamount to Brahmacarya. With reference 
to this latter the Garuda-Purana says:— 

“Abstaining from sex-indulgence in 
thought, word and deed everywhere, at 
every time and under all circumstances is 
called Brahmacarya.”T 

The institution of Asramas too has God- 
realization for its object. Brahmacarya is the 
first of the four Asramas. It is incumbent on 
those who belong to this Asrama to observe 
the rules of Brahmacarya with scrupulous 
care. It is, therefore, that the Lord says, 
“Desirous of attaining Brahma, the celibates 
practise Brahmacarya.” 

The Lord undertakes in this verse to 
tell Arjuna something about the supreme 
Brahma or Oversoul referred to above, viz., 
“who that Brahma is, and through what kind 
of practice followed at the time of death can 
one realize Him.” 


The next two verses actually describe what the preceding verse promised to tell. 


Uden dae ua efe freer a 
HSMM: WOTATTAT ALTATTO TAL N BRU 


* Vide commentary on VI.14 


t aim mea ara water wader ada Ae gerard ward (238.6) 
ł The Kathopanisad also contains a Mantra which is analogous to the above verse:— 


wa aa wema amfa waft a agafa 


aked wert waht ad ud aren wate 


(Lii.15) 


“I shall briefly tell you about the goal which all the Vedas proclaim, nay, which all austerities are 
declared as leading to, and seeking which celibates observe the vow of Brahmacarya. Om is the word 


for that state”. 
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staat Tel SMSAT ATT | 
a: Gata eet a atta n AMAT g3 N 


Wagner all the doors (of the senses); Wa" having closed; 44: the Mind; gf within 
(the cavity of) the heart; free firmly holding; @ and; Af in the head; anara fixing; ITTA: 
on God; Word the life-breath; 3mftera: remaining steadfast in; Ameno Yogic concentration; 
ə, Om (the sacred Pranava or ever new appellation of God); 3fa this; Umg Wal the 
one indestructible Brahma (God); Set uttering; AT] Me (the Absolute); 3174 meditating 
on; 4: who; warf departs (from this world); wast leaving; eq the body; @: he; af reaches; 
ua Wer the highest goal. 

Having controlled all the senses, and firmly holding the mind in the cavity of 
the heart, and then drawing the life-breath to the head, and thus remaining steadfast 
in Yogic concentration on God, he who leaves the body and departs uttering the 
one Indestructible Brahma, OM, and dwelling on Me in My absolute aspect, reaches 


the supreme goal. 


The five senses of perception, viz., the 
sense of hearing etc., and the five organs of 
action, such as the organ of speech etc.,— 
these are the ten media for contacting worldly 
objects; hence they are termed as doors. 
Besides these, the different centres in the 
body which are the seats of these senses and 
organs are also called doors. Withdrawing 
these from external objects, that is, suspending 
all their functions such as hearing etc., and 
at the same time controlling all their seats, 
the senses should be turned inwards. This 
is what is meant by closing the doors of the 
senses. The process is known as Pratyahara 
in the terminology of Yoga. 

Situated between the navel and the 
throat, the heart has been compared to a 
lotus, and is supposed to be the seat of the 
mind and the vital airs. Emptied of all 
thoughts, the ever-wandering mind is confined 
within the region of the heart. The process 
is described in the verse as ‘fixing the mind 
in the heart.’ 

After fixing the mind in the heart, the 
vital airs have to be raised upwards through 
an ascending nerve, and placed in the head. 
In course of this process the mind too 


(12-13) 


follows the breath, and gets fixed in the 
head. This very process is termed in the 
Science of Yoga as ‘Dharana’. 

Restraining the senses as laid down 
above, and fixing the mind and the vital airs 
firmly in the head is the same as remaining 
steadfast in Yogic concentration. The use of 
the word ‘Atmanah’ before ‘Yogadharanam’ 
is intended to convey that the mind has to 
be concentrated on God, and not on any 
other deity or Nature. 

The word Om is an appellation of the 
indestructible supreme Reality or God, who 
is one without a second; and the name and 
the object named being recognized as 
essentially one, it is quite in the fitness of 
things to speak of Om as the one “indestructible 
syllable’ and also as Brahma (vide. X.25). 
The Kathopanisad also says:— 

“This indestructible syllable is Brahma, 
this indestructible syllable is the supreme. 
Knowing this very syllable man is able to 
attain whatever he may like to have.”* 

It may be asked here: How can it be 
possible for one to utter the word Om when 
all the senses, including the organ of speech 
as well as the mind have been restrained and 


= Aa TI Aa WA Uda area at afaesit aa adi (Lii.16) 
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the vital airs have been fixed in the head? Our 
answer to this is that the verse does not insist 
on vocal utterance. Utterance here means 
utterance by the mind. 

As the verse refers to the last moments 
of the Yogi who follows the path of 
Knowledge, the word ‘Mam’ here stands for 
the absolute formless Brahma, the embodiment 
of Truth, Knowledge and Bliss. Just as by 
declaring in verse 4 that He Himself is 
Adhiyajnia in this body, the Lord has shown 
His identity with the Adhiyajna aspect of God; 
even so, He has used the word ‘Mam’ in this 
context to bring out His identity with Brahma. 

One should not wonder here how to 
carry on together the mental repetition of OM 
as well as meditation on Brahma, the meaning 
of OM. For it is certainly within the power of 
the mind to carry on both the practices 
together. It is acommon experience that even 
though externally engaged in a particular 
activity, people are mentally busy with other 
thoughts as well besides those pertaining to 
the work in hand. There are very few people 
who, when externally engaged in a particular 
action uninterruptedly, think of nothing else 
than the action itself. Nay, often it so happens 
that though externally speaking or doing one 
thing man is revolving just the opposite thing 
in his mind side by side with the thought of 
his external occupation. When one experiences 
no difficulty in this, why should there be any 
difficulty in carrying on in a lonely place 
mental repetition of the appellation of God, 
viz., OM, side by side with meditation on God 
Himself? Mental repetition of the Name 
should, on the other hand, prove helpful in 
fixing one’s thought on the object named. The 
great sage Patanyali too says that till the stage 
of what is called Savikalpa Samadhi, the 
distinction of word, its meaning and the 
consciousness of its meaning persists in the 
mind (vide Yoga Sutras 1.41). Hence it is but 
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natural that a thought of the name of the object 
meditated upon should exist in the mind side 
by side with that of the object itself. Patanjali 
says:—‘The sacred syllable OM (also called 
Pranava) is the name of God. Repetition of 
this Name and meditation on the object 
signified by it, viz., God, should be carried on 
together.” (et arad: Wore: | Tete | 
Ibid, II.27-58). 

Realization of the absolute, formless 
Brahma as identical with oneself is what is 
meant by ‘reaching the supreme goal, in this 
verse. Lasting freedom from the cycle of births 
and deaths, attainment of liberation or Moksa 
and realization of “Nirvana Brahma’ are only 
different names for this supreme state. 

In verses 8 to 10 above the object of 
worship, viz., the supreme Purusa, has been 
described as omniscient, the ruler and sustainer 
of all, and self-luminous like the sun. All 
these are divine attributes of the all-pervading 
God. Verses 11 to 13, however, mention no 
such attribute as may present any difficulty 
in treating them as dealing with the absolute, 
formless Brahma. Moreover, in the former 
verses the worshipper has been characterized 
as ‘full of devotion’, which indicates that the 
mode of worship referred to therein is the 
one in which the worshipper and the object 
of worship are held as different, and realization 
of the supreme divine Purusa or God with 
attributes has been declared to be the reward 
of his worship. In these verses, however, the 
subject of discussion being the mode of 
worship in which the worshipper and the 
worshipped are one, no such qualification 
has been used with reference to the 
worshipper, and attainment of the supreme 
goal (absolute Brahma) has been declared to 
be the fruit of his worship. Over and above 
this, verse 11 also undertakes to broach a 
new subject. At the same time, if all the six 
verses are treated as dealing with one subject, 
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the references to Yoga contained in them 
should have to be regarded as suffering from 
the defect of repetition. All these arguments 


* Bhagavad-Gita « 


seem to establish conclusively that the six 
verses referred to above deal with two 
subjects and not one. 


The modes of practice followed at the hour of death by the Yogis who worship the 
formless God with attributes and the absolute formless Brahma respectively have been 
thus described with their fruits; but such practice during the last moments can be followed 
only by those who have brought their mind under control through previous practice of 
Yoga. For an ordinary man it is most difficult to fix the mind as laid down above at 
the last moment either on the unmanifest Divinity with attributes, or on the absolute formless 
Brahma. Under such circumstances one is naturally led to enquire an easy way to God- 
realizaiton. To this the Lord now replies that constant and uninterrupted thought of God 


is an easy way to His realization. 


amaA: Aad At At cata AAT: | 
Teas THU: wm Aage AR: N evi 


TAAT: not thinking of anyone else; Aad continuously; 4: who; A Me (the supreme 
Person); @fa thinks of; Feast: always; TS to that; 341; YSU: easily attainable; wÑ O son of 
Prtha (Kunti), Arjuna; ferent ever absorbed in Me; ART: Yogi. 


Arjuna, whosoever always and constantly thinks of Me with undivided mind, 


to that Yogi ever absorbed in Me I am easily attainable. 


He whose mind having lost all 
attraction for everything else remains constantly 
and lovingly attached to God alone, who is 
the repository of supreme Love, 
is one who is said to be possessed of 
‘an undivided mind’. The word ‘Satatam’ 
indicates that remembrance of God should 
go on uninterruptedly without even a 
moment’s break; and the word ‘Nityasah’ 
shows that such uninterrupted remembrance 
should be carried on throughout one’s life 
without a day’s respite. 

The verse speaks of constant remembrance 
of God with a heart full of love, and contains 
expressions like ‘T’ and ‘he’ which are indicative 
of distinction between the worshipper and the 
object of worship. Therefore, the word ‘Mam’ 
or ‘Me’ used in it stands for Bhagavan Si Krsna, 
the Supreme Person, who is an embodiment 
of Divinity with attributes. And even so 


(14) 


remembrance here consists in constantly and 
repeatedly dwelling on a mental image of His 
divine form or on His divine names, virtues, 
glory and sports etc. 

When the love-intoxicated devotee who 
remembers the Lord with exclusive devotion 
can no longer bear his separation from Him, 
the Lord too begins to feel His separation 
from the devotee unbearable. For His vow is: 
“Howsoever men approach Me, even so do 
I seek them.” ([V.11) And when God Himself 
longs to meet the devotee, who can stand in 
His way? That is why the verse says that 
God is easily attainable by such a devotee. 

But the question is, “Is it an easy thing 
to be in constant thought of the Lord at all 
times?” Our answer to this question is that 
for one who is possessed of reverence and 
love for God and the God-realized saints, 
and who firmly believes that by constantly 
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remembering God at all times one can easily 
attain Him, it is no doubt easy to be in 
constant thought of the Lord through His 
grace. But it is certainly difficult for one who 
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lacks faith and love, who has no knowledge 
of God’s virtues and glory, and who does 
not enjoy the privilege of being in touch with 
a God-realized saint. 


By declaring in the next verse that God-realized souls are never born again, the 
Lord now reveals that a God-realized saint is never disunited from God. 


AAG ASAT ETAT | 
Agata Fea: Aas UAT WaT: N gY Ul 


mm Me; Saet having come to; Wrst rebirth; gara4 the abode of sorrow; AMATA 
transitory; 4 not; 3Yafed are subjected to; Het: great souls; Afaks perfection; WATE, 


the highest; waT: having attained. 


Great souls, who have attained the highest perfection, having come to Me, are no 
more subject to rebirth, which is the abode of sorrow, and transient by nature. (15) 


Through constant practice of adoration 
and meditation carried on with utmost faith 
and love when the Sadhaka reaches the 
climax of Sadhana, after attaining which no 
Sadhana remains to be done, and the Sadhaka 
immediately obtains direct perception of 
God, he is said to have reached the ‘highest 
perfection.” And the term ‘Mahatmanah’ 
(great souls) has been used with reference 
to those enlightened devotees who have 
reached this state of perfection. 

The transmigration of an individual soul 
from one species of life to another, under the 
impulse of Karma, cannot cease till he has 
attained God. This transmigration of a soul 
under the impulse of Karma is called rebirth. 
And there is no species of life whatsoever 
which is not full of sorrow and transient. 
Death itself is a positive proof of the 
transitoriness of life, but even of such objects 
with which we come in contact during our 
life, there is none which ever remains the 
same, and contact with which may last for 
ever. That which appears agreeable today, 
becomes disagreeable tomorrow when its 
present form undergoes some change, or when 
our mental attitude towards the same is 
changed. Even that which man regards as 
positively conducive to happiness in life 


becomes a source of sorrow when either it 
ceases to be, or when he himself is forced to 
part with it. Besides this, the sense of 
imperfection attaching to all objects and states 
of existence and the fear of destruction attendant 
upon them all, is a perennial source of pain. 
Sins committed through attachment in the 
course of accumulation and enjoyment of 
objects which appear delightful also lead to 
various forms of suffering and tortures in 
hell. Rebirth being thus full of sorrow and 
sorrow alone from the time of entering the 
womb till death, it has been characterized as 
the abode of sorrow; and contact with the 
various species of life and the enjoyments 
obtained therein being transient, it has been 
further described as transitory by nature. 

The great souls referred to above are 
no more subjected to rebirth only because 
those devotees, possessed of exclusive love 
for God, succeed in realizing Him. The rule 
is that he who is once able to realize God, 
who is an endless ocean of all joys and the 
supreme support and asylum of all, and who 
is also called the Supreme Spirit or the 
Supreme Person, is never and under no 
circumstance disunited from Him. That is 
why the Lord says that after God-realization 
one is no more subjected to rebirth. 


404 * Bhagavad-Gita « 

The statement that great souls who have realized God are never reborn, indicates 
that other souls are subject to rebirth. Therefore, one is naturally tempted to enquire up 
to what limit Jivas are compelled to return even after reaching it. In reply to this, the 


Lord says: 


IENAAT:  TARTata sss | 
Aes qg Hida Gasiat A ference Ul 


siaelyatd from the heavenly realm of Brahma (the Creator) downwards; wtert: (all) 
the worlds; Garrats: liable to appear and reappear; 314 O Arjuna; AM Me; 3ù® reaching; 
q but; PAT O son of Kunti, YAA rebirth; 4 not; fae there is. 


Arjuna, all the worlds from Brahmaloka (the heavenly realm of the Creator, 
Brahma) downwards are liable to birth and rebirth. But, O son of Kunti, on attaining 
Me there is no rebirth. (For, while I am beyond Time, regions like Brahmaloka, 


being conditioned by time, are transitory.) 


Brahma is the name of the fourfaced deity 
who taking his birth from the lotus in the 
navel of God, at the beginning of creation 
brings forth the entire universe. He is known 
as prajapati, Hiranyagarbha and Sutratma as 
well. It is he who has been referred to as the 
‘Adhidaiva’ in verse 4 of this chapter. The 
heavenly region where he has his abode and 
which forms the uppermost limit of this material 
universe is known as the ‘Brahmaloka’ or 
‘Brahmabhuvana’. The word ‘Lokah’ covers 


(16) 


all the divisions of the universe, higher as 
well as lower, such as Bhth’ Bhuvah, Svah, 
Atala, Vitala and so on, which are presided 
over by so many celestial regents or guardians 
known as Lokapalas. 

Worlds which are by their very nature 
liable to disappear with the dissolution of the 
universe and to appear again at the beginning 
of every creation, and the inhabitants of 
which are subject to rebirth, are called 
‘punaravartinah’. 


The statement that all the worlds from Brahmaloka downwards are liable to appear 
and disappear raises the question: What is it that renders them liable to appearance and 
disappearance? Anticipating this question the Lord now proceeds to establish the transitory 
nature of all the worlds by stating the duration of Brahma’s day and night. 


Beas aa agaeUTt fag: | 
Ue GrMaeard asentrtaet GA: uu 


Weep as covering a thousand Mahayugas; 3g: (is) the day; aq (that) which; 
saut: of Brahma (the Creator); fag: (who) know (from realization); Wr (and so his) 
night; Pagea as extending to a thousand Mahayugas; @ those; He@Rtafae: (are) knowers 


of (the reality about) Time; “MT: Yogis. 


Those Yogis who know from realization Brahma’s day as covering a thousand 
Mahayugas, and so his night as extending to another thousand Mahayugas, know 


the reality about Time. 


(17) 
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The word ‘Yuga’ in this verse stands 
for a ‘celestial Yuga’, which consists of one 
set of the four earthly Yugas, viz., Satyayuga, 
Treta, Dvapara and Kali. The measure of 
time of the celestial is reckoned as 360 times 
longer than the measure obtaining on the 
earth. In other words, a day and night of 
twenty-four hours of the celestials is equivalent 
to one terrestrial year; one celestial month 
consists of thirty earthly years, and three 
hundred and sixty earthly years constitute 
one celestial year. Twelve thousand such 
celestial years go to form a ‘celestial Yuga’. 
It is also called a ‘Mahayuga’ or ‘Caturyug?’ 
which consists of 12000x360 or 43,20,000 
human years. According to the celestial measure, 
every Kaliyuga extends to twelve hundred 
years, every Dvapara consists of two thousand 
four hundred years, each Treta lasts for three 
thousand six hundred years, and each 
Satyayuga runs for four thousand eight hundred 
years. The aggregate of these four Yugas 
comes to 12,000 years. This constitutes a 
celestial Yuga. Thousand such celestial Yugas 
go to make a day of Brahma, and the same 
number of Yugas constitute his night. 
Reckoned in human years the duration of the 
different Yugas is as follows:— 
Kaliyuga—1200x360 or 4,32,000 years 
Dvapara—2400x360 or 8,64,000 years 

(Twice as much as Kaliyuga) 
Treta—3600x360 or 12,96,000 years 

(Three times as much as Kaliyuga) 
Satyayuga—4800x360 or 17,28,000 years 

(Four times as much as Kaliyuga) 
Total—12000x360 or 43,20,000 years. 

The above figure represents one celestial 
Yuga. Thousand such celestial Yugas or 
4,32,00,00,000 human years go to make a 
day of Brahma, and his night also is of the 
same length. The subject has been fully dealt 
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with in verses 64 to 73 of chapter I of 
Manusmrti (the Code of Manu). The day of 
Brahma is known as a ‘Kalpa’ (cycle) or 
‘Sarga’ (the period of creation) and the night 
as ‘Pralaya’ or dissolution. Thirty rounds of 
such days and nights taken together make 
one Brahmic month, twelve such months 
make one Brahmic year, and hundred such 
years constitute the span of Brahma’s life. 
By stating the duration of Brahma’s day and 
night, the Lord indicates that even Brahma’s 
life and abode are thus finite and limited by 
time; hence they are also transient. When 
such is the case with the life and abode of 
Brahma, there is no wonder that the 
worlds lower than the Brahmaloka and the 
bodies of beings inhabiting them should be 
transient. 

Having come to know the duration of 
Brahma’s day and night, man becomes 
cognizant of the transitory character of 
Brahmaloka as well as of all the worlds 
enclosed within its circle. He then comes 
to realize that when the worlds themselves 
are transitory, the enjoyments obtained 
therein should be much more fleeting and 
perishable. And that which is transitory and 
perishable can never bring lasting happiness. 
Therefore, it is the height of folly to get 
attached to enjoyments of this world and the 
next and strive to obtain them, and to fritter 
away the human existence by indulging in 
frivolities. The span of a man’s life is very 
short. Therefore wisdom lies in devoting 
oneself to the remembrance of God with a 
heart full of love, and realizing Him at the 
earliest moment, wherein lies the fruition of 
human existence. And he alone who realizes 
this knows the truth about Time in the form 
of day and night, and makes the best use 
of his valuable time. 


Showing thus the length of Brahma’s day and night, the Lord now tells us of the 
repeated appearance of all embodied beings at the coming of each such day and of their 
dissolution at each such nightfall, thereby revealing their transitory character. 
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Aahh: Aa: 


UNACTET | 


mÀ USA AAT Hae Mg I 


aah from the Unmanifest (i.e., Brahma’s subtle body); arma: embodied beings 
(both sentient and insentient); Gat: all; waa emanate; 3TFTA at the coming of the cosmic 
day; Tara (and) at the cosmic nightfall; Watt merge; WA into that; Wa alone; SterHAsach 


subtle body of Brahma, known as the Unmanifest. 


All embodied beings emanate from the Unmanifest (i.e., Brahma’s subtle body) 
at the coming of the cosmic day; at the cosmic nightfall they merge into the same 


subtle body of Brahma, known as the Unmanifest. 


The word ‘Vyakti’ stands for that which 
is perceived by the mind and senses. All 
embodied beings can be so perceived. 
Therefore, the word ‘Vyaktayah’ qualified 
by the adjective ‘Sarvah’ denotes all embodied 
beings that are manifest, no matter whether 
they are gods, human beings, manes, beasts, 
birds or any other creatures. 

The word ‘Avyakta’ (Unmanifest) here 
refers to the lower Prakrti of God in its subtle 
state, also known as the subtle body of 
Brahma, that is the state anterior to the 
evolution of the five gross elements. 

At the commencement of Brahma’s 
day, that is to say, when Brahma emerges 
from the state of deep sleep and enters the 
waking life, there appears a change in the 
subtle state of Prakrti, which assumes a gross 
form, and all embodied beings become 
connected in different ways with that gross 
form of Prakrti according to their respective 
Karma. This is what has been spoken of in 
this verse as the emanation of all embodied 
beings from the unmanifest. 

At the end of a thousand celestial Yugas, 
when Brahma passes from the awakened state 
to a state of deep sleep, that marks the 
commencement of the cosmic night. At that 
time Prakrti gives up its gross form and reverts 
to the subtle state and all embodied beings, 


(18) 


being deprived of their gross bodies, get 
embedded into the subtle state of Prakrti. This 
is what is meant by the merging of all embodied 
beings in the subtle body of Brahma, known 
as the Unmanifest. The soul itself, being unborn 
and imperishable, does not in reality go through 
the process of emanation and dissolution. 
Therefore, the emanation of beings in this 
context should be construed to mean the 
crystallization of the subtle element of Prakrti, 
connected with the beings rooted in Prakrti, 
into the gross form, and their dissolution should 
be taken to mean the melting of the gross 
forms back into the subtle state. 

The ‘Unmanifest’ referred to in this 
verse as the subtle state of Prakrti or Matter 
is essentially the same as the Prakrti mentioned 
in verses 7 and 8 of Chapter IX. Only they 
represent two different phases of the same 
substance. In other words, the ‘Unmanifest’ 
mentioned in this verse stands for the ‘Apara’ 
or lower Prakrti which has been shown in 
VIL4 as eightfold divided. Verses 7 and 8 
of Chapter IX, on the other hand, speak of 
Prakrti or Matter in its primordial and 
indescribable state prior to its division into 
eight forms. The same primordial Prakrti, 
when it passes from the causal to the subtle 
state, comes to be known as the ‘Apara’ or 
lower Prakrti with its eight divisions. 


Even though at the commencement of Brahma’s night all beings get dissolved into 
the Unmanifest, they do not attain immunity from rebirth till they succeed in realizing 
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God, and continue to revolve in the whirligig of births and deaths. In order to show this, 


the Lord says: 


UMA: A Ua Wea Aca WHA | 


Tarasast:  uret 


WYANT 1122 tl 


Yam: multitude of beings; U: Ta IAA this selfsame; Yat Aral emanating again and 
again; Walrad is dissolved; TFTA at the coming of the cosmic night; 33T: under compulsion 
of its nature; Uref O son of Prtha (Kunti), Arjuna; waft rises (again); Sew at the 


commencement of the cosmic day. 


Arjuna, this multitude of beings, being born again and again, is dissolved under 
compulsion of its nature at the coming of the cosmic night, and rises again at the 


commencement of the cosmic day. 


The word ‘Bhutagramah’ in this verse 
stands for living beings in general including 
both sentient and insentient creatures. The 
qualifying words ‘Sah’, ‘Eva’ and ‘Ayam’ 
used with reference to the same show that 
the selfsame beings who merge in the 
Unmanifest at the cosmic nightfall, and who 
have been referred to in the preceding verse 
as ‘Sarvah Vyaktayah’, rise again at the 
cosmic dawn. Their merging into the 
Unmanifest neither brings them liberation 
nor does it bring about the cessation of their 
separate existence. That is why immediately 
after the period of the cosmic night ends, 
they all manifest themselves, obtaining physical 
bodies suited to their respective qualities and 
karmas. The Lord says that the multitude of 
beings, both sentient and insentient, which 
thus repeatedly merge into the Unmanifest 
and then emanate from it again and again, 
and which are directly visible to us, are ever 
the same; these have not newly appeared. 

By using the word ‘Bhutva’ twice in 
the verse, the Lord shows that the processes 
of emanation of beings from the Unmanifest 
and their merging into the same have gone 
on repeatedly from time without beginning. 
Even on the completion of Brahma’s life of 
a hundred years reckoned according to his 
measure, when the gross body of Brahma 


(19) 


too gets dissolved into primordial Prakrti, 
and along with him all embodied beings also 
merge into the same, this circuit of their 
appearance and disappearance does not come 
to an end. They continue to appear and 
disappear even after that (IX.8). So long as 
an embodied being does not realize God, he 
will thus continue to emanate from Prakrti 
and merge into her again and again. 

The adjective ‘Avasah’ qualifies 
‘Bhutagramah’. He who is subject to another, 
and is not free, is said to be ‘Avasah’. All 
embodied beings emanating from the 
Unmanifest and again merging into the 
Unmanifest are subject to their own individual 
nature, which is a product of their respective 
traits and karmas existing from time without 
beginning. Being subject to such nature, each 
being is compelled to undergo repeated births 
and deaths. That is why in XIII.21 the Lord 
says that it is the soul bound by Prakrti who 
enjoys the gunas born of Prakrti in the form 
of pleasure and pain, and that it is his 
association with Prakrti which is responsible 
for his birth in higher and lower species. This 
makes it clear that the soul, while reaching 
beyond the realm of Prakrti, succeeds in 
realizing God, does not take birth again. 

It may be asked here: Who is it that 
ordains with due precision and care the 
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repeated birth of all embodied beings according 
to their respective traits and karma: is 
it Prakrti, God Himself or Brahma (the 
Creator)? Our answer to this question is 
that there being reference to the day and 
night of Brahma in this as well as in the 
preceding verses, it is to be understood that 
itis Brahma himself who brings forth beings 
again and again clothing them with forms 
appropriate to their respective traits and 
karmas. At the end of the final dissolution, 
when Brahma has not yet come into being, 
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the act of creation is done by God Himself; 
but after the birth of a new Brahma, the 
function of creation is carried on by him 
alone. 

The process of creation described in 
verses 7 to 10 of Chapter IX and again in 
verses 3 to 4 of Chapter XIV has reference 
to the very first creation after the Final 
Dissolution, whereas the process described 
in these verses refers to the creation at the 
commencement of a day of Brahma and on 
the termination of a Brahmic night. 


The question now is: Is this Unmanifest, to which all beings return at the 


commencement of a Brahmic night, and from which again they emanate at the beginning 
of a Brahmic day, the highest truth or state? Or is there anything higher than this? In 
reply to this possible query, the Lord says: 


CREATE AN SASH SHIA: | 
a: u aay wg Asa aA faqsafa it Ro tl 


ut: much higher; WAT than this; q even; 9a: Existence (there is); IA: yet another 
(distinct); 3th: unmanifest; seama Unmanifest; amaA: eternal; @: which; W: that 
(supreme divine Person); aða Yay Aas with the destruction of all beings; = not; Razaf 


perishes. 


Far beyond even this Unmanifest, there is yet another unmanifest Existence, that 
Supreme Divine Person, who does not perish even though all beings perish. (20) 


The word ‘Avyaktat’ taken together with 
the demonstrative adjective ‘Tasmat’, in this 
verse, refers to the Unmanifest mentioned in 
verse 18 above, in which all embodied beings 
merge during a Brahmic night. Another 
unmanifest Existence or Substance, distinct from 
this, is the one spoken of in verse 4 of this chapter 
as ‘Adhiyajiia’, in verse 9 as the ‘all wise eternal 
Being’ etc., in verse 10 as the supreme Divine 
Person, in verse 22 as the ‘Supreme Person’, 
and in IX.4 as the ‘Unmanifest aspect’ of God. 
By calling this latter as ‘higher’ than and 
‘different’ from the former, the Lord establishes 
its decided superiority to and diversity from the 
former Unmanifest. That is to say, though both 
these substances are “‘Unmanifest’, they are not 


of the same class or category. While the former 
is insentient, perishable and objective, this 
latter ‘Unmanifest’ is the sentient, imperishable 
subject. Besides, the latter Unmanifest is the 
Lord, Controller and Supervisor of the former, 
and therefore much superior to, and altogether 
different from the same. It has been called 
‘eternal’ inasmuch as it has no beginning or 
end. 

‘All beings’ in this verse stand for the 
whole multitude of embodied beings, both 
sentient and insentient, who appear during 
Brahma’s day and disappear during his 
night, including their mind, senses, bodies, 
objects of enjoyment and abodes, etc. The 
absorption of these beings, divested of their 
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gross and subtle bodies, into the primordial 
Prakrti, or undifferentiated Maya, during the 
Final Dissolution, is what has been spoken 
of here as their destrution. Even at that time 
the supreme Divine Purusa or God, who is 
the supervisor of that Prakrti, and has been 
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referred to here as the eternal Unmanifest, 
exists in His own glory, absorbing within 
Himself all those beings together with Prakrti 
itself. This is what is meant by the statement 
that “this eternal Unmanifest does not perish, 
even though all beings perish.” 


Verses 8 and 10 declare realization of the supreme Divine Purusa as the fruit of 
worship of the Adhiyajna aspect of God; verse 13 similarly pronounces attainment of the 
supreme goal as the reward of worship of the supreme indestructible Absolute; whereas 
verse 14 holds out God-realization as the boon obtainable from the worship of Bhagavan 
Sri Krsna or God with form and attributes. In order that the above three states of realization 
may not be misconstrued as distinct from one another, the Lord while declaring their 


oneness shows that after their realization there is no rebirth. 
amisa SeHeday: UAT AA 
a wea add asm WÄ HAIR II 


ater: the Unmanifest; stat: sft as the Indestructible; 3%: has been spoken of; A. 
that; əng: (they) call; weary wf? the supreme Goal; 44 (and) which (eternal Unmanifest); 
Yet attaining; 7 not; fada they return (to this mortal world); aq that (is); amm Abode 


or State; WAH supreme; AA My. 


The same Unmanifest which has been spoken of as the Indestructible is also 
called the Supreme Goal; that again is My supreme Abode, attaining which they 


return not to this mortal world. 


The words ‘Unmanifest’ and 
‘Indestructible’, in this verse, stand for the 
same ‘Adhiyajna’ who has been referred to 
as the ‘eternal Unmanifest’ in the preceding 
verse, and as the ‘supreme Divine Purusa’ 
in verse 10 of this chapter. 

The words ‘supreme Goal’ denote the 
state of liberation or final beatitude, which 
is the highest object worth attaining, the 
attainment of which leaves nothing to be 
attained, and which brings the total cessation 
of all forms of suffering as soon as it is 
attained. Therefore, “supreme Goal’ stands 
here for the absolute formless Divinity, the 
embodiment of Truth, Knowledge and Bliss, 
who is spoken of as the ‘supreme 
Indestructible’. (Ch. VIII.13). 

The eternal Abode of God, being all truth, 


(21) 


all knowledge and all bliss, and also divine 
and sentient in character, is in reality identical 
with God. Therefore, the ‘supreme Abode’ 
mentioned in this verse stands for the Lord’s 
eternal Abode, His very being and His divine 
state. That is to say, there is no difference in 
reality between the attainment of the eternal 
Abode of God, of the divine state and of 
God Himself. Similarly, there is no real 
difference between the attainment of the 
indestructible Unmanifest, of the supreme Goal 
and of God. Diversity of fruit exists only in 
the eyes of the Sadhakas following different 
courses of discipline. It is therefore that the 
fruit has been called by different names. There 
being no essential difference between the 
various fruits, they have been shown as identical 
in the present verse. 
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Showing thus the identity of the eternal Unmanifest with the supreme Goal and the 
supreme Abode, the Lord now proceeds to tell us the means of attaining that eternal 


unmanifest supreme Purusa. 


USS: TUL: MÅ MM HIATT | 
TAFT MATT ST ASRS ATU RR N 


Wea: Purusa; U: that; W: (eternal unmanifest) supreme; uret O son of Prtha (Kunti), 
Arjuna; Wat Devotion; Mt: (is) attainable; q indeed; amat through exclusive; A 
ama:fi residing in whom; Yat all beings; ù (and) by whom; Way all this; Fer ATT 


(is) pervaded. 


Arjuna, that eternal unmanifest Supreme Purusa in whom all beings abide, and 


by whom all this is pervaded, is attainable only through exclusive Devotion. 


Just as the four elements of air, fire, 
water and earth are part and parcel of ether, 
which is their sole cause and substratum, 
even so, the entire creation consisting of 
sentient and insentient beings is part and 
parcel of God, has emanated from God and 
on God alone does it rest. This is what is 
meant by the statement that all beings reside 
in the supreme Purusa. Similarly, the statement 
that ‘all this is pervaded by the supreme 
Purusa’ should be understood to mean that 
just as air, fire, water and earth are all pervaded 
by ether, even so, the entire creation is pervaded 
by God. This very idea has been elaborated 
in verses 4, 5 and 6 of Chapter IX. 

The ‘Supreme Purusa’ mentioned in this 
verse stands for the all-pervading ‘Adhiyajnia’ 
aspect of God. The formless God with 
attributes, whose worship has been discussed 
in verses 8, 9 and 10 of this chapter, and 
the eternal Unmanifest referred to in verse 
20 are just the same as this ‘Adhiyajna’. It 
is in this aspect of God that all beings are 
said to reside, and it is by Him alone that 
all beings are spoken of as pervaded. 

Although the worship of this unmanifest 
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Purusa has already been discussed in verses 
8 to 10 above, it will be seen that there is some 
difference between the subject matter of those 
verses and that of the present verse. Whereas 
the above verses merely deal with the practice 
attained by Yogis at the hour of death with its 
reward, the present verse speaks of exclusive 
devotion which can be practised at all times 
by all kinds of people, and of the realizaiton 
of God through such practice. It is in order to 
deal with this latter aspect of devotion that the 
subject of that worship has been taken up again 
for discussion in the present verse. 
Exclusive devotion consists in 
surrendering everything to the almighty 
God, who sustains all and is the inner 
witness of all, remaining supremely contented 
at all times with His dispensation, and 
constantly thinking of Him with undivided 
love in every way. Realizing the virtues, 
nature and essence of God through such 
exclusive Devotion, the Sadhaka gets absorbed 
in the object of his worship and speedily 
attains the object of his existence by directly 
perceiving Him. This is what is meant by 
realizing God through exclusive devotion. 


In the course of His answer to the seventh question of Arjuna, the Lord clearly 
explained how man realizes God at the last moment of his life. Incidentally He also 
mentioned that without God-realization there is no escape for the Jiva from the round 
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of births and deaths even though he may ascend even up to Brahmaloka. But with regard 
to those who reach the state from which there is no return, the Lord did not mention 
in that connection as to how and by which path they go. Even so, with regard to those 
who pass on to a state from which they have to return, the route by which they travel 
was not mentioned. The Lord, therefore, now introduces the two paths in the next verse. 


aa aie amaai wet ath: | 
Waa Seat i HIS AAA UTAH 23 N 


WA HIS at which time; g and; ama the state of non-return; anaq the state from 
which they have to return; @ and; Wa alone; tf: the Yogis; yat: having departed 
(from this world); at attain; 7 Tų, that time, i.e., the two respective paths; agfa 


I shall describe; adu O best of Bharatas, Arjuna. 
Arjuna, I shall now tell you the time (path) departing when Yogis do not return, 


and also the time (path) departing when they do return. 


The word ‘Kala’ (time) here stands for 
the path on which the deities presiding over 
the different periods of time exercise their 
authority within their respective limits. That 
which has been spoken of as ‘Kala’ in this 
verse, has been referred to as the ‘bright’ and 
the ‘dark’ paths in the twenty-sixth, and as 
the two Srtis (paths) in verse 27. Besides, 
the words ‘Agnik’, ‘Jyotih’ and ‘Dhumah’ 
too do not represent divisions of time. 
Therefore, it will not be correct to interpret 
the word ‘Tatra’, appearing in verses 24 and 
25, as referring to ‘time’ and it is quite in 
order to construe ‘Kala’ in the sense of a 
path falling within the jurisdiction of the 
deities presiding over the different periods 
of time. 

Here it may be asked: When such is the 
case, why do people consider it auspicious 
for the deceased if one dies during the bright 
fortnight and when the sun takes a northerly 
course ? Our answer to this question is that 
in a sense the popular belief referred to 
above is also correct; for death during those 
periods brings the soul immediately in contact 
with the deities presiding over them. Therefore, 
a soul departing from this world during those 


(23) 


periods reaches his destination easily and 
quickly. But this should not lead one to 
conclude that an individual departing at night, 
or during the dark fortnight, or when the sun 
takes a southerly course, does not proceed 
along the bright path or Arcimarga as it is 
called in the Upanisads. In this connection it 
should be understood that a departing soul 
will take that very path by which he is to 
travel, irrespective of the time of death. Of 
course, it is true that if a soul qualified to 
traverse the bright path dies during the night, 
his contact with the deity presiding over the 
day-time will be established only at daybreak, 
and meanwhile he will remain in the charge 
of the resplendent fire-god. Even so, if he 
dies during the dark fortnight, his contact 
with the deity presiding over the bright fortnight 
will be established only when the bright 
fortnight commences, and till then he will 
remain in the charge of the deity presiding 
over the day-time. In the same way, if he 
departs during the southerly course of the 
sun, his contact with the deity presiding over 
the northerly course will be established when 
the sun actually takes a northerly direction, 
and in the meantime he will remain in the 
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charge of the deity presiding over the bright 
fortnight. Mutatis-mutandis the same rule applies 
in the case of those who are qualified to 
travel by the southern path. 

The use of the word ‘Yoginah’ (Yogis) 
in this verse shows that it does not speak 
of the transmigration of ordinary mortals 
who migrate from one species to another in 
this very world or proceed to hell. The 
description, contained in this as well as in 
the following verses, of the ‘bright’ and the 
‘dark’ paths is a description of the migration 
of only superior types of men who are 


Of the two paths which the foregoing 
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devoted to worship of God, or to such noble 
pursuits as the performance of sacrifices, 
charity and austerity etc. 

The prefix ‘Pra’ before ‘Yatah’ is 
intended to indicate the departure of souls 
proceeding to the higher worlds. By using 
the word ‘Vaksyami’, the Lord undertakes 
to reveal to Arjuna the difference between 
the two paths, one leading to the regions 
from which one has to return and the other 
leading to a state of non-return, the names 
by which the two paths are known, and the 
deities who preside over them. 


verse undertook to describe, the Lord now 


proceeds to speak of the one leading to the state from which there is no return. 


Sates: Bact: WOATAT SATATA | 


aa Wald Westat Gel aHellaet SAT: 1 RX I 


aif: mf: the fire-god, who is all-effulgence; 3g: the deity presiding over day-light; 
3R: the deity presiding over the bright fortnight; woma: sarao the deity presiding 
over the six months of the northward course of the sun; ĦA by that path (which is presided 
over by all the aforesaid deities); warmt: departed; mæfa reach; Wet God; qafa: TAT: 
the Yogis who have known Brahma. 

(Of the two paths) the one is that in which are stationed the all-effulgent fire- 
god and the deities presiding over daylight, the bright fortnight, and the six months 
of the northward course of the sun, respectively; proceeding along it after death, 
Yogis, who have known Brahma, being successively led by the above gods, finally 


reach Brahma. 


The word ‘Jyotih’ (effulgence) is a 
qualification of “Agnih’, which stands for the 
god of fire. The Upanisads speak of this god 
by the name of ‘Arcih’, which is a synonym 
of ‘Jyotih’. The god of fire is all effulgence 
of an ethereal character; his jurisdiction 
extends over the whole terrestrial globe 
including the ocean, and his function is to 
bring the soul qualified to travel by the path 
following the northerly course of the sun in 
contact with the deity presiding over daylight. 
If such a soul dies during the hours of the 
night, this god keeps him in his charge 
overnight and hands him over after sunrise 
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to the deity presiding over daylight. And if 
such a worshipper dies during the day, he 
immediately hands over the departing soul 
to the god of daylight. 

The word ‘Ahah’ stands for the deity 
presiding over daylight, whose form is much 
brighter than that of the fire-god. He has 
jurisdiction over the entire range of what is 
known as the Bhuloka, including the 
atmospheric region, and his function is to 
establish contact between the soul who travels 
by the path following the northerly course 
of the sun and the deity presiding over the 
bright fortnight. That is to say, if a Sadhaka 
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dies during the dark fortnight, he has to 
remain under the care of the god of daylight 
till the arrival of the bright fortnight, when 
he is handed over to the deity presiding over 
the same. And if he dies during the bright 
fortnight, the god of daylight immediately 
takes the Sadhaka to the furthest limit of his 
own jurisdiction and hands him over to the 
deity presiding over the bright fortnight. 

The word ‘Suklah’ stands for the deity 
presiding over the bright fortnight. His form 
is even more resplendent than that of the god 
of daylight. His jurisdiction extends even beyond 
the sphere of the earth, and covers the entire 
region lying between the earth, and heaven 
in which the sun shines for a whole human 
fortnight and nights are also of the same length. 
His function is to take the Sadhaka travelling 
by the path which follows the northerly course 
of the sun to the very limit of his jurisdiction 
and hand him over to the deity presiding over 
the northerly course of the sun. If a Sadhaka 
dies during the southerly course of the sun, 
this deity too, like the other deities mentioned 
above, takes care of the former till the sun 
turns towards the north; and if a soul departs 
during the northerly course, he immediately 
hands over the latter to the deity presiding 
over the northerly course of the sun. 

The six months of the year, when the 
sun moves in a northerly direction, are called 
‘Uttarayana’ or the northward course of the 
sun. The words ‘Sanmasah Uttarayanam’ in 
the verse refer to the deity presiding over this 
northward course of the sun. His form is 
even more resplendent than that of the deity 
of the bright fortnight. His jurisdiction extends 
even beyond the intermediate region to those 
heavenly regions where the sun shines for 
as many as six months of the human calendar, 
and the nights too are of the same length. 
His function is to take the departing soul 
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who travels by the path following the northerly 
course of the sun to the furthest limit of his 
jurisdiction and hand him over to the deity 
presiding over the year, as described in the 
Upanisads (vide Chand. Up. IV.xv.5; V.x.1, 2; 
Br. Up. V1.ii.15). The god of the year then 
takes the soul to the abode of the sun-god, 
from where the latter takes him to the moon- 
god and the moon-god to the god of lightning 
in the latter’s abode. Attendants of the 
supreme Lord then arrive there from His 
abode and take the Sadhaka to that region, 
where at last he is brought face to face with 
God. It should be remembered here that the 
word ‘Candra? (moon) figuring in this 
description does not refer to the planet which 
moves round the earth, or to the deity 
presiding over the same. 

The word ‘Brahmavidah’ in this context 
stands for worshippers who have obtained, 
through the scriptures and the teachings of 
preceptors, indirect knowledge of the truth 
about Brahma without attributes, or of the 
virtues, glory, reality and essence of God 
with attributes, as well as for the Karmayogt 
devoted to disinterested action. It does not 
refer to the illumined saints who have already 
realized God; for in the case of these latter 
migration after death from one place to 
another does not stand to reason. The Sruti 
also says: “His life-breath does not leave the 
body” (Br. Up.); “It gets dissolved in the 
body itself” (/bid; II1.11.11); “Becoming Brahma 
Itself, he realizes Brahma,” (IV.iv.6).* The 
devotee who has realized God with attributes 
may either ascend to the supreme Abode of 
God along the path described above or may 
lose his identity in the very being of God 
according to his choice. 

The word ‘Brahma’ here stands for 
God with attributes. Reaching Brahma means 
direct vision of God obtained after reaching 
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the Lord’s eternal indestructible Abode, which 
is variously known as Satyaloka or the 
supreme Abode, as Saketaloka, Goloka, or 
Vaikunthaloka, and even as Brahmaloka. 


The reader should, however, note that this 
Brahmaloka is not the same as mentioned in 
verse 16 of this chapter and characterized as 
subject to appearance and disappearance. 


Describing thus the path travelling by which one does not return, the Lord now speaks 
of the path going by which the Sadhaka returns to this mortal world. 


a Uae POT: WATE GATTE | 
wa asad Sift wr add eu 


gH: the deity presiding over smoke; Wf: the goddess presiding over the night-time; 
AAT even so; PAT: the deity presiding over the dark fortnight; Wouret: efeorarsq the deity 
presiding over the six months of the southward journey of the Sun; 7 (travelling) by 
that path; wanaq fA: the lustre of the moon; ati the Sadhaka who performs actions 
with an interested motive; Wet attaining; faadà returns (to this mortal world). 

The other path is that wherein are stationed the gods presiding over smoke, night, 
the dark fortnight, and the six months of the southward course of the sun; the Yogi 
(devoted to action with an interested motive) taking to this path after death is led by 
the above gods, one after another, and attaining the lustre of the moon (and enjoying 


the fruit of his meritorious deeds in heaven) returns to this mortal world. 


The word ‘Dhumah’ in this verse stands 
for the deity presiding over smoke, which 
is a symbol of darkness. The form of this 
deity is all darkness. Like the fire-god, he 
has his jurisdiction over the entire globe 
including the ocean. His function is to take 
Sadhakas travelling by the path following the 
southward course of the sun to the goddess 
presiding over night. When a Sadhaka of this 
class passes away during the day-time, he 
is taken care of by this deity during the day 
and at the commencement of the night 
handed over to the goddess of night. 

The word ‘Ratrih’ should be similarly 
understood to mean the deity presiding over 
night. The form of this deity also is all 
darkness. Like the god of daylight, he has 
jurisdiction over the entire range of this 
planet including the atmospheric region. Of 
course, it should be borne in mind in this 
connection that the god of daylight exercises 
his authority over that part of the globe alone 
where there is daylight during a particular 
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part of the day, while the goddess of night 
holds her sway over the other part where 
there is night. In this way the sphere of 
authority of these deities shifts according to 
the rotation of the earth round the sun in 
course of a day. The function of the goddess 
of night is to take the Sadhaka departing by 
the path following the southward course of 
the sun beyond her jurisdiction to the 
intermediate region lying between the earth 
and heaven and hand him over to the deity 
presiding over the dark fortnight. If the 
Sadhaka dies during the bright fortnight, he 
is kept by this deity in her own charge till 
the arrival of the dark fortnight; and if he 
dies during the dark fortnight, he is immediately 
committed to the charge of the deity presiding 
over the same. 

The word ‘Krsnah’ stands for the deity 
presiding over the dark fortnight. His form 
too is all darkness. His jurisdiction extends 
over the intermediate region lying between 
the earth and heaven, where the sun shines 
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for a whole terrestrial fortnight, and nights 
too are of the same duration. His authority 
is, however, equally shared by the deity 
presiding over the bright fortnight, who 
holds his sway in that part of the intermediate 
region where the moon shines during a 
particular period of the month; whereas this 
deity exercises his authority over the other 
part where there is no moonlight during that 
part of the month. In this way the sphere 
of authority of these two deities as well shifts 
according to the revolution of the moon 
round our planet in course of a month. His 
function is to hand over the Sadhaka departing 
by the path following the southward course 
of the sun to the deity presiding over this 
course. When a Sadhaka of this class departs 
during the northward course of the sun, he 
is taken care of by this deity till the sun 
returns to the southward course; and if he 
dies during the southward course, he is 
immediately handed over to the deity presiding 
over the same. 

The six months of the year, when the 
sun takes the southward course, are known 
as the ‘Daksinayana’. In the present context, 
however, the word stands for the deity who 
presides over this southward course. The 
form of this deity too is all darkness. The 
jurisdiction of this deity extends over the 
celestial worlds beyond the intermediate region, 
where the sun shines for a period equivalent 
to six earthly months, and nights also are of 
the same length. His authority over these 
worlds is, however, equally shared by the 
deity presiding over the northern course of 
the sun, who holds his sway over those parts 
of the heavenly worlds where the sun shines 
during a particular part of the year; whereas 
the god of the southward course exercises 
his authority over the other parts where 
darkness prevails during that particular period. 
The sphere of authority of these two deities, 
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therefore, shifts according to the revolution 
of the earth round the sun in course of a 
year. The function of this deity is to take 
the Sadhaka proceeding to the heavenly 
regions by the path following the southward 
course of the sun beyond the limit of his 
jurisdiction, and hand him over to the deity 
presiding over the world of the Manes as 
described in the Upanisads. This latter deity 
hands him over to the deity presiding over 
the heavens, and this last deity takes him to 
the moon-world (Chan. Up.V.x.4). The moon- 
world here implies all the worlds up to 
Brahmaloka, which are subject to appearance 
and disappearance. The reader should, 
however, note that the world of the Manes, 
or Pitrloka, as referred to in the Upanisads 
is not that Pitrloka which is a part of the 
intermediate region, and where the sun shines 
for a full human fortnight and nights also are 
of the same length. 

Men who perform meritorious deeds for 
obtaining the heaven-world etc., also exercise 
control over their senses. From this point of 
view, it is quite in order to call them Yogīs. 
Besides, a man fallen from Yoga also ascends 
to heaven by this path and returns to this 
mortal plane after residing there for some 
time. Since he too belongs to the class of 
persons who travel by this path, the use of 
the term ‘Yogi’ is quite appropriate in this 
case. By using the word ‘Yogi’ in this 
context the Lord further indicates that this 
path is not for men of a Tamasika disposition 
given to sinful pursuits, but for those who 
are entitled to the higher worlds by virtue 
of their devotion to duties enjoined by 
scriptures (II. 42, 43, 44 and IX. 20, 21 etc.). 

The deity presiding over the moon- 
world possesses a form whose lustre is 
refreshingly cool. The word ‘Jyotih’ here 
signifies an effulgent form resembling that of 
the moon-god; and he who attains such a 
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form is said to have attained the lustre of 
the moon. This means that the Sadhaka who 
ascends to the moon-world is endowed with 
a celestial form possessing a cool lustre and 
enjoys heavenly pleasures as a reward for 
his meritorious deeds. On the expiry, however, 
of the time-limit allotted for his residence 
there he has to return to this mortal world. 
This he is compelled to do when the stock 
of merits responsible for his residence there 
as well as for the enjoyment of heavenly 
pleasures gets exhausted through enjoyment. 
In course of his return journey to this 
terrestrial lane he assumes various shapes 
and forms. For instance he descends from 
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the moon-world to ether. Lower down he 
assumes the form of air, and is then transformed 
into smoke. From the state of smoke he 
enters vapour; from vapour he takes the form 
of a cloud and from the cloud he comes 
down to the earth in the form of rain-drops 
and thereby enters the seeds of foodgrains 
like wheat, barley, rice, sesamum, beans etc., 
or other herbs and plants. Through them he 
gradually enters the semen of a male living 
being and in the process of his union with 
a female makes his way through semen- 
drops into the latter’s womb. In this way he 
is reborn into a species determined by his 
previous Karmas (Chan. Up. V.x.5, 6,7). 


Describing thus the two paths that follow the northward and southward courses 
respectively of the sun, the Lord now proceeds to declare them as eternal and thus winds 


up the topic. 


WeRTHO Wel Mal Va: AA Ad 


UE waetararaaradt YA: weet 


AR bright and dark (otherwise known as Devayana or the path of gods and 
Pitryana or the path of Manes); Tet paths; fẹ because; ue these two; std: of the world; 
Brad (as) eternal; Ad are considered; WHat (proceeding) by one of them; mR one reaches; 
amar the supreme state from which there is no return; 3a (and proceeding) by the 
other; anadà Wa: one comes back (to this mortal world). 

These two paths of the world, the bright and the dark, are considered to be 


eternal. Proceeding by one of them, one reaches the supreme state from which there 
is no return; and proceeding by the other, one returns to the mortal world, being 


subject to birth and death. 


The word ‘Jagatah’ in this verse stands 
for the totality of living beings, both sentient 
and insentient, who live and move in the 
various regions of the universe, upper as well 
as lower; for all classes of beings can 
proceed by either of these two paths on 
obtaining the necessary qualificaiton. Some 
time or other in course of his peregrination 
through the eight million odd species of life, 
God vouchsafes to every Jiva a golden 
opportunity to attain the celestial regions or 


(26) 


enter His own supreme Abode by endowing 
him with a human body. If he makes the 
best use of his life on that occasion, he can 
certainly reach the destined goal by traversing 
any of these two paths. In this way both 
these paths have indirect relation with every 
living being. These two paths have existed 
for all beings from time without beginning, 
and will ever exist for them. It is for this 
reason that they have been called ‘eternal’. 
Even though during the Final Dissolution, 


* Chapter VIII + 


when all the worlds merge in God, these two 
paths and the deities presiding over them also 
disappear in God, nevertheless they are 
created again, as of old, when there is a new 
creation. Therefore, there can be no objection 
to their being called eternal. 

The path which leads to the supreme 
Abode of God is full of light and heavenly 
in character. The deities too presiding over 
this path are all effulgent, and the heart of 
those who travel by this path is also ever 
illumined by the light of wisdom. It is for 
these reasons that this path has been termed 
as the ‘bright’ path. On the other hand, the 
path which leads to the celestial regions 
including the Brahmaloka, or the abode of 
Brahma, is dark when compared with the 
‘bright’ path; the deities too presiding over 
it are constituted of darkness; and those who 
depart by this path also remain deluded by 
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ignorance. Hence this second path has been 
styled as ‘dark’. 

The word ‘Anavrttim’ in this verse 
stands for the supreme Abode of God, 
attaining which the Sadhaka does not return 
to this mortal plane. In verse 24 it was stated 
that the Yogis departing by the ‘bright’ path 
finally reach Brahma or God. The word 
‘Anavrttim’ has been used in this verse just 
in order to make it clear that on attaining 
Brahma or God one does not take birth 
again; hence He is also termed as ‘Anavrtti’. 

By using the expression ‘Punah Avartate’, 
the Lord indicates that all the worlds attained 
through the ‘dark’ path are subject to 
appearance and disappearance. The intention 
is to show that the worlds which are reached 
through the ‘dark’ path are all perishable. 
Hence he who departs along this path has 
to return to the mortal plane. 


Now, while praising the Yogi who possesses knowledge of these two paths, the Lord 


exhorts Arjuna to become a Yogi. 


Ad deat uel VAI yatta Hert 
Tay HIST ATH VAT Ul 29 I 


F not; Wa these two; Gat paths; wÑ O son of Kunti; AA knowing; ait Yogi; Fala 
gets deluded; FAA any; WAT therefore; WAY HIS at all times; ATH: Wa be steadfast 


in Yoga; 34 O Arjuna. 


Knowing thus the secret of these two paths, O son of Kunti, no Yogi gets deluded. 
Therefore, Arjuna, at all times be steadfast in Yoga in the form of equanimity (i.e., 


strive constantly for My realization). 


The word ‘Srt?, together with the 
demonstrative adjective ‘Ete’, stands for the 
two paths described in the preceding verses. 
The virtuous soul who either performs religious 
acts or worships gods with an interested 
motive leaves this world by the ‘dark’ path 
and attains the heaven-world according to 
the relative worth of his Karma, returning to 
earth when the stock of his merits gets 
exhausted (IX.20,21). Even so, the Karmayogi, 


(27) 


devoted to disinterested action or worship, 
and the Jnanayogi, who renounces the sense 
of doership, both depart by the bright path 
and reach the supreme Abode of God, 
whence they have no more to return. Realizing 
this truth full well and with perfect faith is 
what is meant by knowing the secret of these 
two paths. 

All Sadhakas who follow any of the 
paths recommended in the Sastras as a means 
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to God-realization, such as Karmayoga or 
the Yoga of action, Dhyanayoga or the Yoga 
of Meditation. Bhaktiyoga or the Yoga of 
Devotion, and Jhanayoga or the Yoga of 
Knowledge, are to be known as Yogis. 
Among such Yogis whoever succeeds in 
realizing the truth about the two paths referred 
to above does not get deluded. This is what 
is indicated by the use of the word ‘Kascana’ 
in this verse. Even though pursuing any of 
the aforementioned Yogas he who does not 
know the secret of these two paths has a 
natural tendency to get attached to the 
enjoyments of this world or the next, and 
fall from Yoga. This is what is meant by 
his being deluded. On the other hand, he 
who knows the secret of these two paths 
does not get attached to any form of enjoyment, 
realizing as he does that enjoyments obtained 
in any of the worlds up to Brahmaloka are 
perishable and trivial, and remains constantly 
engaged in practices leading to God-realization. 
This is what is meant by his not getting 
deluded. 

The importance of Yoga as a discipline 
for God-realization is so great that the Yogi 
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who is established in such a Yoga fully 
realizes the truth about these two paths, so 
that he no longer falls into the delusion of 
getting attached to any form of enjoyment. 
It is therefore that the Lord asks Arjuna to 
devote himself with reverence to the constant 
practice of Karmayoga with special emphasis 
on devotion, for the pleasure of the Lord 
Himself. This is the force of the use of the 
word “Tasmat’ in this verse. Verse 7 of this 
chapter also contained a similar exhortation 
for Arjuna for it was this form of practice 
that Arjuna was eminently qualified for. 
The exhortation referred to above is 
intended to emphasize the fact that the span 
of life allotted to a human being is extremely 
short, and one may be overtaken by death at 
any moment. If, therefore, a man does not 
strive to devote every moment of his life to a 
spiritual discipline, his Sadhana will suffer 
from occasional breaks. And if death overtakes 
him during any such break he will be 
compelled to take birth again as one fallen 
from Yoga. Therefore, it is incumbent on 
every human being to remain constantly 
engaged in practices leading to God-realization. 


In this way the Lord exhorted Arjuna to be steadfast in Yoga. He now concludes 
the chapter by glorifying the man who is established in Yoga, and pointing out the fruit 
of applying himself to spiritual practice in accordance with the spirit of the profound truth 


revealed in the chapter. 


aay Way ag Va ay aquane ules 
stata acta fafacanr art at Lara SAE Re N 


à to (a study of) the Vedas; @X¥ to (the performance of) sacrifices; 744 to (the 
practice of) austerities; @ as well as; Ta doubtless; ary, (and) to the practice of charities; 
aa which; Yared the reward; WASA has been ascribed (in the scriptures); 3f transcends; 
aq that; A4 all; $4 this (profound truth); afge realizing; art the Yogi; WA supreme; 
WATA, state; safe attains; @ and; TER, beginningless. 

The Yogi, realizing this profound truth, doubtless transcends all the rewards 
ascribed in the scriptures for the study of the Vedas, as well as for the performance 
of sacrifices, austerities and charities, and attains the primal supreme state. (28) 
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The word ‘Yogi’ here stands for the 
Sadhaka who constantly applies himself, 
with reverence and devotion, to any one of 
the practices that have been recommended 
in the scriptures as a means to God-realization. 
‘Idam’ covers the entire body of teachings 
contained in this chapter. And realization of 
this profound truth consists in thoroughly 
grasping the meaning of whatever has been 
taught in this chapter, viz., the worship of 
both the qualified and absolute aspects of 
God, as well as of God with form and 
without form, the virtues, glory and greatness 
of God, practices leading to God-realization, 
the worlds from which man has to return and 
the state of being which brings cessation of 
rebirth and so on. 

The word ‘Vedas’ covers all the four 
Vedas together with the branches of learning 
that are considered as auxillary to them, as 
well as all other scriptures agreeing with the 
Vedas. ‘Sacrifice’ means all kinds of ritual 
acts enjoined by the scriptures, such as worship, 
offering of oblations into the sacred fire, and 
so on. Similarly ‘austerities’ means all forms 
of askesis recognized by the Sastras, such as 
the observance of religious vows, keeping 
fasts, practice of sense-control, performance 
of one’s own obligatory duties and so on. 
Even so ‘Charities’ include all kinds of gifts 
sanctioned by the Sastras, such as the gift of 
food, the gift of learning, the gift of land etc., 
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and all philanthropic acts. The word ‘Punya’ 
forming part of the compound word 
‘Punyaphalam’ stands for the store of religious 
merit that accrues from a study of the Vedas 
and the performance of sacrifices, charities, 
austerities, and other religious acts, carried 
on with reverence and devotion and with an 
interested motive; and the attainment of the 
various celestial worlds up to Brahmaloka 
and of the enjoyments obtained there is the 
fruit of such merit promised in the Vedas and 
other scriptures. Knowing all these worlds, 
as well as the enjoyments obtained in them, 
as transient and momentary, when one ceases 
to have any attraction for them, and cultivating 
complete indifference towards them actually 
leaves them far behind, one is said to have 
transcended all the rewards promised in the 
scriptures. 

The word ‘Sthanam’ in this verse, 
together with the adjectives ‘Param’ and 
‘Adyam’ qualifying it, stands for that which 
has been spoken of in this very chapter as 
the supreme Abode of God, whence one 
does not return to the whirligig of births and 
deaths, and which is at the beginning of all, 
beyond all and superior to all. To realize it, 
and then enter it is what is meant by attaining 
it. Attainment of the supreme Goal, the 
supreme State or the Divine State, and 
Realization of the Divine Purusa are only 
other names for it. 


36 aaa Aaea wee 
WRIA PMST ARATA 
TARIS ENTA: U E Il 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the Dialogue between Sri Krsna 
and Arjuna, ends the eighth chapter entitled 
“The Yoga of Indestructible Brahma”. 


| 0 
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Srimadbhagavad-Gita 


Chapter IX 


The knowledge imparted by the Lord in this chapter has been called by Him the 
sovereign science and the sovereign secret. Therefore, this chapter has 
been given the title of “Yoga of the sovereign science and the sovereign 
secret”. 


Title of the 
Chapter 


In verses | and 2 of this chapter, the Lord undertakes to impart to Arjuna once more 

the knowledge of both the absolute and embodied aspects of Divinity, and sings the glory 
of that Knowledge. Verse 3 declares that people having no faith in this 

Summary of . re : 

knowledge revolve in the whirligig of births and deaths. In verses 4 to 6 
the Lord describes, at the outset, the all-pervasive and detached character 

of His unmanifest aspect, and indicating His divine power of Yoga declares in the end that 
all beings abide in Him even as air abides in ether. Thereafter, verses 7 to 10 tell us how 
at the time of final dissolution all beings enter God’s Prakrti, how at the beginning of creation 
they are again brought forth by Prakrti under His supervision, and how while engaged in such 
acts of creation and dissolution, God ever remains unattached to them. Denouncing in verses 
11 and 12 those who being unacquainted with God’s supreme glory despise Him, the Lord 
tells us in verses 13 and 14 the way in which those great souls who are acquainted with His 
glory adore Him. Verse 15 speaks of the Jhanayogi, who worships God through his offering 
of Knowledge as one with him, as well as of those who worship Him in various ways in 
diverse celestial forms, such as the moon-god, the sun-god, Indra (the Lord of paradise) and 
the god of fire etc., knowing them as distinct from themselves as well as from God. Describing 
His identity along with His virtues, glory and various manifestations, in verses 16 to 19 the 
lord tells us that the whole of this universe, both in its manifest and unmanifest form, is His 
own manifestation. Verses 20 and 21 declare that those who perform sacrifices and other 
religious acts for obtaining the enjoyments of heaven, ascend to heaven only to return to this 
world when their allotted span is over. Verse 22 embodies the Lord’s vow of personally 
supplying the needs and safeguarding the interests of devotees who constantly remember Him 
in a disinterested spirit. In verses 23 to 25 the Lord declares that even those who worship 
other deities indirectly worship Him, though with a mistaken approach, and that such devotees 
do not know Him in reality; the result being that whereas worshippers of the other gods go 
to those gods, His own worshippers attain Him. Showing devotion to be comparatively easy 
of practice in verse 26, Arjuna is exhorted in the twenty-seventh to offer all his acts to God; 
while verse 28 declares God-realization to be the fruit of such offering. Declaring in verse 
29 that He is equally present in all beings; the Lord glorifies in the thirtieth and the thirtyfirst 
the adoration practised by him who is exclusively devoted to Him. In verse 32 the Lord tells 
us that surrender to Him ensures attainment of the supreme goal to women, Vaisyas (members 
of the agriculturist and mercantile classes), Śūdras (those belonging to the artisan and labouring 
classes) and even to those of sinful birth. In verses 33 and 34 the Lord praises the pious 
Brahmanas and devout royal sages, declares the human body to be mortal and exhorting 
Arjuna to surrender himself to Him, discusses the true character of surrender with all its limbs. 


* Chapter IX + 421 

At the beginning of Chapter VII, the Lord undertook to impart to Arjuna the knowledge 
of Nirguna Brahma along with the knowledge of manifest Divinity. Discussing that subject 
accordingly, He finally spoke of realizing God together with what He called 
Brahma. Adhyatma, Karma, Adhibhita, Adhidaiva and Adhiyajna, and also 
of fixing one’s thought on God at the hour of death. Thereupon, in Chapter 
VIII, Arjuna addressed seven questions to the Lord in order to seek enlightenment on the 
above terms, as well as on the subject of worshipping God at the last hour. The Lord briefly 
answered six of these questions in verses 3 and 4 of that chapter, while all the remaining 
verses were taken up in answering the seventh. Thus the discussion of Jnana or the 
Knowledge of Nirguna Brahma along with Vijnana or the Knowledge of manifest Divinity, 
started in Chapter VII, having not been completed, the Lord takes up the subject again in 
Chapter IX for a clearer exposition. And in order to establish the link of this discourse with 
the subject discussed in Chapter VII, He undertakes in the very first verse to unfold the 
Knowledge of Nirguna Brahma along with the Knowledge of manifest Divinity once more. 


eraga 
sq q a y yaeenagad 
a faamai amaa ATSTASSTATL UM FU 
Bax this; J once more; À to you; FAA most secret; WagatfH shall discuss at length; 


amqaad who are uncarping; AMA the Knowledge of Nirguna Brahma; fagrrafets along 
with the knowledge of manifest Divinity; aq which; ate knowing; M&À you shall be 


free; IRATA from the evil of worldly existence. 


Title of the 
Discourse 


Sri Bhagavan said: To you, who are devoid of the carping spirit, I shall now unfold 
the most secret knowledge of Nirguna Brahma alongwith the knowledge of manifest 
Divinity, knowing which you shall be free from the evil of worldly existence. (1) 


The fault of “Asuya’ consists in belittling 
the merits of men possessing merits, finding 
fault with their virtues, reviling them and 
attributing false blame to them. He who is 
entirely free from this evil of “Asuya’ by his 
very nature is called “Anasuyu’.* 

By calling Arjuna ‘Anasuyu’ or 
uncarping, the Lord indicates that he alone 
who has faith in Him, and is free from the 
fault-finding spirit, is qualified to receive the 
instruction contained in this chapter; while 
he who is lacking in faith, and full of the 


carping spirit, is disqualified for it. In X VIHI.67 
the Lord explicitly states that the teaching of 
the Gita should never be imparted to one 
who finds fault with Him. 

The word ‘Jnanam’ with the adjectives 
‘Idam’ and ‘Vijnanasahitam’ stands here for 
the knowledge of the Absolute, formless 
Brahma as well as that of the qualified aspect 
of God with form and without form along with 
the secret of their respective glory and greatness, 
and the instructions leading to that knowledge, 
contained in Chapters VII, VII and IX. 


* Our scriptures define ‘Anasuya’ as follows:— 


a Tor aot ea Aa weet 
mA THA UT Wena 


(Atrismrti, 34) 


“He who does not detract from the merits of those possessing merits, praises even those of scanty 


worth and does not take delight in the faults of others is said to possess the virtue of Anasuya.” 


422 


This knowledge has been described as 
‘Guhyatamam’, ‘the most secret thing’, 
because of all secrets in the world the 
knowledge of the true character, love, virtues, 
glory, greatness and splendour etc., of the 
integral Divinity or Purusottama and the 
conception of surrender to Him are the most 
secret of all. Teachings of a similar nature 
embodied in verse 20 of Chapter XV and 
verse 64 of Chapter XVIII as well have been 
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called most secret by the Lord. 

The world ‘evil’ here stands for all forms 
of suffering and actions which are responsible 
for the same, vices of all kinds, the shackles 
of worldly existence in the form of birth and 
death, and the origin of them all, viz., Ignorance. 
Being rid of the evil of worldly existence, 
therefore, means securing complete and lasting 
immunity from all these and realizing God, 
the embodiment of supreme Bliss. 


In order to inspire Arjuna’s faith in, and love for, the teaching which He promised 


to impart in the preceding verse, viz., the knowledge of absolute formless Brahma along 
with the knowledge of the qualified aspect of God, both with and without form, and in 
order to stimulate in him an ardent desire to hear it and carry it into practice, the Lord 


now reveals the true glory of such knowledge. 


wafa oei 


Ufaatteqaay | 


yaaa wt Gas HAST R N 
wafe a sovereign science; Wya, a soveregin secret; UATE most holy; ¥gĦ this 
Knowledge (of absolute formless Brahma along with the Knowledge of the qualified aspect 


of God with and without form); S744 most excellent; waaay directly enjoyable; an 
attended with virtue; GGA AAA very easy to practise; StL (and) imperishable. 


This knowledge of both the Nirguna and Saguna aspects of Divinity is a sovereign 
science, a sovereign secret, supremely holy, most excellent, directly enjoyable, attended 


with virtue, very easy to practise and imperishable. 


The word ‘Idam’ stands for the same 
‘Jnana’ and ‘Vijfana’, i.e., knowledge of 
both the Nirguna and Saguna aspects of 
God, which the Lord undertook to unfold 
in the preceding verse. The Knowledge 
referred to here is superior to all other known 
and unknown forms of knowledge; for him 
who has truly assimilated this knowledge, 
nothing remains to be known. It is therefore 
that it has been spoken of as a ‘sovereign 
science’. The true nature of the qualified and 
absolute, as well as of the manifest and 
unmanifest aspects of God, His virtues, glory 
and greatness, the process of His worship 
and the fruit of such worship, all this has 


(2) 


been fully dealt with in this knowledge. 
Besides this, the Lord has unfolded His 
whole secret here and revealed the truth that 
He, who stood before Arjuna as Sti Krsna, 
was none else than the Creator and Destroyer 
of the whole universe, the substratum of all, 
the Almighty Lord, the supreme Brahma, 
and the supreme person, and that Arjuna 
should completely surrender himself to Him. 
Such a supreme secret could be revealed 
only before a qualified and faithful devotee 
like Arjuna, who was free from the carping 
spirit, and not before anybody and everybody. 
It is therefore that the Lord calls this knowledge 
‘a sovereign secret’. 


* Chapter IX + 


This knowledge is so edifying and 
ennobling in character that whosoever hears 
of and reflects on it and acts according to 
it with faith is completely rid of all sins and 
vices and is hallowed for all time to come. 
It is therefore that it has been called ‘supremely 
holy’, and of all that is good and noble in 
the world, it is the noblest and the best; 
therefore, it has been characterized as ‘most 
excellent’. 

The fruit of this knowledge of both the 
Nirguna and Saguna aspects of God is not 
something invisible like effect of offering 
oblations to one’s departed ancestors. Even 
as the Sadhaka advances on the path of self- 
surrender to God, he is rid of his vices, evil 
ways and sufferings, and begins to enjoy 
supreme peace and incomparable bliss. Nay, 
he who fully attains this knowledge immediately 
realizes God, the ocean of supreme peace 
and supreme bliss, supremely loving, highly 
compassionate and friendly to all. It is 
therefore that the Lord calls it ‘directly 
enjoyable’. And besides it does not come in 
conflict with any other Dharmas or duties, 
such as those enjoined by one’s Varna or 
grade in society and Asrama or stage in life; 
and being a supreme virtue in itself, it is 
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superior to every other form of virtue. Hence 
it is ‘attended with virtue’ or full of virtue. 

Action performed with some interested 
motive ceases after yielding its fruit. Even 
so, worldly knowledge, once acquired, is 
forgotten unless kept alive by constant 
reference. This knowledge of the Nirguna 
and Saguna aspects of God is, however, 
proof against decay. Once duly acquired, this 
knowledge never gets lost under any 
circumstance whatsoever. Moreover, its fruit 
too is imperishable. Hence it is called ‘Avyaya’ 
or imperishable. This should not, however, 
lead anyone to conclude that because this 
knowledge is of such a great moment, it must 
be very difficult indeed to act according to 
it and attain it. In order to obviate this 
misapprehension the Lord says: “It is very 
easy to practise.” The long and short of it 
is that the practice of self-surrender to God, 
as advised in this chapter, is exceptionally 
easy. For it involves no exertion of any kind, 
nor does it require any external urdertaking 
or preparation. To say nothing of those who 
have attained perfection in it, the Sadhaka 
treading this path begins to enjoy supreme 
peace and incomparable bliss from the very 
beginning of his practice. 


If the knowledge of both the Nirguna and Saguna aspects of God is of such a great 


moment, and its practice also so very easy, one is tempted to ask: Why does everybody 
not adopt the same? In order to show that failure to adopt it is mainly attributable to 
want of faith, the Lord now proceeds to denounce those who do not repose faith in this 
knowledge. 


ASET: Yem Aee WANT | 
ama n Radd yama N 3 U 


AMEA: reposing no faith; Feat: people; wet AM in this Dharma; WAT O scorcher 
of foes, Arjuna; 319T@ failing to reach; AT] Me; rada revolve; yaianaatf in the path 
of the world of death. 

Arjuna, people having no faith in this Dharma, failing to reach Me, continue 
to revolve in the path of the world of birth and death. (3) 


The word ‘Dharmasya’, with the 
demonstrative adjective ‘Asya’ qualifying it, 


stands for the knowledge of the Nirguna and 
Saguna aspects of God, which has been extolled 
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in the preceding verse, and which has been 
discussed in the whole of this chapter. ‘Reposing 
no faith in this Dharma’ means entertaining 
doubt and misconception about the statements 
contained in this chapter regarding the essential 
character, glory, virtues and greatness of God, 
the means to His realization and the fruit of 
such realization as untrue, far from possible 
and contrary to facts, belittling them as nothing 
but sentiments couched in an attractive garb, 
and entertaining other such notions which run 
counter to faith. 

‘ASraddadhanah’ (lacking in faith) refers 
to those who having no faith in the essential 
character, virtues, glory and greatness etc. of 
God, do not practise devotion to Him in any 
form and fritter away their human existence, 
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which is such a rare acquisition, in enjoying 
worldly pleasures and obtaining the means 
to such enjoyment. 

In course of his peregrination through 
eight million and four hundred thousand 
varieties of existence as living beings, the 
Jiva rarely attains the human body through 
the grace of God for securing liberation from 
the cycle of births and deaths, and realizing 
God. Even after obtaining such a rare boon 
in the shape of human existence, those who 
fail to practise adoration and meditation etc., 
through lack of faith in the teachings of the 
Lord are unable to realize God and begin 
to revolve as heretofore in the whirligig of 
births and deaths. This is what the Lord 
seeks to convey through this verse. 


Commencing His teaching on the Nirguna and Saguna aspects of God, which He 
promised to impart and extolled in the foregoing verses, the Lord now proceeds first of 
all to describe His Unmanifest aspect along with Its glory. 


Tar ddd wad 


WITCH AAT | 


Aas Bayt A ars Taa RATA: x N 


Wat by Me; aL is permeated (as ice by water); 3&4 this; WA entire; WTA universe; 
AAAA as unmanifest Divinity; AeA rest on (the idea within) Me; adum all beings; 
q not; € and; IgA (therefore, really speaking,) I; ay in them; aafaa: (am) present. 


The whole of this universe is permeated by Me as unmanifest Divinity (like ice 
by water), and all beings rest on the idea within Me. Therefore, really speaking, 


I am not present in them. 


The word ‘Avyaktamurtina’ stands for 
that all-pervading, formless Divinity with 
attributes, who has been referred to as 
‘Adhiyajfa’ in verse 4 of Chapter VIII, as 
the ‘supreme Divine Purusa’ in verses 8 and 
10, as ‘the all-wise eternal Being’ in verse 
9, as the ‘Unmanifest’ and ‘Indestructible’ in 
verses 20 and 21, and as ‘the supreme 
Purusa attainable only through exclusive 
Devotion’ in verse 22. 

The word ‘Jagat’, with the adjectives 
‘Idam’ and ‘Sarvam’ qualifying it, stands for 


(4) 
the whole universe consisting of the entire 
sentient and insentient creation. 

Even as the air, fire, water and earth 
are permeated by ether, an ornament of gold 
is permeated by gold, and earthenware is 
permeated by earth, so is the entire universe 
permeated by the unmanifest aspect of God 
with attributes, who is its Creator. The Sruti 
says: 


“Whatever sentient and insentient creation 
there is in this universe, all that is permeated 
by God.”* (Usopanisad, IlI) 


* mahea ars wat WI! 


* Chapter IX + 


The word ‘Sarvabhutani’ in this verse 
stands for all sentient and insentient beings, 
including their bodies, senses, mind, intellect, 
and their objects, as well as the abodes of 
such beings. Laying hold of His Prakrti, God 
Himself creates, sustains, and destroys the 
universe; it is He who holds this entire 
creation in an infinitesimal part of His Being 
(X.42); and He alone is the goal, sustainer, 
abode, support, restingplace, origin, end and 
repository of all (IX.18). In this way the 
existence of all beings depends on God. It 
is therefore that the verse speaks of all beings 
as resting in God. 

Though permeating every atom of this 
universe, even as the atmosphere pervades 
every particle of a cloud, God is entirely 
beyond the world, and absolutely unconnected 
with it. He remains intact even when the 
entire universe is no more, just as the 
atmosphere remains intact even after the 
dispersal of the cloud. God does not cease 
with the cessation of the world. He shines in 
His glory even where there is no trace of any 
material existence. This is what the Lord 
seeks to bring out when He says that really 
speaking, He is not in beings. In other words, 
He is eternally existent in His own Self. 

The statement of the Lord: ‘I am not 
in them,’ may be explained in other ways 
also as given below:— 

Just as all living beings and objects seen 
in a dream being in the dreamer, the latter 
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is not wholly limited by the objects of his 
dream, but exists beyond them as well, even 
so God, though permeating the whole universe, 
is not limited by it inasmuch as the latter 
exists in a fraction of His Being. Thus, being 
greater than the world, and its substratum, 
He is not in the world alone. 

Secondly, a dreamer, though directly 
perceiving all the objects of dream in the 
course of his dream, has really no connection 
whatsoever with such objects or with the acts 
of his dream, and remains wholly beyond 
and unconnected with the dream-world; he 
existed before the dream, exists even while 
dreaming, and will exist after waking from 
the dream. Even so God ever exists and does 
not cease even when the whole world ceases 
to exist. On the other hand, He shines in His 
own glory even where there is no trace of 
the world. Thus, being altogether beyond the 
world, and unattached to it, He is not in the 
world. 

Thirdly, just as the objects perceived in 
a dream being really non-different from the 
dreamer, nay, his very self, he is not in them, 
but he alone exists, even so, the world being 
identical with God, nay, the very Self of 
God, He is not in the world, but He alone is. 

Thus, being the substratum of the world, 
and wholly beyond it, and the world being 
His very Self, God is not in the world. From 
the monistic standpoint this view also is quite 
correct. 


aa Aen waht usa A area 
YdIya aq G GESSI ARIAT adud: Wall 
q not; @ and; næm abiding in Me; Yat (all those) beings; Wa behold; Ù Mine; 


WTA (the wonderful power of) My divine Yoga; Taq yaya the Sustainer of beings; 7 not; 
a and; YAA: dwelling in beings; WA Mine; anet Self; yaraq: the Creator of beings. 


Nay, all those beings abide not in Me; but behold the wonderful power of My 
divine Yoga; though the Sustainer and Creator of beings, Myself in reality dwells 


not in those beings. 
The preceding verse stated that all 
beings abide in God; whereas in the present 


(5) 
verse the Lord says, “Those beings do not 
abide in Me.” How are these contradictory 
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statements to be reconciled ? By inviting 
Arjuna to behold the wonderful power of 
His divine Yoga in this connection the Lord 
indicates that what appears impossible on the 
face of it can be made possible by the 
miraculous power of His divine Yoga. Just 
as a cloud both does and does not exist in 
the atmosphere, even so the world exists, and 
also does not exist in Him. The entire world 
is a creation of His power of Yoga, and He 
is its substratum; therefore all beings exist in 
Him. And notwithstanding this, He is wholly 
beyond them all; hence the world does not 
exist in Him. Therefore, so long as the world 
exists in one’s conception, everything abides 
in God; the world has no other substratum 
than God. And when a man realizes God, 
nothing exists in his conception but God; 
therefore in the eyes of him who has attained 
this state, the world does not exist in God. 

The statement of the Lord contained in 
this verse can also be interpreted in a 
different way so as to confirm rather than 
contradict what He stated in the preceding 
verse. When it is conceded that as the dream- 
world rests on the thought of the dreamer, 
even so the entire universe hangs on God’s 
thought alone, and that really speaking there 
is no existence apart from God, it will be 
easy to understand the statement of the Lord 
that ‘those beings do not abide’ in Him. If 
so, how does the world appear before the 
eyes? What is the secret of its appearance? 
Anticipating this question the Lord says, 
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“That is a miracle of My wonderful power 
of Yoga. The world does appear in Me, and 
in reality nothing exists apart from Me. How 
wonderful !” That is to say, so long as the 
world exists in the eyes of man, everything 
abides in God; the world has no other 
substratum than God. And in reality God 
alone is everything, nothing exists but God. 
On realizing God, the Sadhaka directly 
perceives this truth. In the eyes of such a 
God-realized soul nothing exists apart from 
God. Therefore, it is quite correct to say that 
those beings do not really exist in 
God. From the monistic standpoint this 
interpretation appears to be quite sound. 

The words ‘Aisvaram Yogam’ denote 
the wonderful power, possessed by none 
other than God, of remaining absolutely 
detached from everything, even though creating 
and sustaining everything, and pervading the 
whole creation. While inviting Arjuna to 
behold the wonderful power of His divine 
Yoga, the Lord refers to all the facts mentioned 
in this and the preceding verse. 

By using the words ‘Mama Atma’ the 
Lord refers to His qualified, formless aspect. 
For it is this formless aspect of God possessed 
of attributes, that creates and sustains this 
universe. This is what the Lord means by 
speaking of His Self as ‘the Sustainer and 
Creator of beings’. But, nevertheless God is 
in reality wholly beyond this world. It is, 
therefore, that the verse says: “He dwells not 
in those beings.” 


In the preceding verses the Lord stated that all beings are permeated by, and dwell 
in His unmanifest aspect. In order to elucidate the point further, the idea is explained 
in the following verse by means of an illustration. 


aati Het ara: aa Wert 
am aar sah Aerie i S M 


aa just as; anana: Frey (is) ever present in ether (because born of ether); ata: 
air; aAa: moving everywhere; eM the extensive; Tat even so; watot waht all beings 
(because they have originated from My thought); Awe (are) dwelling in Me; $f thus; 


saad know. 
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Just as the extensive air, which is moving everywhere, (being born of ether) 
ever remains in ether, likewise, know that all beings (who have originated from My 


thought) abide in Me. 


In order to bring out the similarity of 
all beings with air, the terms ‘Mahan’ and 
‘Sarvatragah’ have been used with reference 
to air. That is to say, just as the air has access 
all round, even so all beings are ever 
wandering from one state of existence to 
another; and just as the air is very extensive 
in volume, even so the multitude of beings 
is very large. 

The air has its origin in ether, it stays 
in ether, and also disappears into ether. This 
is what is sought to be conveyed by the use 
of the word ‘Nityam’ with reference to 
‘Akasasthitah’. The intention is to show that 
at every moment and under all circumstances 
ether is the substratum of air. 

Like ether, God is uniform, formless, 
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actionless, infinite, unattached and immutable; 
and like the air, all beings spring from God, 
abide in God and finally merge into God. This 
is what is sought to be conveyed by the simile 
employed in this verse. Sprung from ether, 
remaining in and finally disappearing into ether, 
air can never and under no circumstance remain 
apart from ether, but ever remains in it; and 
yet ether has no connection whatsoever with 
the air or its movement and other changes in 
it, and is always beyond it. Even so, since 
the emanation, existence and dissolution of 
beings are events that take place only in the 
thought of God, the whole multitude of beings 
exist in God alone; and yet God is entirely 
beyond those beings, and is always wholly 
immune from all sorts of changes. 


While discussing the knowledge of the Nirguna and Saguna aspects of God, and its 


glory, the Lord depicted so far the all-pervasive, unattached and immutable character of 
His formless aspect just with a view to revealing the truth about it. Now, while elucidating 
His character as the creator of beings, He refers in the next two verses to the destruction 
of being during the final dissolution, and to their emanation at the beginning of the next 


creation, with a view to explaining the truth of His acts of creation etc. 


adya Hla Weptd ait AHA | 
HUT UTA Heatel ATEA I 9 N 


adya all beings; aAa O son of Kunt, Arjuna; Upi Prakrti; ata enter; mAr 
Mine; #eueret during the final dissolution; 4A: again; aft them; heard at the beginning 


of creation; fags send forth; 34 I. 


Arjuna, during the final dissolution all beings enter My Prakrti (the Prime 


Cause), and at the beginning of creation, I send them forth again. 


A whole daytime of Brahma is known 
as a ‘Kalpa’, and his nights are also of the 
same duration. Taking this as a unit we can 
gauge the extent of a whole lifetime of 
Brahma consisting of a hundred years. The 
word ‘Kalpaksaya’ denotes the expiry of a 
whole lifetime of Brahma. It is also known 


(7) 


as the final dissolution (Mahapralaya). 
The word ‘Sarvabhutani’ stands for all 
sentient and insentient beings, including their 
body, senses, mind, intellect, objects of 
enjoyment and abodes etc. 
‘Prakrti’ denotes the prime cause of the 
universe, or Primordial Nature, which has 


428 


been referred to as “‘Mahadbrahma’ in verses 
3 and 4 of Chapter XIV, and which is also 
called ‘Pradhana’ or undifferentiated Matter. 
By calling it ‘Mamikam’ (Mine) the Lord 
indicates that this Prakrti is His own Energy. 
During the final dissolution all embodied 
beings, including their body, senses, mind, 
intellect, objects of enjoyment and abodes, 
get dissolved into Prakrti. In other words, 
they return to Primordial Nature along with 
their causal body, consisting of the latencies 
of their gunas and karmas. This is what is 
meant by the entering of all beings in Prakrti. 

It will be remembered that verses 18 
and 19 of Chapter VIII also speak of the 
emanation of beings from the Unmanifest at 
the commencement of the cosmic day, and 
of their merging into the same at the 
commencement of the cosmic night. It will, 
therefore, be relevant to ask here: Is that 
‘Unmanifest’ the same as the Prakrti referred 
to in this verse? And is there any difference 
between the dissolution of beings into that 
Unmanifest and the entering of beings in this 
Prakrti? A reference to those verses will 
show that the Unmanifest spoken of there 
refers to the formless or subtle state of 
Prakrti, and not to Primordial Nature. All 
embodied beings dissolve into that Unmanifest 
with their subtle bodies, whereas they merge 
into Primordial Prakrti with their causal 
bodies. In the former state, Brahma 
(the Creator) does not lose his identity; he 
only sleeps. And in the latter state Brahma 
himself disappears. Thus there is a world 
of difference even between the dissolution 
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of beings referred to in the above-mentioned 
verses and the final dissolution spoken 
of here. 

Again, in verse 6 of Chapter VII, the 
Lord stated that the entire creation disappeared 
into Him; whereas, in the present verse, He 
speaks of beings merging in Prakrti. Both 
these statements are correct; in fact, they 
represent the same thing. It has been already 
submitted that Prakrti is God’s own energy 
or power; and energy or power can never 
be separated from its possessor. In this way 
dissolution in Prakrti is just the same as 
dissolution in God. Therefore, this verse 
speaks of all beings entering Prakrti. And 
since this Prakrti belongs to God and has 
God for its substratum, it is He in whom 
everything dissolves. In this way both these 
statements convey the same thing. 

At the end of the period of final 
dissolution, which is of the same length as 
the span of Brahma’s life consisting of a full 
hundred years of his measurement, the desire 
arises in God for evolving a new creation, 
so as to enable the Jivas to work out their 
respective karmas. The point of time when 
this desire springs up in God is referred to 
here as ‘Kalpadi’ or the beginning of creation. 
It is also known as the commencement of 
a ‘Mahasarga’ or new creation after final 
dissoluiton. At that time God revolves from 
His thought Brahma or Hiranyagarbha with 
his abode for starting the process of creation 
of beings. This is what is meant by His 
sending forth beings at the beginning of 
every new creation. 


upi mapa fago aa: YA: | 
qanm ë pena ë Update ct 


upit Prakrti or Nature; m4 My own; Saget wielding; fagonfà (1) release (according 
to their respective karmas); Gt: YA: again and again, repeatedly; YtuTAy multitude of beings; 
Bay this; Peery all; sas] compelled; Were: of their own individual nature; asta by force. 
Wielding My Nature I release, again and again, (according to their respective 
karmas) all this multitude of beings subject to the influence of their own nature. (8) 
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The word ‘Prakrtim’, with the adjective 
‘Svam’ qualifying it, stands for Primordial 
Nature, in which, according to the preceding 
verse, all beings enter. And when God 
recalls this Prakrti, which lies hidden within 
Him in the form of a potentiality for carrying 
on the work of creation etc., He is said to 
wield His Nature for that purpose. 

‘Bhutagramam’ accompanied by ‘Imam’ 
and ‘Krtsnam’ stands for the totality of 
embodied beings, both sentient and insentient, 
already referred to by the term ‘Sarvabhutani’ 
occurring in the foregoing verse. The word 
‘Prakrteh’ refers to the individual nature of 
these beings, formed out of their respective 
Gunas and Karmas. God’s Prakrti is cosmic 


429 


Nature, and the individual nature of a Jiva 
is a part of that cosmic Nature. Remaining 
tied down to this individual nature is what 
is meant by ‘being subject to the influence 
of their own nature’. 

He who having surrendered himself to 
God cuts asunder the bond of this nature, 
no longer remains under its subjection. He 
reaches God, beyond Prakrti, and realizes 
Him (VII.14). 

So long as the Jiva remains under the 
subjection of his nature, He brings them forth 
again and again at the beginning of every 
round of creation in different species as 
heretofore according to their respective Gunas 
and Karmas. 


Even while thus engaged in the act of creation etc., of the universe, God is never bound 
by His actions. With a view to revealing this secret of divine action, the Lord now says: 


aaa ah aut faa eqs 


sariaren 


a pA N 


q not; @ and; AT Me (the supreme Spirit); mf those; antt actions; Rasa bind; 
saat O conqueror of riches, Arjuna; sarmaq, apart as it were; STEM standing; SETA, 


unattached; @¥ #4 to those actions. 


Arjuna, those actions, however, do not bind Me, unattached as I am to such 


actions, Myself standing apart, as it were. 


‘Tesu Karmasu’ refers to all such acts 
as are performed by God for the creation, 
maintenance and destruction etc., of the 
universe, and which have already been briefly 
referred to in the preceding verse. God has 
no attachment whatsoever for those actions 
or their fruit: this is what is meant by His 
remaining unattached to those actions. And 
He remains altogether unconcerned with, 
and devoid of the sense of doership and 
partiality in respect of all those activities for 
the creation etc., of beings which are being 
carried on under His supervision by Prakrti 
according to the Gunas and Karmas of those 
beings. This is what the Lord means by His 
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standing apart as it were from those actions. 
It is only because He remains unattached to 
those actions and their fruit, and because He 
entertains no sense of doership or partiality 
in respect of such actions, that those actions 
do not bind him. 

This shows that even in the case of 
others the easiest way to get rid of bondage 
in the form of fruits of actions, such as birth 
and death, joy and grief, pleasure and pain 
etc., is what has been stated above. He who, 
knowing this secret of Karma, acts without 
attachment to fruits, and without the sense 
of doership, easily escapes from the binding 
effect of Karma. 
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In order to explain the absence of doership ascribed to Him in the above verse by 
the words ‘Udasinavad Asinam,’ the Lord now says: 


NAA UPA: Pad Were! 


Imma aa 


miu RadA I 20 n 


Tat amA with Me as the supervisor; Wepfd: Prakrti (Nature); Gat brings forth; 
URTERA, (the whole creation) consisting of sentient and insentient beings; fq 37 due 
to this cause (alone); araa O son of Kunt, Arjuna; Sq (the wheel of) Samsara; fauktada 


is going round. 


Arjuna, with Me Presiding, Nature brings forth the whole creation, consisting 
of both sentient and insentient beings; it is due to this cause that the wheel of Samsara 


is going round. 


By calling Himself a mere supervisor, 
the Lord indicates that with reference to the 
processes of creation etc., of this universe the 
Lord stands as a mere presiding Spirit to 
whom Nature owes its existence and activity; 
and that deriving its existence and activity 
from Him, it is His Prakrti which carries on 
all such activities as the creation of this 
unvierse. 

The cultivator himself unites the seed 
with the earth as a supervisor; the earth then 
brings forth varieties of plants according to 
the seeds sown by the cultivator. So does 
God sow the seed of life in Prakrti as 
supervising agent (XIV.3). In this way when 
union between Matter and Spirit has been 
brought about, Prakrti evolves the entire 
creation of both sentient and insentient beings 
in various species of life according to the 
respective karma of each being. 

This illustration has been given only to 
convey a rough idea of the process; in reality 
however, there is no similarity between the 
cultivator and God. For the cultivator, on the 
one hand, has a limited knowledge and 
limited power and is confined to a limited 
space, and he cannot make the earth yield 
anything by communicating his own strength 
or energy. God, on the other hand, is all- 
knowing, all-powerful and all-pervading. 
Nature itself derives its existence and activity 
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from Him and it is through His energy that 
it brings forth the entire creation. 

In short, it is God’s supervision and the 
doership of Prakrti, that are responsible for 
all such activities as the creation, maintenance 
and destruction of the universe. This is what 
is sought to be conveyed by the latter half 
of the verse. 

In verse 13 of Chapter IV and again 
in verse 8 of this chapter, the Lord stated 
that it was He who brought forth the multitude 
of beings in their different forms, whereas 
in the present verse He says that the whole 
creation consisting of sentient and insentient 
beings is evolved by Prakrti. Though these 
two statements appear as mutually 
contradictory, there is really speaking no 
contradiction between them. Statements in 
which the Lord declares Himself to be the 
Creator of the world should be understood 
to mean that He does not actually create the 
world Himself, but that He does so through 
the medium of His energy, viz., Prakrti, 
which He wields on such occasions. And 
where He speaks of Nature as carrying on 
the creation etc., of the world it should be 
understood that the latter does so under His 
supervision; for she derives her existence and 
activity from Him. She cannot do anything 
independently without the backing of God. 
It is, therefore, that the Lord said in verse 8, 
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“Wielding My Nature, I bring forth the | evolves the universe.” In reality, these two 
creation;” whereas in the present verse He | statements represent the same fact from two 
says: “With Me as the supervisor, Nature | different points of view. 


While discussing the knowledge of the Saguna and Nirguna aspects of God as 
promised by Him, the Lord dealt with in verses 4 to 6 of this chapter the secret and 
glory of His formless aspect with attributes. Thereafter, showing in verses 7 to 10, His 
non-attachment and indifference to all such activities as the creation of the world, He 
pointed out the secret of the transcendence of such actions. Now, in order to bring out 
the importance of his qualified and embodied aspect, the way to adore Him through 
devotion, and the secret of His virtues and glory, He proceeds in the next two verses 
to denounce those men of a demoniac disposition, who are ignorant of His greatness. 


Tasted At Wet ATS Aas 
w Waa AA YÈN Le N 


aama think low of; APL Me; HeT: fools; AMAL ATA a human semblance; 3fsray 
having assumed; WH Te supreme nature; IMTA: not knowing; FA Mine; Yang WE, the 
supreme Lord of (the entire) Creation. 

Fools, not knowing My supreme nature, think low of Me, the Overlord of the 


entire creation, who have assumed the human form. (That is to say, they take Me, 
who have appeared in human form through My Yogamaya for the deliverance of 


the world, for an ordinary mortal.) 


The substantive “‘Bhavam’ with its 
qualification ‘Param’, in this verse, stands for 
that supreme glory of the Lord, which has 
been represented in verses 4 to 6 in the form 
of attributes such as ‘all-pervasiveness’ etc., 
nay, which has been further referred to as 
His ‘divine Yoga’, and which has been 
spoken of in verse 24 of Chapter VII as 
screened from the knowledge of the unwise. 
Out of compassion for all embodied souls 
and in order to take them all under His 
protection, and with a view to establishing 
Dharma, redeeming His devotees and enacting 
various other sports, the all-pervading and 
all-powerful God, who is the substratum of 
all, and who creates and destroys the whole 
universe, Himself appeared in a human form 
as Sri Krsna through His own Yogamaya of 
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divine potency (IV.6—8). Those who are 
ignorant of this secret and have no faith in 
it are referred to here as not knowing the 
supreme nature of the Lord. 

The word ‘Mudhah’ (fools), in this verse, 
stands for men possessed of a fiendish and 
demonical nature, referred to in the next verse 
as well as in VII.15, and whose distinguishing 
marks have been discussed in verses 7 to 20 
of Chapter XVI. Not knowing His transcendent 
glory as the supreme Lord of all embodied 
beings, from Brahma, the Creator, down to 
the tiniest insect such fools look down upon 
Sri Krsna as an ordinary human being just 
like themselves, and therefore disobey His 
commands and level absurd charges against 
Him. This is what is meant when the Lord 
says, “Fools think low of Me.”* 


* The venerable Bhisma related to Duryodhana a dialogue between Brahma and other celestials about 


Bhagavan Sri Krsna. That gives an indication of Sri Krsna's glory. Cautioning the celetials, Brahma said: 
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Arata Arsenate Ararat ATATA: | 


Waa da Went altel fara: 


UVR 


HT: cherishirg vain hopes; Arahat: indulging in futile pursuits; Aaa: possessing 
fruitless knowledge; faaaa: bewildered persons; Tera, fiendish; ang demoniac; a and; 
wa alone; Wpftr nature; MNA delusive; frat: have adopted. 

Those bewildered persons with vain hopes, futile actions and fruitless knowledge 


and are possessed of a fiendish, demoniacal and delusive nature. 


The term ‘Moghasah’ stands for men 
possessed of hopes and aspirations which 
never reach their fulfilment. Such vain hopes 
are always nursed by men of the demoniac 
type, who have no idea of God’s glory and 
power (XVI.10—12). Hence they have been 
spoken of as ‘Moghasah’ in this verse. 

‘Moghakarmanah’ refers to those whose 
activities in the form of sacrificial performance, 
charity and austere penance etc., are futile, 
i.e., do not yield the fruit promised in the 
scriptures. Sacrifices etc., performed without 
faith, and in contravention of scriptural 
ordinance, by low types of worldly-minded 
men, who possess no faith in God nor in 
the scriptures, bring them no fruit either in 
this world or in the next. That is why such 
men have been called ‘Moghakarmanah’, or 
indulging in futile actions (XVI.23; XVII.28). 

The word ‘Moghajfanah’ stands for 
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those whose knowledge bears no fruitful 
result, and is founded neither on truth, nor 
on reasoning (XVIII.22). Regarding worldly 
enjoyments, real and delightful, men who 
possess no knowledge of God’s glory remain 
addicted to such enjoyments. They erroneously 
believe that the highest joy consists only in 
the enjoyment of sensuous pleasures, and 
that there is nothing higher than that (XVI.11); 
it is, therefore, that they remain deprived of 
true happiness. Hence they have been spoken 
of as ‘Moghajnanah’. Misusing their faculty 
of knowledge, such men wantonly throw it 
away. 

Those whose mind is distracted, and is 
ever unsteady, because of its attachment to 
the various objects of the world, are called 
‘Vicetasah’. The mind of men possessed of 
a demoniac temperament goes on frisking 
every moment from one thought to another. 


‘‘Bhagavān Vasudeva (son of Vasudeva) the supreme Lord of all the worlds, is worthy of adoration to you 


all. Sri Krsna, who bears the marks of Bhagavan Visnu Himself, viz., His conch, discus, and club, wields 
extraordinary power. Never despise Him as an ordinary human being. He is the supreme secret, the supreme 
goal, the supreme Reality and the supreme glory. He is indestructible, unmanifest, eternal, the supreme Effulgence, 
the Supreme Bliss and the Supreme Truth. No celestial nor the lord of heaven, Indra, much less any human 
being, should ever ignore Lord Vasudeva, the possessor of infinite strength, treating Him as a human being. He 
is the Ruler of all senses. Fools, who declare Him to be an ordinary man, are the most vile among men. This great 
Master of Yoga is the very soul of the entire creation. He bears the distinguishing mark of Srivatsa (a curl of 
golden hair on the chest). He is the same as the most illustrious Visnu, who has a lotus sprung from His navel. 
Those who insult Him holding Him to be an ordinary mortal, and fail to recognize Him in His true colour, are 
possessed of a Tamasika disposition. Bhagavan Sri Krsna bears a typical diadem on His head and the celebrated 
Kaustubha jewel on His chest, and dispels the fear of His friends. He who treats him with contumely is condemned 
to the most terrible hell. 
Ue ARa dratel ARAR: areca: aA: Taare: ETAT: (Maha., Bhisma. 66.23) 

“O great celestials, knowing thus His essential character, all should humbly bow their heads to 
Bhagavan Vasudeva, the Supreme Lord of all creation.’’ 
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That is why such persons have been spoken 
of as ‘Vicetasah’, or bewildered. 

He who is disposed, like fiends, to bear 
ill will towards others without any rhyme or 
reason, as well as to injure others and inflict 
suffering on them is said to possess a 
‘fiendish nature.’ Even so, the tendency to 
persecute others, and rob them of their 
legitimate dues or possessions out of lust or 
greed, and with a view to achieving one’s 
own selfish ends is called a ‘demoniac 
disposition’. And lastly, the proclivity to 
inflict suffering on others through error of 
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judgment or delusion, is known as the 
delusive nature. Instead of trying to renounce 
such vicious propensities he who deliberately 
clings to them, believing them to be good 
and desirable, is said to have ‘embraced such 
natures.’ Men who have no knowledge of 
the glory of God generally do so; that is why 
they have been spoken of as having embraced 
such a nature. 

The use of the indeclinable ‘Eva’ indicates 
that such men invariably embrace the fiendish, 
demoniacal and delusive nature, and never 
adopt the divine nature. 


Denouncing in the above words men possessed of the demoniac nature, who have 


no idea of the glory of God, the Lord now proceeds to describe the marks of the superior 
type of devotees, who are conversant with the glory of God, love none else than God, 
and have embraced the divine nature, with a view to revealing the truth about devotion 


to the Saguna aspect of God. 


Hearted Ai Uret cat upa: | 
WII Area Waar 23 N 


Welt: great souls; q on the other hand; AH Me; uret O son of Prtha (Kunti), Arjuna; 
gary upi the divine nature; mft: having embraced; wafa (constantly) worship; 
IMANTA: with one-pointedness of mind; mT knowing; Yatfeq the prime source of all 


lives; 31144 the imperishable eternal. 


On the other hand, Arjuna, great souls who are imbued with the divine nature, 
knowing Me as the prime source of all beings and the imperishable, eternal, worship 


Me constantly with one-pointedness of mind. 


The indeclinable “Tu’ has been employed 
in this verse with a view to bringing out the 
contrast between the low types of ingorant 
men, possessed of the demoniac nature, as 
described in verses 11 and 12 above, and 
the superior type of men, possessed of 
special merit, described in the present verse. 

The word ‘Prakrtim’, along with the 
adjective ‘Daivim’ qualifying it, singnifies virtues 
of the Sattvika type, which essentially belong 
to God (Deva) and lead one to the realization 
of God, and which have been mentioned in 
verses | to 3 of Chapter XVI under 26 different 
names, such as ‘Fearlessness’ etc. To adopt and 
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cultivate such virtues is what is meant by 
‘imbued with the divine nature’. 

‘Mahatma’ means one who possesses a 
great soul. And a great soul is he who has 
clung to God in every way with the object 
of achieving his great aim of God-realization. 
Therefore, the term ‘Mahatmanah’ has been 
used in the present verse to indicate those 
disinterested devotees of God who love none 
else than God, who are ever steeped in 
divine love, and who are from every point 
of view qualified for God-realization. 

The word ‘Mam’ (Me) refers to God 
with attributes, or Purusottama (the Supreme 
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Person) as the Gita calls Him. It is God with 
attributes who is responsible for the creation, 
maintenance and destruction of all sentient 
and insentient beings including the worlds 
inhabited by them, as well as their body, 
senses, mind, intellect and objects of enjoyment 
(VII.6; [X.18; X.2,4,5,6,8). He who realizes 
this truth can be said to recognize God as 
the prime source of all lives. Again, God is 
unborn and imperishable; it is only to shower 
His grace on the various Jivas that He 
assumes and hides the human form as a 
matter of sport. It is He who is termed as 
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the imperishable and indestructible Supreme 
Brahma or the supreme Spirit. He does not 
perish even when all beings perish (VIII.20). 
He who realizes this fact can be said to 
recognize God as ‘the imperishable Eternal.’ 

The term ‘Ananyamanasah’ stands for 
devotees possessed of exclusive love for 
God, whose mind does not feel attracted 
towards anything else than God, and to 
whom even a moment’s separation from God 
appears quite unbearable. Such a devotee 
constantly worships God in the manner 
described in the next verse, as well as in X.9. 


The Lord now proceeds to tell us how the love-intoxicated devotees referred to above 


worship God. 


add aida At AAS dead: | 
TWAA At wera AAT Sara N VY Ui 


Way constantly; aidaa: chanting (My names and glories); AM to Me; Ada: striving 
(for My realization); @ and; gad: (those devotees) of firm resolve; THR: bowing (again 
and again); @ and; AT Me; Saat with (single-minded) devotion; feat: ever united 
(with Me through meditation); Saradt worship. 

Constantly chanting My names and glories and striving for My realization, and 
bowing again and again to Me, those devotees of firm resolve, ever united with Me 


through meditation, worship Me with single-minded devotion. 


Those who are steadfast in their vow 
and firm in their resolve, are called 
‘Drdhavratah’. The loving devotees of God 
are adamantine in their resolve, unwavering 
in their faith, firm in their conclusion and 
resolute in their vows. The most terrible 
calamities and the mightiest obstacles fail to 
deter them from their practice or shake them 
from their resolution or opinion. It is therefore 
that the Lord speaks of them as ‘devotees 
of firm resolve’. 

The adverb ‘Satatam’ denotes continuity 
of practice. It mainly qualifies the verb 
‘Upasate’. Chanting of God’s names and 
glories and offering salutations etc., to Him 
being parts of worship, the word can be 
indirectly said to refer to them as well. In 
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other words, the loving devotees of God are 
ever engaged in the worship of God, now 
chanting His names or singing his glories, 
now bowing to Him, now striving to realize 
Him through service and other ways and all 
the time keeping the mind fixed on him. 
Expatiating on the incomparable virtues, 
glory, greatness and sports etc., of God before 
devotees through religious discourses and 
lectures etc., muttering or loudly chanting, either 
singly or in company, the sacred Names of 
God, such as Rama, Krsna, Govinda, Hari, 
Narayana, Vasudeva, Kesava, Madhava, Siva 
and so on, visualizing God to be present before 
the Sadhaka; singing the praises, glory or stories 
of God with full faith and love, in a subdued 
or loud tone, either standing or squatting, and 
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to the accompaniment of music and dance or 
without the same; offering praises or praying 
to God through the utterance of beautiful 
poems and psalms, and all other activites of 
an allied nature are covered by the participle 
‘Kirtayantah’. 

The word ‘Yatantah’ should be understood 
to mean offering worship to God, rendering 
bodily and other services to all regarding them 
as the very embodiment of God, hearing of the 
virtues, glory and stories etc., of God from the 
lips of His devotees, and practising with zeal 
and assiduity all other limbs of devotion not 
directly mentioned in this verse. 

Visiting a temple and prostrating oneself 
with faith and love before the sacred image 
of God enshrined therein; bowing before an 
image or picture of God installed in one’s 
own house; making obeisance to the divine 
names represented in letters; offering salutations 
to the feet of an image or picture of God 
or to the marks thereof; bowing before 
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sacred books discussing the truth, mysteries, 
love, and glory of God and narrating His 
sweet stories; and bowing with due respect, 
reverence and love, with a voice choked 
with emotion and with mind, speech and 
body all whom one meets looking upon them 
as an embodiment of God, or recognizing 
God to be present in their heart,—all this is 
covered by the words ‘bowing again and 
again to God.’ 

The word ‘Nityayuktah’ has been used 
with reference to those devotees who constantly 
keep their mind fixed on God even while 
they are walking or moving about, standing 
or sitting, lying asleep or awake, and performing 
all sorts of activities or practising meditation 
in seclusion. 

Exclusive love mixed with faith and 
reverence is called devotion. Worshipping God 
with devotion, therefore, means carrying on 
without interruption all the practices enumerated 
above with faith and exclusive love. 


Describing thus the mode of worship practised by devotees possessing exclusive love 
for God; and conversant with His virtues, glory etc., the Lord now reveals the mode of 
worship practised by other types of worshippers. 


meN May Bad Aqua! 


Urda yard agen AAEM N eu it 


AAAA through their offering of Knowledge; @ afù and still others; I others (those 
who tread the path of Knowledge); asa: worshipping; AT Me (in My Absolute, formless 
state); Sarat betake themselves (to Me); UF@T as one (with themselves); YAFA through 
diversity (i.e., taking Me in diverse celestial forms); agat in many ways; agaga (worship 
Me in) a universal Form facing all sides. 

Others (who follow the path of Knowledge) betake themselves to Me through 
their offering of Knowledge, worshipping Me (in My absolute, formless aspect) as 
one with themselves; while still others worship Me in My Universal Form in many 
ways, taking Me as manifested in diverse celestial forms. (15) 


The Word ‘Anye’ (others) has been 
used in the verse to distinguish the Jnanayogis 


It is the absolute, formless aspect of 
God that is worshipped through the offering 


from the category of devotees mentioned | of Knowledge. Hence the word ‘Mam’ has 


above. 


been interpreted in that sense. By using the 
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word ‘Mam’ in this connection, the Lord 
establishes His identity with the attributeless 
Brahma, who is absolute Truth, pure 
Knowledge and unmixed Bliss. 

The ‘offering of Knowledge’ mentioned 
in this verse is the same as jhanayoga, or 
the discipline of Knowledge, referred to in 
II.3. He who worships God through the 
practice of Jnanayoga believes that the activities 
carried on by the body, senses and mind 
represent only the reaction of the gunas, born 
of Maya, on the gunas themselves, and 
therefore does not entertain the sense of 
doership in respect of those activities. He 
views the whole objective existence as 
analogous to water appearing in a mirage or 
as the world seen in a dream. He refuses 
to recognize the existence of anything other 
than the absolute, formless Brahma or God, 
who is absolute Truth, pure Knowledge and 
unmixed Bliss. It is His talk that he hears, 
His truth that he reflects on and His essence 
that he constantly meditates upon. In this 
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way he is ever engaged in the practice of 
constantly remaining in a state of atonement 
with Brahma. This is what is meant by 
worshipping God through the offering of 
Knowledge. 

The indeclinables ‘Ca’ and ‘Api’ have 
been used to bring out the distinction between 
the Jhanayogis referred to above and the 
other type of worshippers mentioned in this 
verse. 

God Himself is present before us in the 
form of the universe. Therefore, the various 
celestials mentioned in the scriptures, such 
as the moon-god, the sun-god, the god of 
fire, Indra (the lord of paradise), and Varuna 
(the god of water), who represent so many 
limbs of His Universal Form, are in reality 
nothing but the different aspects of God. 
And even all beings are manifestions of God. 
Regarding them as nothing else than God 
and to serve them by one’s own duties in 
a selfless spirit is worshipping God in His 
universal Form in many ways. (XVIII.46). 


In order to make it clear how the worship of the Absolute and that of the different 
celestials too is regarded as the worship of God Himself, the Lord now proceeds to establish 
in the next four verses that the whole universe, and whatever lies beyond it, is nothing 


but God Himself. 


sé wate Ga: Aga 
FA SeAS Aa aAS AMS SATAN Va N 


IgH (am) I; Hd: the Vedic ritual; IgA (am) I; Aq: the sacrifice; taal the offering to the 
departed; I&A (am) I; IZAI (am); AeA the herbage and foodgrains; 4: the sacred formula; 
3TeA (am) I; gA (am) I; Wa indeed; ITA the clarified butter; 34 (am) I; 3tfA: the (sacred) 
fire; IgA (am) I; gaĦ (even) the act of offering oblations (into the fire). 

I am the Vedic ritual, I am the sacrifice, I am the offering to the departed; 
I am the herbage and foodgrains; I am the sacred formula; I am the clarified butter, 
I am the sacred fire, and I am verily the act of offering oblations into the fire. (16) 


In this verse the Lord indicates that all 
ritual acts enjoined by the Vedas and Smrti 
texts for the propitiation of the different gods 
and manes, as well as the various means of 
performing them, are the same as God 
Himself. The Vedic rituals are called by the 


name of ‘Kratu’. Similarly, the rituals enjoined 
by the Smrtis, such as the five great sacrifices 
and so on, are known by the name of 
“Yajna’; and the food offered to the Manes 
is termed as ‘Svadha’. The Lord declares that 
all these constitute His Being. And whatever 
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plants, foodgrains and medicinal herbs are 
required for the performance of these functions 
are also His manifestations. Even so, the 
Mantras or sacred incantations employed in 
these performances are His verbal images. 
He is the clarified butter and other materials 
offered in these sacrifices. He constitutes the 
sacred fires known by the names of 
‘Garhapatya’, ‘Ahavaniya’, ‘Daksinagni’ and 
so on, used in these sacrifices, and lastly, He 
Himself is the act of offering oblations into 
the fire, which constitutes a sacrifical 
performance. That is to say, the articles 
required for the performance of sacred rituals 
sanctioned by the scriptures, such as a 
sacrifice, Sraddha (a ceremony intended to 
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gratify the soul of one’s departed ancestors) 
and so on, the sacred formulae used in these 
performances, the altar at which the oblation 
is offered to the deity, and all activities of 
the mind, speech and body connected with 
such performances—all these represent Him. 
It is in order to prove His identity with 
everything mentioned in this verse that the 
Lord has used the word ‘I’ with every one 
of the objects enumerated by Him. The use 
of ‘Eva’ emphasizes the fact that there is 
nothing in this world apart from God. In this 
way it is God who is manifested in the form 
of various objects; they appear different from 
God only because we are ignorant of the 
truth about Him. 


aene wm m erat farses: | 
ad Aag RTT Gta Aol 


faat father; ste (am) I; IM Smd: of this universe; mat mother; AAT sustainer and 
he who awards to each the fruit of his action; fama: grandsire; ATM the one worth knowing; 
ufas purifier; gR: the sacred syllable OM; æ} the Rgveda; W™ the Samaveda; 44: 


the Yajurveda; Wa indeed; @ and. 


I am the sustainer and ruler of this universe, its father, mother and grandfather, 
the one worth knowing, the purifier, the sacred syllable OM, and the three Vedas, 


viz., Rk, Yajus and Sama. 


The word ‘Jagatah’ stands for the entire 
creation consisting of both sentient and 
insentient beings. The whole of this has 
emanated from God, who alone is its supreme 
cause. It is, therefore, that the Lord refers 
to Himself as the Father and Mother of the 
universe. He holds the universe in a fraction 
of His being (X.42), and it is He who awards 
to each the fruit of his actions; hence the 
Lord calls Himself the sustainer of the 
universe. Again, because He Himself is the 
progenitor of Brahma and the other Prajapatis 
(gods and Rsis presiding over creation) who 
carry on the actual work of creation therefore 
the Lord speaks of Himself as the ‘grandfather’ 
of the universe. 


(17) 


That which is worth knowing is called 
‘Vedya’. God alone is the one supreme 
Truth knowable through all the Vedas (XV.15). 
It is therefore that the Lord declares Himself 
as the ‘One worth knowing’. 

That which is pure itself, and easily 
purifies others by wiping out their sins, is 
called ‘Pavitra’. God is supremely holy; and 
His very sight, talk with Him, and the mere 
thought of Him go to make one exceedingly 
pure. Moreover, all that is purifying in this 
world, viz., the practice of Japa or muttering 
of a sacred formula, austerities, sacred vows 
and holy places etc., is the very self of God; 
nay, the purificatory virtue possessed by these 
has also been derived from God. All this is 
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sought to be conveyed by the Lord when He 
calls Himself ‘Pavitra’ or the Purifier. 

The sacred syllable ‘OM’ is an appellation 
of God; it is also known by the name of 
‘Pranava’. Verse 13 of Chapter VIII has 
referred to it as Brahma and advocated its 
recitation. It is in order to reveal the identity 
of the Name with the object signified, that 
the Lord says in this verse, “I am the sacred 
syllable OM.” 

The Vedas have been revealed by God, 
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and our knowledge of God is derived from 
them; it is therefore that the Lord declares 
the three Vedas—Rk, Sama and Yajus as 
identical with Himself. 

The indeclinable ‘Ca’ has been used to 
conjoin or synthesize all the ideas expressed 
in this verse; and the word ‘Eva’ is intended 
to negative the existence of anything else 
than God. The idea is that everything 
mentioned in this verse is identical with God, 
and that nothing exists apart from God. 


ufasat wy: mg Hara: Sut Ted | 
Wa: Wa: tart Fart SSAA Ve N 
uR: the supreme goal; at supporter; WY: lord; mgÎ witness; Fara: abode; IRU 


shelter; 4æđ a well-wisher seeking no return; WH4@: origin; WSA: end; CaM resting-place; 
FAA store-house; Ast] 31a imperishable seed (am I). 


I am the supreme goal, supporter, lord, witness, abode, refuge, well-wisher 
seeking no return, origin and end, resting-place, store-house (to which all beings 


return at the time of universal destruction), and the imperishable seed. 


A thing which is worth attaining is 
indicated by the term ‘Gati’. The highest object 
worth attaining in the form of the eternal abode 
is God; it is therefore that the Lord calls Himself 
by the term ‘Gati’ or goal. The terms ‘Para 
Gati’ or ‘Paramā Gati’ (supreme Goal or 
supreme State) and ‘Avinasi Pada’ (Eternal 
State), also indicate the same state. 

He who supports or maintains is called 
‘Bharta’. The protector and supporter of the 
whole world is God Himself; hence the Lord 
speaks of Himself in this verse as ‘Bharta’ 
or supporter. 

A master, who rules, is known by the 
term ‘Prabhu’. God alone is the supreme 
ruler of all. He is the great lord of all lords, 
the supreme deity of all deities, the supreme 
Master of masters, the Lord of all the worlds 
and the supreme God, the highest object of 
worship (Sveta. Up. V1.7). It is through fear 
of Him that the sun-god, the god of fire, 
Indra (the lord of paradise), the wind-god, 


(18) 
the god of death and all other gods carry 
on their respective functions (Katha. Up. 
IL.iii.3). It is therefore that the Lord refers 
to Himself as ‘Prabhu’ or lord. 

God is the knower and seer of all the 
worlds, of all embodied beings and of all 
their doings, good, bad or indifferent. There 
is not a single action of any kind whatsoever, 
belonging to the past, present or future, 
which can escape the eye of God. The 
degree of omniscience possessed by Him is 
unequalled. His omniscience is par excellence. 
It is therefore that the Lord declares Himself 
to be the ‘witness’. 

A place of abode is called “‘Nivasah’. 
It is in God alone that all beings dwell at 
every time and under every circumstance no 
matter whether they are on their legs or at 
rest, standing or sitting, awake or asleep, 
being born in this world or giving up the 
ghost. Hence the Lord speaks of Himself as 
the ‘Nivasa’ or Abode. 
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One under whom shelter is taken, is 
referred to as ‘Saranam’ or refuge. God is 
unequalled in His love for those who take 
shelter under Him, in his solicitude for the 
protection of the suppliant, and in his anxiety 
to alleviate the suffering of those who seek 
His protection. In the Ramayana of Valmiki, 
the Lord says:— 

“I grant him security from all, who 
surrenders himself to Me even once saying, 
“I am Thine,” and seeks My protection; such 
is my vow.”* (VI.18.33). 

It is therefore that the Lord refers to 
Himself as ‘Saranam’ or refuge. 

A kind-hearted and loving person who 
is naturally and gratuitously solicitous for the 
welfare of another, and actually does good 
to others without expecting any return, is 
known as a ‘Suhrd’ or disinterested friend. 
God is the motiveless benefactor, the supreme 
well-wisher, and the greatest and most loving 
friend of all living beings; it is therefore that 
the Lord calls Himself a ‘Suhrd’ or disinterested 
friend. In the concluding verse of Chapter 
V as well the Lord similarly said, “Having 
known Me as the disinterested friend of all 
living beings, My devotee attains supreme 
peace.” (V.29). 

The creation, maintenance and destruction 
of this universe are carried on by the mere 
will of God. It is therefore that the Lord 
declares Himself to be the origin and end, 
as well as the resting-place. 

A place where things are stored for a 
long time is called a ‘Nidhana’ or storehouse. 
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During the final dissolution Nature in her 
unmanifest state with all embodied beings 
lies dormant for a considerable length of time 
in a fraction of God as a deposit. It is 
therefore that the Lord speaks of Himself as 
the “‘Nidhana’ or store-house. 

That which knows no destruction or 
decay, and never ceases to be, is called 
‘Avyaya’ or imperishable. God is the 
imperishable cause of all sentient and insentient 
beings. All beings emanate from Him; He 
is the ultimate substratum of all. It is therefore 
that the Lord calls Himself the ‘imperishable 
seed’. In VIL.10, He similarly declares Himself 
to be the ‘eternal seed of all beings’, and 
again in X.39 He calls Himself ‘the seed of 
all beings’. 

Although the word ‘Aham’, I, has been 
repeated with every object mentioned in 
verse 16 and has been employed at least 
once in verse 17 as well, the Lord does not 
use it even once in the present verse. The 
reason is not far to seek. Words like ‘Kratu’, 
‘Yajiia,’ ‘Svadha’, ‘Ausadha’, ‘Mantra’, ‘Ajya’, 
‘Rk’, “Yajus’ etc., used in the preceding 
verses, are naturally such as to denote objects 
other than God. Therefore, in order to show 
His identity with those things, the Lord used 
the word ‘Aham’, I, in connection with 
them. All the words occurring in the present 
verse, however, are attributes of God; 
moreover, the word ‘Aham’ used in the 
preceding verse is connected with this verse 
as well. Therefore, it was unnecessary to 
repeat the word ‘Aham’ in the present verse. 


ameme at Faeries =a 
agi Wa yas uaa ee i 


aarti radiate heat (as the sun); 3t@41 (Myself); 3141 (Myself); A847 rainfall; Fryar hold 
back; sonf send forth; @ as well as; JHT (am) immortality; € and; Wa alone; Y®@: death; 


¢ 


€ and; Uq AAA being (as well as) non-being; @ also; 3@4 (am) I; 34 O Arjuna. 


* ped Wares dareifa a aad svat ady caretiaad AAI 
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I radiate heat as the sun, and hold back as well as send forth showers, Arjuna. 
I am immortality as well as death; even so, I am being and non-being, both. (19) 


By the first half of the verse the Lord 
indicates that the sun as well, which imparts 
through its rays light and heat to the world, 
and sucking water in the form of vapour 
from the ocean and other reservoirs of water, 
holds it in the atmosphere, and then, in due 
course, sends it down for the good of the 
world in due proportion in the form of 
showers, is His own Self. 

‘Amrta’ is that which takes one beyond 
the realm of death and makes one immortal. 
The nectar which is said to be obtained in 
the heaven-world, and a drink of which 
renders the celestials immune from death as 
it is known on this earth, does not however 
make them absolutely proof against destruction. 
The supreme nectar which brings complete 
security from destruction is God Himself, 
whose realization makes one secure for all 
time from the scourge of death. It is therefore 
that the Lord speaks of Himself as ‘immortality, 
and it is for this very reason that liberation 
from birth and death is also known as 
‘immortality’. 

The destructive principle which makes 
an end of all is called ‘death’. Both creation 
and destruction are supremely necessary for 
the proper functioning of the worldprocess, 


and both these acts are performed by the 
sportive Lord. It is He who abides in the 
form of Mahakala (the supreme Spirit of 
Destruction) for bringing about the destruction 
of all the worlds when the time comes for 
it. The Lord Himself says in verse XI.32: 
“I am the inflamed Kala the destroyer of the 
worlds.” It is therefore that He declares 
‘death’ to be His very self. 

The imperishable Self, which never 
ceases to be, is known as ‘Sat’ (Being); and 
all that is perishable and transient goes by 
the name of ‘Asat (non-being) (II.16). It is 
these two categories that have been referred 
to in Chapter XV as the ‘Aksara’ and 
‘Ksara’ Purusas, or the imperishable and 
perishable entities. It is these two, again, 
which constitute the Para and Apara Prakrtis, 
or the higher and lower Natures of God, 
which are identical with God. It is therefore 
that the Lord declares Himself as being and 
non-being both. 

The indeclinable ‘Ca’ immediately 
following the words ‘Sat’ and ‘Asat’ indicates 
that Brahma, which transcends being and 
non-being both (XI.37), and which lies 
beyond the connotation of the words ‘Sat’ 
and ‘Asat’, is also identical with God. 


Describing in verses 13 to 15 the various forms of worship of both, His Saguna 
and Nirguna aspects, the Lord brought out in verses 16 to 19 His identity with the whole 
universe. Now that this is established, it stands to reason that the worship of Indra and 
other celestials too indirectly constitutes His own worship. But those who, instead of 
realizing this, worship these latter gods as other than the supreme Deity and with their 
mind attached to the reward of such worship, fail to realize God and obtain only perishable 
results from such worship. In order to show this, the Lord now devotes the next two verses 
to a description of such worship with its fruit. 


Aten At Aaa: aaar AARET cari Wrest | 
a Quantal Qaan Aa feontafa taser Ro N 


faen: those who perform action with some interested motive as laid down in the 
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three Vedas; mq Me; taut: those who drink the sap of the Soma plant; Yura: those 
who have been purged of their sin; WÑ: through (the performance of) sacrifices; 38T 
worshipping; trifaq access to heaven; WATA aspire for; A those (persons); Yay obtained 
as reward for their meritorious deeds; 31TaT attaining; MANAA Indra’s realm of paradise; 
agfa enjoy; fear celestial; fefa in heaven; amA pleasures of gods. 


Those who perform action with some interested motive as laid down in these 
three Vedas and drink the sap of the Soma plant, and have thus been purged of 
sin, worshipping Me through sacrifices, seek access to heaven; attaining Indra’s 
paradise as the result of their virtuous deeds, they enjoy the celestial pleasures of 


gods in heaven. 


The three Vedas called by the names 
of Rk, Sama and Yajus and collectively 
known as the ‘Vedatray?’ or “Trividya’. And 
the word “Traividyah’ refers to those who 
are devoted and attached to the letter of the 
three Vedas, i.e., to the details of sacrifices 
as mentioned in the three Vedas and their 
fruit, and are given to the performance of 
such sacrifices. Similarly the word ‘Somapah’ 
stands for those who drink the juice of the 
Soma plant according to the rules laid down 
in the scriptures for the potation of such juice 
in the cource of sacrifices. Even so those 
who have been purged of sins that stand as 
an impediment to the attainment of heaven, 
through the proper performance of such 
Vedic rituals, are referred to here by the 
word ‘Putapapah’. All these terms refer to 
that class of men who are ignorant of the 
universal form of God, who are devoted to 
and fond of the Vedic ritual and avoiding 
sinful acts habitually perform acts of sacrifice 
with an interested motive and in accordance 
with the scriptural injunctions. 

The word ‘Putapapah’ cannot be taken 
to mean those whose sins have been completely 
washed away. For the next verse speaks of 
their returning to the world of mortals on the 
exhaustion of the stock of their merits. Had 
all their sins been eradicated, they ought to 
have attained liberation the very moment 
their stock of merits got exhausted. For when 
the stock of both sin and virtue has been 
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exhausted, no more cause for rebirth remains. 
Under such circumstances no question of 
rebirth should arise in their case. But the next 
verse definitely states that they return to this 
world; therefore, the interpretation of the 
word given above seems to be quite correct. 

The word ‘Mam’ in this verse stands 
for Indra and other celestials, who constitute 
the limbs of God. Worshipping these gods 
with faith through sacrificial performances 
and other forms of worship according to the 
procedure laid down in the scriptures is what 
is meant by ‘worshipping Me through 
sacrifices’. The intention of the Lord is to 
show that Indra and the other gods being His 
own limbs, worship offered to them indirectly 
constitutes His own worship. But due to 
ignorance, men who are prompted by interested 
motives do not recognize this truth. That is 
why they fail to realize God. 

Attainment of heaven is called ‘Svargati’. 
Worshipping the gods through Vedic rituals 
and praying to them for granting an abode 
in heaven is what is meant by ‘seeking 
access to heaven’. 

The word ‘Surendralokam’, with the 
adjective ‘Punyam’ qualifying it, has been used 
to indicate all the celestial worlds, from the 
abode of Indra or the third heaven to the abode 
of Brahma or the seventh heaven, that are 
attained as the fruit of meritorious deeds like 
the performance of sacrifices etc. Though 
strictly speaking it refers to the abode of Indra 
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only, it should therefore be understood to 
cover here all the worlds stated above. Reaching 
those worlds as a reward for their meritorious 
deeds, and tasting both through their mind 


and senses the pleasures of the gods, which 
cannot be obtained on earth, is what is 
meant by ‘enjoying the heavenly pleasures of 
gods’. 


ad Were niath fase aiot qua aise fasa | 
Ui miata Tad AAA UTR I 


à they; aq that; yat having enjoyed; trtetey heaven-world; faster extensive; iot 
on (the stock of) their merit being exhausted; qua AeteteHA the world of mortals; fasta 
return to; Way thus; WateL the ritual (with interested motive) recommended by the three 
Vedas (as leading to heaven); 3™{WaaT: devoted to; namaH repeatedly come and go (i.e., 
ascend to heaven by virtue of their merits and return to earth when their fruit has been 
enjoyed); RART: those seeking (worldly) enjoyments; SÀ attain. 

Having enjoyed the extensive heaven-world, they return to this world of mortals 
on the stock of their merits being exhausted. Thus devoted to the rituals with interested 
motive recommended by the three Vedas (as the means of attaining heavenly bliss), 
and seeking worldly enjoyments, they repeatedly come and go (i.e., ascend to heaven 
by virtue of their merits and return to earth when their fruit has been enjoyed). (21) 


In comparison with the terrestrial world 
the dimensions of the celestial regions, the 
extent and variety of the enjoyments obtained 
there, the degree of their pleasurableness, the 
bodily and mental capacity to enjoy them and 
the highest limit of longevity reached there, 
are all immeasurably larger and longer. It is 
in this sense that the heaven-world has been 
spoken of as ‘extensive’. 

When the fruit of the merits, for the 
enjoyment of which one goes to heaven, has 
been enjoyed, it is said that the stock of one’s 
merits has got exhausted. And as soon as the 
stock of such merits is exhausted, the Jiva, 
who once possessed them, is hurled back to 
the mortal world to enjoy the fruit of his 
remaining virtues and sins. This is what is 
meant by his ‘returning to this mortal world’. 

The word “Trayidharmam’ stands for the 
aggregate of ritual acts recommended in the 
three Vedas—Rk, Yajus and Sama—as a 


means to the attainment of heaven. Duly 
observing such practices, and regarding the 
enjoyments of heaven as the highest object 
of life, is what is meant by being devoted to 
‘Trayidharma’. 

Men with an interested motive, who are 
ignorant of the truth about God, fail to surrender 
themselves to God with an undivided mind, 
and swayed by their desire for enjoyment, 
take recourse to the form of Dharma stated 
above. It is, therefore, that the fruit of their 
actions is transitory, and it is for this reason 
that they have to return to the mortal world. 
But those, who having given up dependence 
on these practices, leading to the enjoyment 
of heaven, take refuge in God and God alone, 
succeed in realizing Him and thereby attain 
complete freedom from all forms of bondage. 
It is, therefore, that these men, having 
accomplished the object of their life, are never 
born in this world again. 


In verses 13 and 14, the Lord described the mode of devotion practised by loving 
devotees who possess a knowledge of His imperishable Self. In verse 15 while referring 
to the worship of the Absolute through the practice of Jnanayoga, as well as to the worship, 
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carried on in other ways, of celestials like the sun-god, the moon-god, the gods of fire 
etc., who are so many limbs, as it were, of god in His Universal Form, He pointed out 
that such worship also constituted His worship. Thereafter, in verses 16 to 19 He showed 
that he was manifested not only in the form of those celestials, but also in the form of 
all the materials with which worship is offered to Him, and that He is the father, mother, 
grandfather, sustainer and ruler of the universe. Not only that, He is being and non-being 
both. Showing thus the universal character of His Self, He declared in verses 20 and 
21 that those who worship Him in the form of the celestials, with some interested motive, 
recognizing the separate existence of gods, are virtuous men no doubt, but that having 
tasted the enjoyments in heaven they have to return to the mortal world, and cannot attain 
His imperishable state. He now declares the fruit of devotion practised by devotees who 
have already been referred to in verses 13 and 14, and which could not be stated owing 


to the insertion of other topics. 


saad ATS SAT: Wear | 
Tot aeara Sra ASA 22 UI 


ITA: loving none else; fasta: (constantly) dwelling on; AT Me (the supreme Deity); 
4 who; st: devotees; Wurad worship in a disinterested spirit; mq Frat of those 
ever united in thought (with Me); arta supplying needs and safeguarding interests; agt 


arrange; 3té4 I. 


The devotees, however, who, solely loving Me, constantly think of Me, and 
worship Me in a disinterested spirit, to those ever united in thought with Me, I bring 


full security and personally look after all their needs. 


The word ‘Ananyah’ refers to those 
faithful devotees who having withdrawn 
their attachment from all forms of enjoyment 
of the world have bestowed their love 
unshakably and irrevocably on God and God 
alone, to whom separation from God is quite 
unbearable, who acknowledge no other deity 
than God, and who recognize God alone as 
their supreme asylum, supreme goal and 
supreme object of love. 

The word ‘Mam’ (Me) in this verse 
stands for God with attributes, or the Supreme 
Person (Purusottama), as the Gita calls Him. 
Realizing His virtues, glory, truth and secret, 
and thinking of Him constantly without any 
break even while walking or moving about, 
standing or sitting, awake or asleep, or while 
practising meditation in seclusion, he who 
carries on all his activities in a disinterested 
spirit as a behest from God and for His 


(22) 


pleasure, is said to ‘worship Him while 
constantly thinking of Him’. 

‘Yoga’ means obtaining what is 
unobtained; while ‘Ksema’ indicates the 
preservation of what has been already obtained. 
Ensuring his protection against all possible 
odds and risks and preserving whatever 
materials or resources necessary for God- 
realization are already acquired by the devotee 
and supplying his further needs in that 
direction, the Lord brings him face to face 
with His reality. This is what is meant by 
‘carrying on the Yogaksema of His devotees’. 
The life of Prahlada serves as a beautiful 
illustration of this truth. Even though his 
father, HiranyakaSipu, placed mighty obstacles 
in his way, the Lord gave him protection 
under every circumstance, and in the end 
brought him face to face with His reality. 

One may ask here: Does the Lord also 
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personally attend to the earthly needs of his 
devotees and protect his worldly possession 
as well? It should be remembered in this 
connection that it is the Lord Himself who 
maintains and supports the numberless beings, 
great and small, of the whole universe. Caring 
little whether one adores Him or not, the 
Lord carries on His shoulders the entire 
responsibility of maintaining the whole universe 
with the natural feelings of highest love and 
affection. When such is the case, there is no 
wonder that He should undertake the 
responsibility of maintaining those who are 
exclusively devoted to Him. The fact is that 
God Himself holds the entire charge of looking 
after those devotees who remain constantly 
engaged in His thought alone, and are little 
concerned about anything else than God. 

To take a homely illustration, a small 
babe who entirely depends upon its mother, 
knows no one else than her and never worries 
as to which of its things should be looked 
after, and as to what it will need at a particular 
moment. It is the look-out of the mother to 
see which of its things should be preserved 
with care: it is she who forsees what will be 
needed for the babe at a particular moment; 
and it is the mother, again who looks after its 
things, and makes necessary provison for it 
at the right moment. Even so, in the case of 
him who is exclusively devoted to God and 
constantly united in thought with Him, it is 
God alone who determines what is needed 
by him and which of his worldly or spiritual 
possessions need be preserved; and it is He 
again who looks after his possessions and 
also supplies his needs. 

So long as a child continues to be in 
the charge of its mother and entirely depends 
on her, the mother pays little heed to its 
judgment and does that which is conducive 
to its real interests. Even so, and much more 
than that, God does precisely that wherein 
lies the real good of the devotee. It is God 
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who determines what will be necessary for 
a devotee of the type mentioned above at 
a particular time, and what should be preserved 
for him; and the judgment of God is always 
full of blessings for the devotee. And it is 
God who bears the responsibility for the 
protection of his interests and for securing 
what is unobtained by him. The disinction 
between worldly and other-worldly interests 
is not the point at issue here, nor are we 
concerned here with the acquisition of this 
thing or that. One’s true interest lies in the 
non-acquisition and non-possession of things 
whose acquisition or possession makes one 
forgetful of God and addicted to the enjoyments 
of the world, and which, therefore, really 
mars one’s interests. Even so, a devotee’s 
real good lies in the acquisition and preservation 
of things whose absence or neglect interferes 
with the remembrance of God, and thus 
stands in the way of his attaining real 
blessedness and mars his real interests. 

The statement that God Himself bears on 
His shoulders the responsibility of conferring 
true blessedness on, and serving the best 
interests of the devotee, means that bearing in 
mind what things obtained or preserved will 
bring him lasting good, it is God Himself who 
secures or preserves such things for the devotee, 
no matter whether they are connected with his 
earthly life, or with his spiritual practice. 

This should make it definitely clear that 
the entire responsibility even for the livelihood 
of the devotee who solely depends on God, 
and does everything with his mind constantly 
and exclusively engaged in His loving 
remembrance, and who neither craves nor 
depends upon, nor even thinks of anything 
else, lies on God. The almighty, omniscient, 
all-seeing God, who is the greatest friend of 
the devotee, looks after him in every way. 
Hence there can be no error in supplying his 
needs or protecting his possessions, nor can 
His dispensation lead to any contrary result. 
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The dispensation of God in his case brings 
him joy and peace, fills him with love, and 
is supremely helpful in bringing him face to 
face with God without delay. That is why 
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the word ‘Yoga’ has been interpreted as 
meaning God-realization, and the word “Ksema’ 
as meaning preservation of the means for 
such Realization. 


It has been stated above that the whole responsibility in respect of the devotee who 
adores God with an exclusive mind is borne by God Himself: The Lord now declares 
that the Sadhakas who worship other deities with some interested motive, treating them 
as other than the supreme Deity, worship Him with a mistaken approach. 


YSAAeaAa VHT Aska Seg ARAT: | 
asta ama Ardea amA ARARA i 23 N 


a who; 3ift even (though); staat: other deities; Ht: the devotees (with interested 
motives); Grd worship; 9ga with faith; saat: endowed; @ they; afù even; AT Me; 
wa alone; ARA O son of Kunti, Arjuna; aft worship; sfaferqdaq (though) with a 


mistaken approach. 


Arjuna, even those devotees who, endowed with faith, worship other gods (with 
some interested motive) worship Me alone, though with a mistaken approach. (23) 


The words ‘Sraddhaya Anvitah’ refer to 
those who possess a devout and unwavering 
faith in the gods enumerated in the Vedas, 
in the worship of those gods and in the fruit 
of such worship in the form of attainment 
of heaven etc. The use of these qualifying 
words is intended to convey that those who 
worship the deities mentioned above through 
sacrificial performances and other such acts 
without faith and for mere show cannot be 
included in this category. They fall under the 
category of those who are possessed of the 
demoniac temperament (XVI.17; XVII.13). 

Worshipping with faith, through 
sacrificial and other acts recommended in the 
scriptures, a particular god whose worship 
had been enjoined in the Sastras for the 
satisfaction of a particular desire,—this is 
what is meant by worshipping other gods. 
Those who fail to realize the truth that the 
various deities are but limbs of the one 
supreme Deity, who is the Lord of all, and 
that really speaking it is God who is manifested 
in the form of those deities, and who worship 


them with some interested motive, treating 
them as other than God, are said to ‘worship 
God with a mistaken approach’. 

On the other hand, those who worship 
the various deities with reverence in a 
disinterested spirit and in accordance with 
the procedure laid down in the scriptures 
with the motive of God-realization, treating 
them as so many manifestations of the 
supreme Deity, inasmuch as they are all 
limbs of the supreme Being, are said to 
worship God in the right spirit through the 
worship of those deities. The fruit of such 
worship is also God-realization. 

Treating even strangers as manifestations 
of God, King Rantideva served them with 
food, enduring the pangs of hunger himself, 
and thus offered disinterested worship to 
God. As the fruit of such worship, he 
succeeded in realizing God. Similarly, 
whosoever offers service to the celestials, 
one’s preceptor, the Brahmana, a guest, a 
stranger, one’s parents and all other beings 
for the pleasure of God and as a behest of 
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God, treating them as identical with Him 
really serves God in the right spirit through 
that service, and the fruit of such service is 
also God-realization. 

He who duly worships the other deities 
with faith and love, though with some 
interested motive, without realizing the above 
truth, really worships God alone, for it is 
God alone who is the enjoyer of all sacrifices 
and the supreme Lord of all, and because 
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it is He who is manifested in every form. 
Nevertheless, lacking as it does in the right 
spirit, such worship is not recognized as the 
right method of worshipping God. It is for 
this reason that instead of bringing God- 
realization in its wake, such worship brings 
only the enjoyments of heaven as its fruit. 
This vast difference in the concomitant result 
is brought about due to ignorance about the 
reality of God. 


Showing thus that the worshippers of other deities worship Him with a mistaken 
approach, the Lord now explains why such worshippers fail to realize God. 


até fe udaa A A Waa aI 
qq Fash areas etree A Vw Ui 


agt (am) I; fẹ because; Wéaarary of all sacrifices; ÙT the enjoyer; @ and; Wy: the 
lord; Wa alone; @ as well; 7 not; q but; AVL Me (the supreme Deity); afasTAa know; 
TAAT in reality; IA: hence; wafa fall (are subjected to rebirth); Ñ they. 


For, I am the enjoyer and also the lord of all sacrifices; but they who do not know 


Me in reality (as the supreme Deity), they fall (i.e., return to life on earth). 


Inasmuch as it is God Himself who is 
manifested in the form of this universe, the 
various gods, who are recognized as the 
enjoyers of the different rituals in the form of 
sacrifice, worship and so on, are so many 
limbs of God, and God Himself is the soul of 
them all (X.20). Therefore, it is God Himself 
who enjoys the various sacrifices and other 
sacred rites. It is God Himself who creates, 
sustains and destroys the whole universe 
through His power of Yoga, and duly regulates 
all. He is the ruler of Indra (the lord of 
paradise), Varuna (the god of water), Yama 
(the god of death), Prajapati (the deity presiding 
over creation), and all other regional lords 
and celestials. Hence He is the supreme Lord 
of all created beings (V.29). 

The indeclinable ‘Tu’ has been used 
here to denote antithesis. It is intended to 
emphasize the colossal ignorance of those 
who fail to recognize the glory of God not 
withstanding His being the enjoyer of all 


(24) 


sacrifices and the supreme Lord of all. 

The word ‘Te’ (they) refers to men with 
interested motives who worship God, though 
with a mistaken approach, through worship 
of the celestials as described in the preceding 
verse. And failure to recognize God as the 
enjoyer of all sacrifices and the supreme 
Lord of all the worlds, due to ignorance 
about His reality combined with His virtues 
and glory as described in verses 16 to 19 
above, is what is meant by ‘not knowing 
Him in reality’. 

The word ‘Atah’ is indicative of cause. 
The use of the verb ‘Cyavanti’ with it shows 
that due to the cause mentioned above, i.e., 
due to want of knowledge about the truth 
of God, the worshippers of gods referred to 
above fail to attain the highest fruit in the 
form of God-realization, and gaining the 
comparatively insignificant reward in the 
shape of enjoyments of heaven, remain tied 
to the whirligig of births and deaths. 
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The devotees of God are no longer subject to birth and death, whereas the worshippers 
of other deities remain subject to this law. What is the reason for this? Anticipating this 


query the Lord now says: 


ara laaa Sarat fagaa: | 
Tet athe acer ara wenforitster aL Ru N 


alfa go; cadet: those who are vowed to the gods; ar to the gods; faqa the manes; 
alfa reach; faqaat: those who are vowed to the manes; Yat the spirits; afa reach; Yara: 
those who adore the spirits; ata attain; nana: (and) those who worship Me; afù alone; 


ary Me. 


Those who are votaries of gods go to the gods; those who are votaries of manes 
reach the manes; those who adore the spirits, reach the spirits and those who worship 
Me, come to Me alone. (That is why My devotees are no longer subject to birth 


and death). 


Worshiping the gods, observing the 
rules laid down for their worship, performing 
sacrifices in their honour, performing Japa of 
the Mantra sacred to them and feeding 
Brahmanas for their propitiation, all these are 
known as vows for the propitiation of the 
Devas. Men who observe these vows are 
referred to here as “Devavratah’. And attaining 
as a reward for such worship the abode of 
these gods and obtaining enjoyments similar 
to those enjoyed by them, or attaining a 
celestial form resembling the form of such 
gods—all this is denoted by the phrase 
‘going to the gods’. 

In HI.11 and IV.25 worship of the gods 
has been declared as conducive to blessedness, 
whereas verses 20, 21, 24 and 25 of this 
chapter show that such worship leads only 
to the attainment of the transient heaven- 
world and throws the Jiva into the whirl- 
pool of birth and death. Though on the face 
of it these statements appear quite contradictory, 
there is really speaking no contradiction 
between them. The fact of the matter is that 
Chapter III and IV of the Gita speak of 
worshipping the gods in a disinterested spirit, 
hence such worship has been declared to be 
conducive to the highest good; for worship 


(25) 
of gods carried on in a disinterested spirit 
makes for purification of the heart and is 
thereby conducive to the highest good. But 
the worship of gods referred to in these 
verses is one that is performed with an 
interested motive. Hence such worship cannot 
be said to yield anything more than the 
attainment of gods. The highest reward that 
such worship can confer upon the worshippers 
is residence in the abode of those gods till 
their life-time. Therefore, their return to the 
mortal world is inevitable. 

Similarly, performing the sacred rites of 
Sraddha and Tarpana (i.e., offering food and 
water respectively) in honour of one’s departed 
ancestors, feeding Brahmanas, offering 
oblations to the sacred fire and performing 
Japa, recitation and worship for their sake 
and observing vows and rules of conduct 
enjoined by the scriptures for their 
propitiation—all these are included in the 
worship of the manes. And men who adopt 
these practices for the sake of the manes are 
referred to here as ‘Pitrvratah’. Those who 
perform these ritual acts with an interested 
motive migrate after their death to the world 
of the manes and assuming the form of the 
manes taste the enjoyments of that region. 
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This is what is meant by ‘going to the 
manes’. The maximum reward that one can 
get through these practices is to dwell in the 
abode of the manes till the life-time of the 
lords of that world. In the long run, however, 
one is bound to return to this world. 

The verse should not be interpreted as 
discouraging the worship of the gods and 
manes. Such worship needs must be performed 
by all with due ceremony consistent with 
one’s Varna or grade in society and Asrama 
or stage in life. Of course, if it is done with 
some interested motive, it will disappear after 
yielding the maximum reward; if, on the 
other hand, it is performed by way of duty 
as a behest from God, and in the spirit of 
offering worship to Him, it becomes 
instrumental in bringing the supreme reward 
in the form of God-realization. Therefore, 
this verse should be understood to mean that 
while one must perform the worship of gods 
and manes, an attempt should be made to 
cultivate the disinterested spirit with regard 
to such worship. 

The word ‘Bhutejyah’ stands for those 
who worship ghosts and spirits duly observing 
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the rules of such worship, offer oblations into 
the sacred fire or practise charity etc., with 
a view to propitiating the spirits. Attaining 
the form of such spirits and obtaining 
enjoyments appropriate to them is what is 
meant by ‘going to the spirits.” The worship 
of ghosts and spirits is Tamasika in character, 
and leads only to unwelcome results. Therefore, 
one can never be encouraged to indulge in 
this form of worship. 

The word “Madyajinah’ refers to those 
devotees who worship, adore and meditate 
on God with attributes, either with or without 
form, practise Japa of His Name, hear His 
glories and sing them, and adopt various 
other practices of devotion. And attaining 
His divine abode, living in close proximity 
with Him, assuming a divine form or 
absorption in Him—all this is meant by 
attaining God. 

To say nothing of the devotee who 
worships God with or without form in a 
disinterested spirit, even he who adores Him 
with an interested motive attains Him. This 
is what is indicated by the use of the 
indeclinable ‘Api’ at the end of this verse. 


Though devotion to God confers on the devotee the highest boon in the form of God- 
realization, its practice, far from being difficult, is exceptionally easy. In order to show 


this, the Lord says: 


ti Get thes i Al A Waa urA | 


+ 


adag 


agag MAMAR: URE N 


Wa a leaf; YUA a flower; W a fruit; wA water (etc.); W: whosoever; Ñ to Me; 
Ya with love; wrested offers; aq that (article); seq I; YarqIEAA offered with love; arf 
partake of (with delight, appearing in person before him); Waatet: by that disinterested 


devotee of sinless mind. 


Whosoever offers to Me with love a leaf, a flower, a fruit or water, I appear 
in person before that disinterested devotee of sinless mind, and delightfully partake 


of that article offered by him with love. 


By using the word ‘Yah’ (whosoever) 
in this connection, the Lord indicated that 


(26) 


anyone and everyone can offer Him leaves, 
flowers, fruits, and water etc., no matter to 
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which caste or community he belongs and 
whatever his Asrama or stage in life. The 
Lord does not discriminate between one 
individual and another on the ground of 
physical prowess, external appearance, wealth, 
age, birth, merits and learning etc. The only 
condition is that the sentiment of the devotee 
who offers these things should be absolutely 
pure and loving like that of Vidura and 
Sabari, to quote two notable examples. 

The mention of leaves, flowers, fruits 
and water as articles of worship indicate that 
anything, which can be easily had even by 
an ordinary individual without any exertion 
or expenditure, can be offered to God. 
Having all His desires fulfilled, God does not 
thirst for this thing or that. He thirsts only 
for love. And he who offers something to 
God with a heart overflowing with love and 
filled with gratitude to think how magnanimous 
it is of the Lord that He should condescend 
to accept with pleasure even the smallest gift 
from the hands of an humble creature like 
the offerer, offered with love. 

He whose mind is pure is called a 
Prayatatma. By using this word, the Lord 
indicates that if the motive of the offerer is 
not pure, He does not accept the offering in 
any case, even if the same is offered with an 
outward show of extreme politeness and 
consists of the best articles. Declining the 
invitation of Duryodhana, He called on Vidura, 
and fondly dined at his house simply because 
the latter had a pure heart. He partook of the 
parched rice brought by Sudama with great 
relish, satiated the whole universe by putting 
into His mouth a stray leaf left in the cooking 
utensil of Draupadi, accepted with His own 
lotus hands the flower offered by the famous 
elephant figuring in the Puranas, appearing 
in person before him, partook of the fruits 
offered by Sabari at her own cottage and 
blessed Rantideva by accepting the water 
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offered by him. In this way He accepts with 
pleasure whatever offering is made by a 
devotee with a heart full of love. 

Incidents from the life of these devotees, 
relevant to the subject under discussion in 
particular, are briefly reproduced below:— 

VIDURA 

After completing twelve years exile in 
the forest and one year’s incognito existence 
when the Pandavas demanded of Duryodhana 
the restoration of their kingdom, the latter 
gave a flat refusal. Thereupon Bhagavan Sri 
Krsna Himself went to the Kaurava Court to 
negotiate on behalf of the Pandavas. To 
maintain an outward show of courtesy on 
that occasion, Duryodhana had made elaborate 
preparations for the reception of Śrī Krsna. 
When invited to dinner, the Lord refused to 
dine with him. Questioned by Duryodhana 
as to the reason for this refusal, the Lord 
gave the following reply. “Meals are taken 
under two circumstances,” He said, “Where 
there is love, one partakes of, with great 
pleasure, whatever is available, in the house. 
Or, when one is starving, one has to fill the 
belly with whatever is available anywhere, 
regardless of the sentiment with which the 
food may be served. Both these conditions 
are absent in the present case. You have no 
love in you, and I am not dying of hunger 
either.” With these words the Lord left his 
royal palace and proceeded uninvited to 
Vidura’s cottage. The good old Bhisma and 
elders like Drona, Krpa, Bahlika and others 
called at Vidura’s and invited the Lord to 
their own houses. But the Lord refused to go 
anywhere else, and blessed Vidura by 
partaking of the dishes offered by him with 
the utmost love (vide Mahabharata, Udyoga 
Parva, 91). So runs the popular Indian song:— 

“Refusing the rich dishes of Duryodhana, 
the Lord partook of boiled vegetables at 
Vidura’s.” 
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SUDAMA 

Sudama had been a school-fellow of 
Bhagavan Sri Krsna. Both had received their 
schooling at Ujjain under a common teacher 
Sandipani. Sudama was wellversed in the 
Vedas, averse to worldly enjoyments, calm 
and collected and a man of exemplary self- 
restraint. After completing their studies the 
two friends parted company and left for their 
respective homes. 

Sudama was extremely indigent and 
poor so far as material possessions are 
concerned. On a certain occasion this 
Brahmana with his family had to starve 
continuously for a number of days due to 
want of food. Emaciated by starvation, the 
wife of Sudama was extremely moved by 
the miserable plight of her children. She 
knew that the Lord of Dvaraka, Bhagavan 
Si Krsna, was a friend of her husband. After 
a good deal of hesitation, therefore, and 
trembling with fear, she described her 
sufferings to her husband and requested him 
to proceed to Dvaraka. She knew equally 
well that her husband was absolutely 
disinterested; therefore she added, “My lord, 
I know you have no craving for riches; but 
without money it is very difficult to maintain 
a household; therefore, in my opinion, it is 
essential and desirable too that you should 
go and see your friend.” 

Sudama understood that unnerved by 
her privations his wife was anxious to send 
him to Sri Krsna in search of wealth. He, 
however, had serious misgivings in 
approaching his friend with such a request, 
and reproached her saying, ‘Good heavens ! 
Are you so mad as to send me to Dvaraka 
to fetch money? Does a true Brahmana ever 
crave for wealth? Our only concern is to 
remember the Lord under all circumstances. 
When oppressed by hunger, can we not go 
out and beg our food?” 


* Bhagavad-Gita « 


“All this is very well,” said Sudama’s 
wife; “but the days are so hard that one 
cannot even depend on the charity of others. 
Just have a look at my tattered clothes and 
these starving children of yours. I have no 
craving for wealth. I do not insist that you 
should ask Him for a kingdom, or for 
abundant riches. In our present stricken 
condition, you should only go and see him 
once.” Hesitating for a long time Sudama at 
last decided to go; for he thought that would 
afford him a golden opportunity to obtain the 
rare sight of Bhagavan Śrī Krsna. But how 
could he go without taking some present for 
his friend? “O blessed lady,” he said to his 
wife, “If you have anything in the house 
worthy of being presented to Sri Krsna, 
please let me have it.” Sudama’s request was 
quite reasonable; but the poor woman was 
helpless. There was not a single grain of rice 
in the house. Sudama’s wife, therefore, kept 
quiet. But she knew her husband would not 
leave his house unless he was provided with 
something. Therefore, with great diffidence 
she approached her next-door neighbour. 
Although she had little hope from her, the 
lady of the house was good enough to lend 
her four handfuls of parched rice. Tying 
these few handfuls of rice in a dirty piece 
of tattered cloth, the poor woman handed it 
over to her husband as a present for Bhagavan 
Sti Krsna. 

Sudama reached the city of Dvaraka 
after a long and tiresome journey. After 
repeated enquiries, he at last found himself 
at the portals of the right royal mansion of 
Bhagavan Śrī Krsna. The poet Narottama 
gives in Hindi a beautiful word-picture of 
what followed. According to him, the porter 
received the stranger kindly and offering him 
a seat at the gate, the former went into the 
presence of the Lord and gave Him the 
following report:— 
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“My Lord; a stranger waits at the door: 

From where he hails, no one knows. 

No turban on his head, nor garment 

on his person; 

His loin-cloth is torn, the toga poor; 

No shoes he has to cover his feet. 

The poor, emaciated Brahmana that he 

appears to be 

Came and stood at the gate, 

Looking at the beauty of the city with 

wondering eyes. 

The abode of the destitutes’ friend he 

enquires about, 

And calls himself Sudama.” 

Hearing the very name of ‘Sudama’, the 
Lord forgot Himself and hurriedly got up 
from His seat. The crown was left uncared 
for, the yellow robe dropped from his body, 
He could not find time even to put on His 
sandals and rushed towards the gate. Seeing 
the miserable plight of Sudama from a 
distance, the Lord said:— 

“O friend, what a helpless condition 

you have been reduced to !” 

Then the Lord noticed the network of 

thorns 

Sticking at the soles of Sudama’s feet. 

Alas ! friend, what a terrible suffering 

you have undergone ! 

Why did you not turn up here before ? 

Why did you waste so many days ?” 

At the sight of Sudama’s destitution, 

The Ocean of Compassion wept with 

grief. 

The water kept for washing the feet of 

Sudama was not even touched. 

He washed them with His own profuse 
tears ! 

(Narottama) 

There was no occasion to touch the 
water kept in the large brazen-vessel for 
washing the feet of Sudama. Washing them 
with the tears of His eyes, the Lord held His 
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friend tight to His bosom. Thereafter He 
took him with great attention inside His 
palace and seated him on His own couch. 
Collecting the articles of worship with His 
own hands, the Lord duly washed Sudama’s 
feet Himself; and even though His very 
presence hallowed the three worlds, He bore 
that water on His own head. The Lord’s 
principal consort, Sri Rukmini, also expressed 
her desire to wash the feet of their honoured 
guest. The Lord readily gave his consent 
saying; “Let the other queens also come and 
wash his feet, and sprinkling the water 
touched by his feet over the entire palace, 
let them purify the palace as well as their 
body and mind.” Holding in one hand a vase 
of gold filled with water, Sri Rukmini thereupon 
washed Sudama’s feet with other. 
“Lo ! She whom the gods ever address 
As the mother of the universe, and 
redeemer of the world, 
They look upon Her today washing the 
feet of a destitute.” 
Smearing the body of His beloved 
friend with an excellent quality of sandalpaste 
and other scented articles, such as the paste 
of aloe wood and saffron, and offering him 
incense and light, the Lord treated him to 
a sumptuous meal and offered him betelleaves 
and pieces of nuts. Sudama’s body was 
badly soiled with dust and emaciated. The 
veins and arteries of his body had stuck out 
at various places. A piece of tattered cloth 
covered his body. But recognizing him to be 
a dear friend of her Lord, Rukmini who was 
no other than Laksmi, the goddess of wealth, 
fondly waited with all her associates on the 
utterly destitute Brahmana holding in her 
hands a fan and a chowrie with bejewelled 
handles. Clasping Sudama’s hands, Bhagavan 
Sri Krsna began to review the charming 
incidents of their boyhood. 
After some time, the Lord cast a loving 
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gaze at Sudama, and with a smile on His lips 
asked him whether he had brought any present 
for Him. “I hold in high esteem,” He added, 
“even the most insignificant thing lovingly 
offered to Me by a devotee; for I hunger for 
love. On the other hand, immense treasures 
offered by one who does not possess devotion 
in his heart cannot satisfy Me.” 

Even after this clear hint from the Lord, 
Sudama could not part with the bundle of 
parched rice he had so fondly brought with 
him. Seeing the royal grandeur and untold 
wealth of the Lord, he felt very shy in 
exhibiting that poor stuff. The Lord, who 
knows the innermost secret of all hearts, had 
no difficulty in divining the cause of his visit, 
and said to Himself, “This Brahmana is a 
disinterested devotee and friend of Mine. He 
never adored Me with the motive of gaining 
wealth in the past, nor is he actuated by any 
such motive even now; that is why he is 
withholding from Me this present of parched 
rice. But he has come to Me at the request 
of his devoted wife; I shall accordingly 
confer on him that wealth (in the shape of 
worldly enjoyments and liberation) which is 
difficult of access even to the celestials.” 

Having thus resolved and casting a 
searching glance into the bundle of parched 
rice held tightly by Sudama under his arm- 
pit, the Lord forcibly dislodged it from its 
secure position. Made of an old tattered 
cloth, the bundle gave way, scattering the 
contents on the floor. 

Thereupon, in accents of deep love, the 
Lord said:— 

“O friend, this loving present brought 
by you affords Me supreme delight. These 
parched rice will satisfy Me, and (with Me) 
the entire universe.”* 

So saying, the Lord started picking up 
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the scattered grains of rice one by one, 
putting them into His mouth and masticating 
them. Partaking in this way of the offering 
lovingly brought by a devotee, the Lord gave 
an ocular demonstration of His incomparable 
love for the devotee. 

Joyfully spending some days at Dvaraka 
in the blessed company of the Lord, Sudama 
at last returned to his home and found it 
totally transformed. By the sportive will of 
the Lord, his dilapidated cottage with a 
thatched roof containing many holes had 
given place to a palace with turrets of gold. 
Sudama accepted this as a pastime of the 
Lord. He said to himself, “How noble and 
praiseworthy it is of my divine Friend that 
He fulfils the desire of the seeker by bestowing 
on him all that he wants secretly without his 
knowledge. But I am no seeker of wealth. 
My one repeated prayer is that Sri Krsna 
may continue to be my well-wisher, friend 
and loving companion in all my lives, and 
I may remain exclusively devoted to Him. 
I have no craving for this wealth. What I 
care for is the purest form of devotion to the 
Lord, who is the repository of all virtues, and 
the blessed company of His devotees. It is 
an act of Grace on His part that He withholds 
wealth from us, for the pride of wealth brings 
about one’s downfall. It is therefore that 
He does not confer worldly possessions, 
kingdom and supremacy on His shortsighted 
devotees.” 

‘Sudama_ lived as a householder 
throughout his life, though he had no attachment 
for anything, and devoted all his time to the 
practice of adoration. 


DRAUPADI 


During their exile in the forest, the 
Pandavas were passing their period of privation 
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and suffering; while the vile Duryodhana 
and his evil-minded associates, due to their 
inherent wickedness, were busy devising 
means for their extirpation. On a certain 
occasion, Duryodhana propitiated the sage 
Durvasa by his services and asked for a 
boon. He said, “My elder cousin, the high- 
souled Yudhisthira, who is noted for his 
piety, is living in the forest with his brothers. 
Kindly accept his hospitality one day with 
all your pupils, ten thousand in number. I 
would, however, pray that you should call 
on him at a time when all have dined and 
when the blessed Draupadi has finished her 
meal and may be peacefully enjoying her 
day’s rest.” Acting under the advice of his 
designing ministers, Duryodhana thought that 
after Draupadi had taken her meal, the 
cooking utensil granted to her by the Sun- 
god could yield no more food. He thought 
that would excite the wrath of the irascible 
ascetic, who would reduce the Pandava to 
ashes by his curse, and the object for gaining 
which Duryodhana had been taking so much 
pains would thus be easily achieved. Durvasa, 
who possessed a guileless heart, could not 
make out the real motive of Duryodhana’s 
request; he, therefore, readily granted it. 
Accordingly, one day, Durvasa appeared in 
the Kamyaka, a forest. Having had their 
meals, the Pandavas and their consort Draupadi 
were sitting at ease and chatting, when 
Durvasa made his appearance with his battalion 
of ten thousand pupils. Yudhisthira and his 
four brothers rose from their seats to receive 
the honoured guest, and after paying their 
respects to him invited him to take his meal. 
Accepting their invitation, Durvasa went to 
the river for a bath. Draupadi, however, felt 
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much disturbed. But who could save her 
from an awkward predicament like the one 
in which she found herself except her dear 
friend, Sri Krsna? Remembering the Lord, 
she said, “O Krsna, O Divine Cowherd, O 
refuge of the forlorn, O befriender of the 
refugee, You alone can rescue me from this 
calamity.” 

“Just as You delivered me the other day 
from the clutches of Duhsasana in an open 
assembly, even so You should extricate me 
from this difficulty.”* 

Sri Krsna happened to be with Rukmiņī 
at that time in His palace at Dvaraka. 
Hearing the prayer of Draupadi, and knowing 
her to be in distress, the blessed Lord, who 
is so fond of His devotees, immediately left 
Rukmint’s side and ran post haste to meet 
Draupadi. The rapidity of motion of the 
Supreme Lord cannot be conceived by the 
human mind, there could, therefore, be no 
delay in His reaching the Kamyaka forest. 
In a moment He was with Draupadi. Draupadi 
felt as if life had returned to her lifeless body. 
Greeting the Lord, she described to Him the 
predicament with which she was faced. “Tell 
Me all this afterwards,” the Lord retorted, “I 
am terribly hungry; first, give Me something 
to eat.” “I remembered You, my beloved 
Lord only because of my difficulty in procuring 
food. I have finished my meal, and there is 
nothing left in that vessel,” rejoined Draupadi. 
The Lord, who is very jovial, could not be 
easily satisfied. He said:— 

“Draupadi, I am oppressed by hunger 
and fatigue. I can brook no jest now. Make 
haste, bring the vessel presented to you by 
the sun-god, and show it to Me.”T 

Draupadi could not resist His entreaty 
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any more. She brought the vessel and placed 
it before the Lord. The Lord’s penetrating 
vision discovered a vegetable leaf sticking 
somewhere in the vessel. “Draupadi,” He 
said, “You told Me there was nothing in the 
vessel; but this single leaf is enough to satisfy 
all the three worlds !” The Lord, who is the 
enjoyer of all sacrifices, immediately took 
out the leaf and putting it into His mouth 
said: 


“Let God, who is the soul of the 
universe and enjoyer of sacrifices, derive 
satisfaction from this leaf.”* 

At the same time He asked Sahadeva 
to go and fetch the Rsis for dinner. 

Meantime a strange thing happened on 
the riverside. The ascetics had hardly finished 
their Sandhya when they felt that their 
stomach had become suddenly loaded, and 
they began to belch. The pupils approached 
their preceptor and said, “Sir, we feel as if 
our stomach has been loaded up to the very 
throat. How shall we do justice to the 
invitation of the Pandavas?” Durvasa, who 
was going through the same strange experience 
himself, at once replied, “Dear ones, let us 
leave this place immediately. The Pandavas 
are extremely pious and learned, and men 
of great moral stamina; and they are exclusively 
devoted to Bhagavan Śrī Krsna. They can 
reduce us to ashes, if they take it into their 
head, even as a flame reduces a heap of 
cotton to ashes. My experience with Ambarisa 
is still fresh in my memory, and I am terribly 
afraid of the devotees of Sri Krsna.” Hearing 
these words from the lips of Durvasa, his 
pupils immediately dispersed and ran away 
in different directions. Sahadeva found none 
present on the river bank. 
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“Now let Me return to Dvaraka,” said 
Sri Krsna to the Pandavas; “you are all 
virtuous souls. Those who are constantly 
devoted to virtuous conduct never suffer.” t 


THE LORD OF ELEPHANTS 


The great tusker figuring in the Puranas 
lived on the Trikuta hill. Oppressed by the 
summer heat, he once reached the bank of a 
beautiful and extensive lake in the garden of 
Varuna (the god of water), called Rtuman, 
accompanied by a number of male and female 
elephants. He rushed into the lake and, having 
quaffed its sweet ambrosial water to his heart’s 
content, began to sport in it with his female 
companions and their youngs. In that lake 
lived an alligator possessed of inordinate 
strength, who got hold of one of the feet of 
the lord of elephants. Exerting all his strength 
the latter tried to disengage his foot from the 
alligator’s mortal grip, but without success. 
The alligator now began to drag the elephant 
into deep waters. All the male and female 
companions of the elephant tried hard to 
rescue their chief, joining trunk with trunk, 
and pulling the elephant in the direction of 
the bank; but in vain. The tug-of-war continued 
for a long time. Losing all hope, the lord of 
elephants at last sought refuge with the Lord. 
He said:— 

“Like a mighty serpent, possessed of 
terrible speed, Death pursues all in every 
direction. God undoubtedly protects him 
who is afraid of this monster and seeks His 
protection from it. I, therefore, take refuge 
in Him; for it is out of His fear that this 
monster runs hither and thither in pursuit of 
mortals.” (Srimad Bhagavata VII.ii.33) + 

The lord of elephants mentally offered 
a beautiful prayer to God. His cry of anguish 
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reached the ears of the Lord, who got 
impatient to save His devotee. A poet has 
depicted the incident very beautifully in the 
following words:— 

“In order to rescue the lord of elephants 
caught in the deadly grip of the alligator 
Bhagavan Narayana left His couch in nervous 
haste without caring for his attendants, 
unmindful of the Kaustubha gem, shouting 
for His club even before leaving the bed, 
without even looking at His Consort, Laksmi, 
and mounting the back of Garuda even 
without spreading anything on it. May He 
protect us!’’* 

Riding on Garuda, the Lord reached the 
place of occurrence in no time. The Lord 
of elephants saw him in the air mounted on 
the back of Garuda, and holding aloft a lotus 
with his trunk said in a sinking voice in 
extreme agony, “O Narayana, O Supreme 
Master, I offer obeisance to You.” 

The Lord accepted the lotus offered by 
the devotee with love, and severing the head 
of the alligator with His circular weapon, 
SudarSana, delivered the tusker from a great 
peril. 

SABARI 

Sabari was a Bhil woman. Though low- 
born, she was a great devotee of the Lord. 
She had spent a large part of her life in 
rendering secret services to the sages living 
in the Dandaka forest. Sweeping the track 
through which the sages passed for their 
daily bath, covering plots with a rugged 
surface with sand, cutting wood from the 
forest and piling it up in the hermitage— 
these were the self-imposed duties she had 
adopted by way of her daily routine. A sage, 
Matanga by name, took pity on her, imparted 
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the holy name to her, and while departing for 
the abode of Brahma told her that Bhagavan 
Sri Rama would grace her with a visit to her 
cottage and that His very sight would fulfil 
the object of her life. Till then he asked her 
to remain at that place in expectation of that 
auspicious moment, keeping herself engaged 
in the practice of adoration. 

Sabari’s mind got addicted to Bhajana, 
and she began to spend her days in anxious 
expectation of Sri Rama’s visit. Her expectancy 
began to grow in intensity as the days rolled 
on. Expecting the Lord every moment, and 
fearing lest thorns might prick the soles of His 
feet, she would every now and then go and 
sweep the track leading to her cottage up to 
a long distance and sprinkle it with water. She 
would plaster the courtyard with cow-dung 
and mud and prepare a beautiful dais of cow- 
dung and earth for the Lord to sit on. Resorting 
to the woods she would pluck the most 
delicious fruits avaiable there and keep them 
in cups made of leaves. She would repeat this 
process from day to day. There was no 
knowing how many times in the course of a 
day she swept the path, plastered the courtyard, 
prepared seats and plucked fruits. At last, one 
day, the Lord visited Sabari’s cottage. Sabari’s 
joy knew no bounds. It will not be out of place 
to reproduce in this connection the scene as 
depicted in the Ramacaritamanasa of Gosvam1 
Tulasidasa:— 

“Finding Sri Rama in her cottage, the 
heart of Sabart gladdened; she rejoiced to 
find sage Matanga’s prediction come true. 
He had lotus-like eyes, unusually long arms, 
a crown of matted hair on His head, and a 
garland of sylvan flowers on His bosom. 
Seeing Sri Rama and Laksmana, who were 
distinguishable by their swarthy and white 
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complexion respectively. Sabari fell prostrate 
on the ground encircling their feet within her 
arms. Overwhelmed with love, she found 
herself tongue-tied. Again and again she 
bowed her head at Their lotus feet.” 

Sabari then worshipped the Lord and 
placed fruits before Him. Praising her devotion 
in highest terms, the Lord accepted her 
worship and conferred the highest blessing 
on her by partaking of the fruits lovingly 
offered by her. The poet Tulasidas depicts 
in glowing terms how much the Lord relished 
those fruits. He says:— 

“Wherever the Lord was ever entertained, 
whether at His own home, at the preceptor’s 
residence, at a friend’s house or even at His 
father-in-law’s, nowhere and at no time did 
He enjoy the dishes so well, nor did He find 
them as delicious as the fruits of Sabari. This 
is what He explicitly acknowledged on every 
such occasion.”* 

RANTIDEVA 

King Rantideva was the son of King 
Sankrti. A powerful ruler, Rantideva was 
extremely compassionate by nature. Observing 
the woes and sufferings of the poor, he gave 
away all he possessed in charity. Having 
been thus reduced to straits, he could maintain 
himself and his family with great difficulty. 
Even in that state he gave away to the poor 
whatever he got, and remained without food 
himself. Reduced to utter destitution, the 
king thus led a life of extreme misery with 
all the members of his family. 

On a certain occasion the king had to 
go without food and water for full forty-eight 
days. Oppressed by hunger and thirst, his 
limbs began to tremble. On the morning of 
the forty-ninth day he got some ghee, rice 
boiled in milk, porridge and water. Forty- 
eight days, complete fast had rendered the 
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king and his family extremely weak. The 
limbs of all were shaking. 

When Rantideva was about to partake 
of this food, a Brahmana who was quite 
unknown to him appeared on the scene. Out 
of a crore it is very easy to give away a 
lakh of rupees in charity for name’s sake; 
but it is most difficult for a starving person 
to part with his food. The great devotee 
Rantideva, however, who saw God present 
everywhere, gave away a share of his food 
to the Brahmana with due respect and 
reverence. Satisfied with the king’s hospitality, 
the Brahmana went away. 

After entertaining the Brahmana, the 
king was about to share the remaining food 
with his family, when another stranger 
belonging to the Sidra class made his 
appearance. With the thought of Sr Hari 
foremost in his mind, the king gave away 
a part of this food to that destitute. Meanwhile 
a third stranger appeared with a number of 
dogs and begged food for himself and his 
dogs on the plea of hunger. 

The devout king received this stranger 
also with due attention and, reverentially 
placing the whole of the remaining food at 
the disposal of the new comer and his dogs, 
bowed to him. 

There was now left only a small quantity 
of water barely enough to appease the thirst 
of a single individual. The king was about to 
quaff it, when an outcast appeared before him 
and made the following submission in a 
pathetic tone, “O great king! I am extremely 
tired and exhausted. Low and impure as I am, 
please favour me with a little water to drink.” 

Hearing this piteous appeal of the pariah, 
and knowing him to be really exhausted, the 
king was moved with great compassion, and 
he uttered the following nectar-like words:— 


* The story of Śabarī has been adapted from the Ramacaritamanasa of Gosvami Tulasidas and other 
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“T crave not from God the highest form 
of destiny with the eight superhuman faculties, 
nor freedom from rebirth. My only prayer 
is that dwelling in the heart of all beings I 
may undergo their suffering, so that they 
may be rid of all sorrow. 

“(This man is dying of thirst, and he 
is piteously seeking water from me in order 
to save his life.] By offering this life-giving 
drink to this humble creature who is anxious 
to live, my hunger, thirst, exhaustion, bodily 
suffering, lowness of spirit, languor, grief, 
depression and infatuation, all have 
disappeared.”’* 

(Srimad Bhagavata [X.xxi.12-13). 

With these words on his lips the tender- 
hearted king Rantideva, though half-dead 
himself due to thirst, reverentially and cheerfully 
gave the whole of that water to the pariah. 

The aforesaid strangers were no other 
than the three lords of creation, Brahma, 
Visnu and Siva, who confer boons of various 
kinds on those who seek them, and who 
appeared through their delusive potency in the 
guise of a Brahmana and others in order to test 
the piety of the great king, Rantideva. They 
were supremely delighted to observe the power 
of endurance and depth of devotion exhibited 
by the king, and appeared before him in their 
actual form. Obtaining thus a direct vision of 
the three Lords all at once, the king bowed 
before them, but did not ask for any boon, 
even though called upon to do so. 

For, renouncing all forms of worldly 
attachment and desires, the king had fixed 
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his mind exclusively on God. In this way 
Rantideva, who was exclusively devoted to 
God, completely merged his thoughts in God 
and God alone; and he being thus identified 
with God, the veil of Maya, consisting of 
the three Gunas, lifted like a dream from 
before his eyes. Due to his association the 
other members of his family too wholly 
devoted themselves to Bhagavan Narayana, 
and attained the supreme state to which 
Yogis alone are entitled. 

The use of the compound adjective 
‘Bhaktyupahrtam’ is intended to convey that 
the Lord refuses to accept things that are 
offered to Him with a cold heart. Where 
there is love, and the devotee feels genuine 
delight both in offering a thing to God and 
in its acceptance by the Lord, He not only 
accepts such an offering, but may even force 
His way into the house of such a devotee 
and eat things from his store, as He did in 
the case of the blessed Gopis of Vraja. For 
in reality God hungers and thirsts for love, 
and not for things of the world. 

By the words ‘Aham’ and ‘Asnami’ the 
Lord indicates that appearing in person before 
such a devotee He eats the articles offered 
by him with a pure and loving heart. That 
is to say, when He is present in the world 
in a human or other garb, He goes to the 
devotee in person, while at other times He 
manifests Himself before the devotee in the 
form desired by the devotee, and fulfils the 
object of his existence by eating whatever 
is offered to him. 


This naturally raises the question in Arjuna’s mind as to what he should do under 
the circumstances. Anticipating this question the Lord lays down the duty for Arjuna: 
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nado, offer to Me. 


Arjuna, whatever you do, whatever you eat, whatever you offer as oblation to 
the sacred fire, whatever you bestow as a gift, whatever you do by way of penance, 


do that as an offering to Me. 


By using the five verbs ‘Karosi’, “Asnasi’, 
‘Juhosi’, ‘Dadasi’ and ‘Tapasyasi’ with the 
pronoun ‘Yat’ joined to each, the Lord has 
enumerated in a nutshell all the duties of 
man. That is to say, the words ‘Yat Karosi’ 
cover all kinds of pursuits other than the 
performance of sacrifices, charity and austerity, 
viz., all activities carried on by man for 
earning his livelihood consistent with his 
grade in society and stage in life, social 
duties, and all other duties enjoined by the 
scriptures, such as the practice of adoration, 
meditation etc. Even so all activities intended 
to keep the body and soul together, such as 
taking food and drink etc., are included in 
“Yat Asnasi’, and all practices connected 
with worship and the offering of oblations 
in fire etc., are comprised in ‘Yat Juhosi’. 
Similarly all acts of charity and service are 
included in ‘Yat Dadasi’, and all acts of self- 
restraint and all forms of austere penance 
(XVII.14—17) are covered by “Yat Tapasyasi’. 

The common run of men identify 
themselves with, and feel attached to, such 
actions and crave for their fruit. Therefore, 
renouncing the feeling of identification with, 
and attachment for, all actions and the 
craving for their fruit, the devotee should 
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realize that the whole universe belongs to 
God, that his own mind, intellect, body and 
senses also belong to God, and he himself 
belongs to God, so that whatever sacrificial 
and other acts are performed by him also 
belong to Him. Nay, he should further 
realize that like the showman making the 
puppet dance, it is God alone who is getting 
every thing done by him, and that it is God 
Himself who enjoys all those acts in various 
forms, he being a mere instrument and 
nothing else. And realizing this he should 
perform the aforesaid actions in a disinterested 
spirit as a behest from God and for His 
pleasure alone. This is what is meant by 
doing those actions as an offering to God. 

Undertaking an action with another 
motive and subsequently offering it to God, 
offering an action to God even while 
performing it, offering the same to God as 
soon as it is completed, or offering its fruit 
to God—all these processes are included in 
the act of offering an action to God. In fact, 
these are the initial stages of offering one’s 
actions to God. Total offering of actions to 
God as indicated in the foregoing paragraph 
is accomplished only by going through the 
above processes. 


It may be asked here: What will be the result of offering all one’s actions to God 
in the manner stated above? Anticipating this query the Lord says: 


IROA Alea Hae: | 
Taare fa ATTA I R M 
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in the Yoga of Renunciation (offering of all actions to God); faq: (and) freed from them; 


mT Me (alone); 3teaft you will attain. 


With your mind thus established in the Yoga of renunciation (offering of all 
actions to Me), you will be freed from the bonds of Karma in the form of good 


and evil consequences; and freed from them, you will attain Me. 


The use of the indeclinable ‘Evam’ in 
this verse indicates that the word 
‘Sarhnyasayoga’ here does not stand for 
Sankhyayoga, or Jhanayoga, but has been 
used in the sense of offering all action to 
God as enjoined in the preceding verse. 
‘Sarhnyasayogayuktatma’, therefore, refers 
to him in whose mind and intellect the idea 
of offering all actions to God, as enjoined 
in the previous verse, has got deeply rooted. 


Attaining heaven, or being condemned 
to hell, birth in the species of beasts, birds, 
human beings or other creatures, and going 
through pleasurable or painful experiences as 
a result of one’s noble or sinful deeds—these 
constitute the good and evil consequences 
referred to in this verse; and it is these 
consequences which are spoken of as the 
shackles of Karma. For it is the compulsory 
enjoyment of the fruit of actions that constitutes 
the binding effect of Karma. He who offers 
all his actions to God in the manner indicated 
in the preceding verse is exempted from their 
consequences in the form of rebirth and of 
pleasurable or painful experiences. This is 
what is meant by securing ‘freedom from the 
bondage of Karma in the shape of good and 
evil consequences.’ Attainment of the supreme 
abode of God after death, or coming face to 
face with God during one’s life-time is what 
is meant by ‘attaining God after being freed 
from the bondage of Karma’. 


It is no doubt true that he who dedicates 
his activities to God naturally abstains from 
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evil practices. But he must have perpetrated 
many evil deeds prior to his starting this 
practice, in his current life as well as in the 
numberless lives that have preceded it. 
Moreover, according to the principles laid 
down by the Lord in XVIII.48 that “all 
undertakings are tainted with some blemish, 
just as fire is clouded by smoke,” one is 
liable to sins that are incidental to the 
performance of one’s allotted duties. The 
devotee who offers all his actions to God 
is absolved of all such sins. This is what the 
Lord means when He speaks of such a 
devotee being exempted from both the good 
and evil consequences of actions. 


When all good actions are offered to 
God in the manner indicated in the preceding 
verse, they result in God-realization alone. 
But acts of virtue done with an interested 
motive bring enjoyment as their fruit, both 
in this world and in the next. Actions which 
bring enjoyment in its wake throw one into 
the whirl-pool of transmigration and cause 
bondage through attachment and the craving 
for enjoyment. Therefore, it is but reasonable 
to speak of their fruit as causing bondage. 
But this should not lead one to conclude that 
all good actions are worth renouncing. They 
must be performed under every circumstance; 
but instead of expecting any return for them, 
one should go on dedicating them to God. 
When this is done, our actions, instead of 
causing bondage, will bring God-realization 
in their wake. 


The statement that God is attained only by those who practise devotion to Him in 
the way mentioned above, and not by others, exposes Him to the charge of partiality. 
Therefore, while meeting this charge, the Lord says: 
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I am equally present in all beings; there is none hateful or dear to Me. 
They, however, who devoutly worship Me, abide in Me; and I too stand revealed 


to them. 


God is equally present in all beings 
from Brahma down to the smallest clump of 
grass as their inner witness. Therefore, He 
looks upon all with an equal eye, has no 
partiality for or prejudice against anyone. 
This is what is meant by the first half of this 
verse. 

Constantly dwelling with reverence and 
love on God with or without form, hearing, 
reflecting on and chanting the names, glory, 
virtues, greatness and stories of God, offering 
obeisance to Him, lovingly worshipping Him 
with leaves, flowers and other articles of 
one’s choice and offering all one’s actions 
to God—all these practices are included in 
the devout worship of God. 

God seeks His devotees in the same 
way as they approach Him. Just as God does 
not slip out of the devotee’s mind, even so 
the devotee does not pass out of His mind. 
This is what the Lord means when He says 
that such a devotee abides in God. And 
inasmuch as the stainless heart of such 
devotees brims over with divine love, God 
is ever directly visible in their heart. This is 
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what the Lord seeks to convey by declaring 
Himself as present in them. 

That is to say, although according to 
verse 4 of this chapter, God in His unmanifest 
aspect pervades all sentient and insentient 
beings and all beings, both sentient and 
insentient, ever dwell in Him, it is the devotee’s 
love that makes it possible for the Lord to 
enshrine them in His heart as a special case, 
as also to stand revealed in their heart. It is 
therefore that the Lord says to Durvasa:— 

“The devotees are My own heart, as it 
were, and I am the heart of the devotees. 
They know none but Me, and I know not 
in the least anyone but My devotees.” (Srimad 
Bhagavata IX.iv.68).* 

The sun, though shedding its light 
equally everywhere, casts its reflection only 
on transparent objects like the looking-glass, 
and not on opaque things like wood etc., and 
yet there is no partiality in it. Even so, the 
fact that God is accessible only to His 
devotees and to none else betrays no partiality 
on His part. On the other hand, it reveals 
nothing but the glory of devotion. 


While revealing His undifferentiating attitude towards those who worship Him, the 
Lord now declares in the next two verses that even the vilest sinner practising devotion 
to Him attains lasting peace, and thus brings out the special glory of devotion. 


St VATS WS ATTA | 
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to none else; WQ: a saint; UA verily; @: he; Atel: should be accounted; wea erated: 


(has) rightly resolved; f€ because; @: he. 


Even if the vilest sinner worships Me with exclusive devotion, he should be 
reckoned a saint, for he has rightly resolved. (He is positive in his belief that there 


is nothing like devoted worship of God). 


The use of the indeclinable ‘Api’ in 
this verse is intended to emphasize 
His undifferentiating attitude towards His 
worshippers. That is to say, one should not 
wonder if men of righteous conduct and 
ordinary sinners should be redeemed by His 
worship; even the vilest sinner can be so 
redeemed. 

The indeclinable ‘Cet’ has been used to 
indicate that men of sinful conduct do not 
as a rule take to His loving worship because 
of their attachment to worldly enjoyments 
and vice. Nevertheless, if through the revival 
of some past good tendency, or due to an 
atmosphere of God-consciousness, study of 
the scriptures or the holy association of 
saints, or by hearing the virtues, glory, 
greatness and mysteries of God a sinner 
develops faith in the devotion to God and 
takes to his adoration, he too secures 
redemption. 

The word ‘Suduracarah’ stands for men 
whose conduct is most vile, who are addicted 
to prohibited food, drink and acts and who, 
being dominated by their evil nature, bad 
habits and attachment for enjoyment, cannot 
wholly give up their immoral practices. If by 
hearing or reading accounts of the divine 
virtues and glory etc., or due to some other 
cause such a sinner comes to look upon God 
as the supreme Reality, and depending 
exclusively on God recognizes Him with 
supreme faith and love as the sole object of 
his worship, he is said to be exclusively 
devoted to Him. And being thus devoted to 
God, he who dwells on His divine essence, 
hears, reflects on and chants His names, 
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virtues, glory and greatness, offers obeisance 
to Him, worships Him with leaves, flowers 
and various other objects of his choice and 
offers his virtuous acts to Him is said to 
worship Him with exclusive devotion. 

Such a devotee, even though desiring 
and striving to give up his immoral practices 
in toto may not be able to abandon any 
particular vice completely, being helplessly 
driven to it by his evil nature and vicious 
habit. Nevertheless, says the Lord, he should 
be looked upon as a saint and not as a 
wicked person. For he has arrived at the 
definite conclusion that God is the redeemer 
of the fallen, a disinterested friend of all, 
almighty, supremely compassionate and 
omniscient, the universal Lord and the supreme 
Reality; that the highest duty of man is to 
worship Him; and that His adoration will not 
only eradicate all his sins and sinful proclivities 
but bring him face to face with God as a 
matter of course through His grace. There 
can be no higher or saner resolve than this 
in the eyes of God, and he who makes this 
resolve is acknowledged by the Lord as His 
devotee. Nay the Lord guarantees that his 
devotion will soon convert him into a Perfectly 
virtuous soul. Therefore, it is but reasonable 
that such a devotee should be accounted a 
virtuous soul rather than a sinner or an evil- 
minded person. 

In verse 15 of Chapter VII the Lord 
stated that men of evil deeds do not worship 
Him; whereas in the present verse He states 
that the vilest sinner can worship Him, and 
thereby become a saint. Although the two 
statements appear as mutually contradictory, 
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it will be found on closer examination that 
really speaking there is no contradiction 
between them. Thus it will be seen that the 
men of evil deeds, referred to in the above 
verse of Chapter VII, are not only addicted 
to sin, but they have neither faith in God nor 
any knowledge about Him, nor again are 
they keen to avoid the perpetration of sins. It 
is therefore that those foolish unbelievers 
have been characterized as ‘men of deluded 
wisdom’, ‘vile among men’, and ‘men who 
have embraced the demoniac nature’ etc. 
The sinner spoken of in the present verse, 
however, is one who though addicted to sin, 
is nonetheless anxious to avoid the perpetration 
of sins. He is devoted to God’s virtues, 
glory, essence and names, and has arrived at 
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the definite conclusion that God, who is the 
only redeemer of the fallen and is supremely 
compassionate, is the supreme Reality; that 
He is the supreme object of his worship, that 
His adoration is the highest duty of a human 
being, and that through His Grace all his sins 
will be eradicated, and he will easily attain 
Him. It is therefore that he has been 
characterized as one who has ‘rightly resolved’, 
and who is devoted to none else than God. 
Adoration of God thus becomes quite natural 
to him. As for unbelievers, since they have 
no faith in God, it is hardly possible for them 
to take to the practice of adoration. Thus 
there is no contradiction whatsoever between 
the two statements of the Lord, both of 
which are correct in their own context. 


faa wate eater stsreathdt Frresta | 
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Speedily he becomes virtuous and attains lasting peace. Know it for certain, 


Arjuna, that My devotee never suffers a fall. 


The devotee referred to in the preceding 
verse is not only freed in his very lifetime 
and without delay from all vices and immoral 
practices, but acquires the divine virtues 
mentioned in verses 1 and 3 of Chapter XVI, 
and thus becomes eligible for God-realization. 
And ‘lasting peace’ here means peace which, 
once attained, is never lost, viz., peace in the 
shape of God-realization, referred to as 
‘Naisthiki Santi’ in V.12, ‘everlasting peace, 
consisting of supreme bliss’ in VI.15 and as 
‘supreme peace’ in XVIII.62. 

The verb ‘Pratijanithi’ is derived from 
the root ‘Jna’ (to know) with ‘Prati’ prefixed 
to it. It, therefore, means ‘know it for certain’ 
or ‘vouch for it.’ By using this word the 
Lord asks Arjuna to believe whatever He 
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says in praise of devotees as well as of 
devotion as undoubtedly true, and have it 
indelibly impressed on his mind. 

The verb ‘Nasyati’ with ‘Pra’ prefixed 
to it means ‘undergoes a fall’. What the Lord 
intends to convey by the use of this word is 
that a devotee of God gradually rises in the 
scale of spiritual evolution and never suffers 
a fall. In other words, he neither experiences 
a spiritual set-back nor meets with an evil 
destiny in the shape of birth in a sub-human 
species or tortures in hell. Gradually freed 
from vice and evil conduct, he soon becomes 
a virtuous soul and attains supreme peace. 


BHAKTA BILVAMANGALA 


As an instance in point, we may cite the 
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example of Bilvamangala, author of the 
devotional poem “Sri Krsnakarnamrta”, who 
appeared only a few centuries ago. 
Bilvamangala was the son of a devout 
Brahmana, Ramadasa by name, who lived in 
a village on the bank of the Krsnavina in 
south India. He was fairly educated, quiet in 
disposition, cultured and virtuous by nature; 
but having lost his father in early youth he 
fell in evil company and turned a moral rake. 
The house of a public woman was his favourite 
resort, and habitual indulgence in sins was 
his only occupation throughout the day. He 
had given his heart to a public woman, 
Cintamani by name. Cintamani lived on the 
other side of the river. Once it so happened 
that Bilvamangala could not visit his paramour 
for a whole day. It was the death anniversary 
of his father. Although his physical body 
remained confined within the four walls of 
his house, his mind revelled in her company 
throughout the day. The sun had set by the 
time the Sraddha ceremony was over. 
Bilvamangala was now ready to depart. People 
tried to dissuade him on the ground that the 
day was sacred to the memory of his father; 
but he was adamant. Bilvamangala hurriedly 
left his home and reached the bank of the 
river. A fearful storm with torrential rain 
overtook him there. The anxious boatmen 
moored their boats to the bank and took 
shelter under the trees. The night assumed a 
dismal aspect. Bilvamangala pleaded hard 
with the boatmen to ferry him across the 
river, and offered them the temptation of a 
liberal fare; but nobody was willing to risk 
his life on any terms whatsoever. No risk, 
however, was too great for Bilvamangala, 
who was bent upon visiting his sweetheart at 
all costs. Unmindful of consequences he 
jumped into the river. The corpse of a woman 
in an advanced stage of decomposition was 
drifting along the current. Due to the prevailing 
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darkness, however, nothing could be easily 
distinguished. The eyes of Bilvamangala, on 
the other hand, were blinded by passion. He 
mistook the corpse for a log of wood, and 
clutched at it. Nothing conscious of the corpse, 
or of its stench, he reached the other bank by 
sheer good luck, and ran to Cintamani’s 
cottage. The door was closed. But no barrier 
was too much for his yearning heart. He 
made up his mind to enter the house by 
scaling the wall. Groping for something to 
help him he seized at what appeared to him 
a strong rope soft as silk, but which was 
actually a deadly cobra, hanging with its 
head and neck thrust into a hole in the wall. 
Bilvamangala climbed the wall with the help 
of its tail. He was not, however, bitten by the 
snake. The Lord had so willed it. Entering 
the house he woke up Cintamani. She was, 
however, taken aback to see him at that odd 
hour. “How did you manage to cross the 
river during this fearful night, and enter the 
house?” she asked. Bilvamangala told her 
how he swam across the river with the help 
of a log of wood, and scaled the wall of the 
house with the help of a rope. It had now 
stopped raining. Cintamani came out with a 
light in her hand to ascertain the truth of his 
statement, and discovered to her consternation 
that the rope by which Bilvamangala had 
scaled the wall was no other than a deadly 
cobra, and that the piece of log with the help 
of which he had crossed the river was a 
stinking corpse. Bilvamangala also now saw 
what those things actually were and shuddered 
at their very sight. Cintamani now upbraided 
him saying “You, moral rake, you are a 
Brahmana by birth, and the day was sacred 
to the memory of your father; but due to your 
infatuation for this bundle of mere flesh and 
blood you abandoned all your virtues and 
sacred duties and came running all the way 
at this dreadful hour with the help of a corpse 
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and a deadly snake ! But the figure which 
you are so passionately fond of and which 
you regard as exceptionally attractive today 
will be reduced to the same condition one 
day in which you find the corpse lying in 
front of you. Fie upon this lustful propensity 
of yours ! Had you been so enamoured of 
that swarthy beauty, the enchanter of all 
hearts, and sallied forth to meet Him with the 
same degree of restlessness, you would have 
surely attained the object of your existence 
by realizing Him.” 

The admonition of the harlot worked 
like a miracle. The chords of Bilvamangala’s 
heart now responded to a new melody. The 
fire of wisdom blazed forth in his heart and 
reduced all his impurities to ashes. As soon 
as his heart got purged, the flood-gate of 
divine love was flung open, and tears began 
to flow in an unending stream through his 
eyes. Clasping Cintamani’s feet Bilvamangala 
said, “Mother, by opening my inward eye 
you have really blessed me. Mentally accepting 
her as his spiritual guide he bowed low at her 
feet. The rest of the night was spent by 
Cintamani singing to him the sports of love 
of Bhagavan Sri Krsna, which made a deep 
impression on Bilvamangala’s mind. As soon 
as the day broke, he left Cintamani’s house 
as a maniac completely absorbed in the sacred 
thought of Bhagavan Sr Krsna, the real 
Cintamani (the wish-yielding gem) for the 
whole world. The first act in the drama of 
Bilvamangala’s life thus came to a close. 

Approaching saint Somagiri, who lived 
on the bank of the river Krsnavina, 
Bilvamangala obtained initiation into the 
sovereign Mantra sacred to Sri Gopāla (the 
Divine Cowherd) and started the practice of 
adoration in right earnest. Chanting the names 
of God he began to move about in the 
countryside. A longing for the direct perception 
of God was roused in his mind; but his 
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immoral propensities had not yet wholly 
disappeared. Compelled by evil habit his 
mind once more felt enamoured of a young 
lady. Following her footsteps, Bilvamangala 
halted at the door of her house. The owner 
of the house was surprised to see a Brahmana 
waiting at the threshold with a dismal look 
on his countenance. Questioned by him 
Bilvamangala revealed his mind to him with 
a guileless heart and said, “I long to see the 
girl but once to my heart’s content. Please 
send her to me here.” The young lady was 
none other than the wife of the wealthy 
merchant with whom Bilvamangala was 
holding this conversation. The good merchant 
saw nothing inherently wrong in this request 
and was anxious to accommodate the 
Brahmana as far as he could. He, therefore, 
entered the house to call his wife. Meantime 
Bilvamangala’s mind turned into a turbulent 
ocean, in which thought-waves of various 
kinds were furiously raging. 

Bilvamangala had already turned a 
devotee of God; how could there be any fall 
for him? His vision had been clouded by 
ignorance. The Lord, who is extremely fond 
of the poor and miserable, opened his eye 
of wisdom. Bilvamangala woke to the 
wretched condition of his mind; his heart 
was filled with remorse and he plucked two 
big thorns from an adjoining wood-apple tree 
with what intention nobody knew. Meantime, 
the wife of the wealthy merchant made her 
appearance there. Looking at her intently for 
some time, Bilvamangala mentally reproached 
his eyes and said, “O detestable eyes ! but 
for you I would not have been reduced to 
this wretched condition.” Mentally uttering 
these words Bilvamangala, in a fit of 
momentary weakness or whatever it may be, 
thought it best at that moment to punish his 
wayward eyes and instantly thrust the pair 
of thorns into them ! Streams of blood began 
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to flow from his eyes. Laughing and dancing, 
Bilvamangala rent the air with the chanting 
of the Divine Names. The merchant and his 
wife were distressed at this sad turn, but they 
were quite helpless in the matter. Remnants 
of impurity lying hidden in the inmost 
recesses of Bilvamangala’s heart got washed 
away, and he was extremely impatient now 
to meet the “Protector of the forlorn” as 
speedily as possible. 

The terrible pangs of separation from his 
most beloved Sri Krsna turned the blinded 
eyes of Bilvamangala into a perennial fount 
of tears. Having no feeling of hunger and 
thrist, he had lost all distinction of sleep and 
wakefulness as well. Rending the air with 
the shouts of ‘Krsna’, Bilvamangala roamed 
from forest to forest and from village to village. 
That the ‘Friend of the poor’, for whom he 
had deliberately put out his eyes, and the 
Beloved for whose sake he had spurned a 
life of luxury and ease, should be so tardy to 
appear was too much for a lover who was 
pining to meet Him, How could Sn Krsna, 
who is all love, remain nonchalant under 
such circumstances? Appearing in the guise of 
a small cowherd boy the Lord approached 
Bilvamangala, and spoke to him in accents 
the melody of which enchanted even the mind 
of sages. “O blind singer,” He said, “you 
must be feeling awfully hungry. Here is a 
sweet dish and a glass of water. Please accept 
them.” Enthralled by the very melody of His 
voice Bilvamangala’s heart leapt with joy as 
he partook of that rare dish touched by His 
blessed hands. “Tell me, dear !” he enquired 
of the boy, “where do you live ? What is 
your name, and what is your occupation ?” 

“My dwelling is near at hand”, replied 
the boy. “I bear no particular name; but I 
respond to any name by which I may be 
called. My work is to tend the cows. 
Whosoever loves me, gets my love in return.” 
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Bilvamangala felt enraptured by the music 
of the child’s voice, which surpassed even 
the melody of the flute. The boy, while 
parting company with Bilvamangala, assured 
the latter that he would provide him with 
food everyday. Bilvamangala gladly accepted 
this gratuitous offer and requested the boy 
to see him everyday. The boy disappeared 
and took with him the heart of Bilvamangala 
too. True to his word, he visited Bilvamangala 
everyday with a dish of dainty food. 
Bilvamangala had not the least suspicion 
that the boy was none else than Si Krsna, 
for whose sake he had accepted a mendicant’s 
role, and put out his eyes with thorns. But 
the boy had cast such a spell on his mind 
that he could brook no talk other than that 
of the boy. He said to himself one day, “I 
came here leaving behind all objects of 
worldly attachment, but a new source of 
attachment awaited me. Freed from the 
allurement of woman I have fallen a prey 
to the charm of this boy.” While this thought 
was agitating Bilvamangala’s mind, the 
sportive boy quietly came near him and said 
in a maddening voice, “O venerable Sir, 
what are you thinking about? Have you a 
mind to visit Vrndavana ?” Bilvamangala’s 
soul rejoiced at the very mention of Vrndavana; 
but pointing out his helplessness due to lack 
of vision he said, “O friend, how can a blind 
man like me aspire to visit Vrndavana ?” 
“Take hold of this end of my stick,” the boy 
replied, “I shall take you to Vrndavana.” A 
thrill of joy passed through Bilvamangala 
when he heard this. Holding the other 
end of the stick the Lord Himself acted 
as Bilvamangala’s guide and led him to 
Vrndavana. Praise be to this tender-heartedness 
of the Lord ! He personally guides the 
devotee, and shows him the path ! Not long 
afterwards the boy said, “Here you are in 
Vrndavana. I am off now.” Bilvamangala 
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caught hold of the boy by the arm. At the 
very touch of his person Bilvamangala felt 
as if a current of electricity had passed 
through his body; all the faculties of his 
senses were illumined by a flood of Sattvika 
light. Blessed with the divine vision he 
discovered that the boy was none other than 
his beloved Lord. A shiver ran through his 
body and tears of joy streamed forth from 
his eyes. He caught the arm of the blessed 
Lord all the tighter and said, “Lord ! I have now 
recognized you. I have caught hold of you 
after a long time. You cannot elude me 
now.” The Lord tried to disengage His arm 
from the blind man’s grip; but Bilvamangala 
would not let Him go. 

With a sudden jerk the Lord freed His 
arm from the grasp of Bilvamangala. How 
could poor, blind Bilvamangala withstand 
Him with the help of whose strength Maya 
kept the entire creation prostrate at her feet? 
But Bilvamangala had tied the Lord with a 
knot which even He could not easily undo. 
Baffled by the Lord, Bilvamangala said, “Are 
You really leaving me ? But remember this: — 

“Krsna, it is no wonder that You are 
leaving me, freeing Your arm by force. But 
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I shall acknowledge Your manliness only 
when You manage to slip out of my heart.” * 

Starting his career as a libertine, 
Bilvamangala turned a devotee, who was 
saved when faced with an imminent fall, and 
finally succeeded in attaining the object of 
his life by realizing God. The sweet and 
inspiring poems he composed in an ecstatic 
mood during his journey to Vrndavana are 
collected in the form of the “Krsnakarnamrta”’. 
In the very opening verse of that beautiful 
collection, proclaiming Cintamani as his guide 
and preceptor, he offers obeisance to her in 
the following words:— 

“All glory to Cintamani, the dispeller of 
my ignorance, to Somagiri, my preceptor, 
and last, but not the least, to Bhagavan Sri 
Krsna, my Teacher, who wears on His head 
a crown adorned with the peacock-feather, 
and whose feet, that serve as the wish- 
yielding tree, are courted by the goddess of 
victory.” 

Like the great sage Sri Śukadeva, 
Bilvamangala also enjoyed the nectar of the 
sweet sports of Bhagavan Sri Krsna; it is 
therefore that he has been aptly given the 
nickname of “Lilasuka’. 


Showing thus lack of discrimination in Him on the basis of moral and immoral 
conduct, the Lord now proceeds to reveal in the text two verses that He makes no distinction 
between high and low birth, and glorifying devotion in the form of self-surrender to God, 
commands Arjuna to take to the practice of adoration. 


ai fe uret amaa asta ey: UTA: | 
fart àsa spared ste arta ot TT 32 N 


ary Me; fè verily; wef O son of Prtha (Kunti), Arjuna; @arf1a@ taking refuge in; 
a 3ift whoever; W: (they) may be; uaa: those of vile birth; Raa: women; azat: members 
of the trading and agriculturalist classes; Ta as well as; 31st: those belonging to the labouring 
and artisan classes; @ they; 31f& too; aft reach; WA Wey the supreme goal. 


* perme mAs ser por fenayaq eearefe fraifa det worn au 
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* Chapter IX + 467 
_ Arjuna, women, Vaisyas (members of the trading and agriculturist classes) 
Sudras (those belonging to the labouring and artisan classes), as well as those of 
impious birth (such as the pariah), whoever they may be, taking refuge in Me, they 


too attain the supreme goal. (32) 

People who are born as a result of past | bosom by Bharata when the latter met him 
sins among low classes such as the pariah | later. Gosvamt Tulasidasa says in his 
are referred to here as ‘Papayonayah’ (those | Ramacaritamanasa:— 


of vile birth). Besides these, members of 
such non-Aryan or Barbarian races such as 
the Hunas, the Bhilas the Khasis, the Yawans 
and so on are also recognized by the Sastras 
as falling under the category of “Papayonayah’. 
The word ‘Papayonayah’ in this verse stands 
for all of them. Birth in a low caste or 
community constitutes no barrier to the practice 
of devotion to God. Unadulterated love is 
the only qualification required for this practice.* 
Among these classes have appeared in ancient 
and modern times many great devotees who 
realized God by dint of their unsullied 
devotion. The names of Guha, who belonged 
to the class known as the Nisadas, and others 
are the best known among them. 
GUHA, THE CHIEF OF 
THE NISADAS 

Guha, who belonged to the class known 
as the Nisadas, ruled over Srigaverapura. He 
was a great devotee of God. While on His 
way to the forest Bhagavan Sri, Rama 
together with Sri Sita and Laksmana; 
accepted the hospitality of Guha. The Lord 
recognized him as a friend; it was therefore 
that he was embraced and clasped to the 


“When he saw him (Guha) lying prostrate 
before him, Bharata took him up by the hand 
clasped him to his bosom. He felt at that 
moment as if his own brother Laksmana was 
there, and his heart overflowed with love.” 

The adjective ‘Papayonayah’ in this 
verse cannot be taken to be a qualification 
of women, Vaisyas and Siidras. The Vaisyas 
rank among the ‘twice-born’ classes. The 
Sastras recognize their full right to study the 
Vedas and perform sacrifices and other 
Vedic rites. Therefore, falling as they do 
under the category of the twice-born classes, 
they could not have been referred to as of 
vile birth. Besides, while discussing the 
destiny of Jivas, varying according to the 
quality of their past Karma, the Chandogya 
Upanisad distinctly says:— 

“Among them, those who perform 
meritorious deeds in this world soon attain 
superior birth, i.e., are born among the 
Brahmana, the Ksatriyas or the Vaisyas. 
Whereas those who perform evil deeds in 
this world attain vile birth, i.e., are born as 
dogs, swine or outcasts.” f (V.x.7) 

This conclusively proves that the Vaisyas 


* aia ay wifafremacepcremtqattata: | (Narada: Aphorisms on Bhakti 72) 


“Birth, scholarship, external appearance, pedigree, wealth and occupation etc., make no difference in 


devotees.” 


afraid maat areata (Sandilya: Aphorisms on Bhakti 78) 


“Tradition upholds the title of all men including those of vile birth to the practice of Devotion, even 


as to the practice of common virtues such as non-violence etc.” 


VEMTEAhA Wel: segassen fra: Gar aw: Gara afast worry estar 


(Bhagavata XI.xiv.21) 


“O Uddhava ! I, the beloved ‘self’? of the holy ones, can be captivated only through devotion. 


Devotion to Me sanctifies even outcaste by birth.” 


to Wa se TUT see =F aa Tula aa Ta at ata at aA art a ge 
PIAA IVA F Ad Hy AAGERSIaI at qa a ae ar 
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cannot be counted among those of vile birth. 
As for women, those belonging to the 
Brahmana, Ksatriya and Vaisya classes are 
recognized as entitled to perform sacrifices 
and other Vedic rituals alongwith their 
husbands. Hence they too do not come under 
the category of ‘Papayonayah’. The greatest 
objection to this interpretation lies in the fact 
that it precludes the possibility of the pariah 
and others attaining the highest goal through 
devotion, which is admitted by all the Sastras 
and which marks the crowning glory of 
devotion.* Therefore, instead of treating 
‘Papayonayah’ as a qualification of women, 
Vaisyas and Śūdras it would be much more 
reasonable to interpret the word as referring 
to men lower in birth even than the Siidras. 

Women, Vaisyas and Śūdras too have 
had a number of devotees. As instances in 
point, short accounts are given below of the 
celebrated Yajnapatnis, Samadhi, and Sanjaya. 


YAJNAPATNIS 


A few Brahmanas were engaged in 
performing a sacrifice at Vrndavana. With 
the concurrence of Bhagavan Sri Krsna His 
cowherd playmates approached the Brahmanas 
and asked them for food. The sacrificing 
Brahmanas drove them away with a rebuke. 
The boys thereupon approached the wives of 
the Brahmanas. The very name of Sri Krsna 
drove them into raptures and they went to Sri 
Krsna carrying articles of food with them. 
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One of the Brahmanas prevented his wife 
from going and forcibly locked her up. Her 
love for Sti Krsna swelled to such an extent 
that meditating on the form of Sti Krsna as 
conceived by her through hearsay she cast 
off her physical encasement and joined the 
Lord before all the rest (Bhagavata X.23). 


SAMADHI 


Samadhi was the son of a wealthy 
merchant, Drumina by name. Covetous of his 
wealth, his wife and children conspired against 
him and drove him out of home. Retiring to 
the forest he met there a certain king, called 
Suratha, He too had repaired to the forest, 
having suffered at the hands of his faithless 
ministers, generals and his own kith and kin. 
So both were sailing in the same boat. 
Ultimately they both sought refuge with the 
Divine Mother, who is all truth, all knowledge 
and all bliss, and shaking off all attachment 
to worldly enjoyments they betook themselves 
to the worship of the Goddess. On their 
completing three years of worship the Goddess 
appeared before them and asked them to seek 
some boon from Her. The craving for worldly 
enjoyment still lurked in King Suratha’s mind; 
he, therefore, asked for objects of enjoyment. 
The mind of Samadhi, however, was full of 
dispassion. He had realized the momentary 
and sorrowful nature of the world; therefore, 
he sought the knowledge of the divine truth. 
By grace of the Goddess his ignorance was 


* ferdgureaderayera mag dat: ATA: 
asa a wo agus: seat ae wafawra aa: i 


(Srimad Bhagavata Il.iv.18) 


“Obeisance to Bhagavan Visnu, the Lord of the universe, taking shelter under whose devotees 


members of the low-born classes such as the Kiratas, the Hunas, the Andhras, the Pulindas, the Pukkasas, 
the Abhiras, the Kankas, the Yavanas and the Khasas and even others who are steeped in sin become pure.” 
arent yar a at far wie ar at wifafaqrer aeaudemer fe drew 
earn: wate fe ae et ween gett dad a a quisifefrar area: i 
“What righteous conduct did the hunter possess? Was Dhruva advanced in age? What erudition did 
the lord of elephants possess? Did Vidura claim any high descent? What was the prowess exhibited by 
Ugrasena, the Yadava king? Did Kubja (the hump-backed maid-servant of Karhsa) have an attractive 
appearance? What wealth did Sudama claim? The Lord is pleased only by devotion, and not by merits; for 
He is fond of devotion alone.” 
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dispelled, and he attained the true Knowledge 

of God. (Markandeya-Purana 81—93; 

Brahmavaivarta-Purana 62-63) 
SANJAYA 

Sanjaya was the son of a charioteer, 
Gavalguna by name. He was exceptionally 
quiet and polite by nature, and possessed the 
knowledge of both the Nirguna and Saguna 
aspects of God. Nay, he was devoted to 
righteous conduct, fearless, truthful, self- 
controlled, pious and outspoken, was a great 
devotee of Śrī Krsna and possessed knowledge 
of the reality about Him. He had intimacy 
with Arjuna from their early boyhood, hence 
he had the freedom to enter the inner 
apartments of Arjuna whenever he liked. 
When he called on the Pandavas to negotiate 
on behalf of the Kauravas, Arjuna was 
resting in the gynaeceum. Bhagavan Sri 
Krsna, Draupadi and Satyabhama (Si Krsna’s 
favourite consort) were also there. Returning 
to the Kaurava Court, Sanjaya gave a beautiful 
and lucid account of his meeting with them. 
(Maha., Udyoga., LIX.) 

During the Mahabharata war the sage 
Vedavyasa gifted him with supersensuous 
vision, with the help of which he succeeded 
in reporting to King Dhratrastra all incidents 
connected with the war. 

The reality about Sri Krsna was known 
only to a few exalted souls like Maharsi 
Vedavyasa, Sanjaya, Vidura and Bhisma. 
Addressed by Dhrtarastra, Safijaya once said, 
“I do not follow the promptings of Avidya 
(Nescience) under the spell of attachment to 
wife and children, nor do I practise any 
virtue without offering the same to God. I 
have come to know the reality about Sri 
Krsna, the object of universal prayer, only 
through purity of heart and the practice of 
Bhaktiyoga.” Discussing the reality and prowess 
of the Lord, Sanjaya further said, “The Discuss 
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wielded by the noble-minded Sri Krsna is 
five cubits in diameter, but it can assume any 
dimension according to His will. That circular 
weapon, radiating a flood of light, has come 
into being in order to fathom the relative 
strength of all. It is fatal to the Kauravas but 
most friendly to the Pandavas. Śrī Krsna, 
who possesses inordinate strength, killed as a 
mere sport terrible demons like Narakasura, 
and Sarnbarasura, and proud tyrants like Karhsa 
and Sisupala. Sri Krsna, who is most handsome 
and supremely powerful, can subjugate the 
earth, heaven and the intermediate space by 
His mere thought..... If the entire universe 
ranges itself on one side and Si Krsna alone 
on the other, He will be found to excel in 
substance. He can by His mere will reduce 
the world to ashes, but the whole world is 
incapable of harming Him in the least. Where 
there is truth, where there is virtue, where 
there is a sense of shame in sinning against 
God and where there is straightforwardness, 
Sri Krsna is there; and where Sri Krsna is, 
victory is bound to follow.* The supreme 
Person, Sri Krsna, who is the soul of the 
entire creation, rules and guides the earth, 
heaven and the intermediate region as a mere 
sport; as if deluding all these people and 
using the Pandavas as His tools He seeks to 
extirpate your unrighteous and foolish sons. 
By His own power Bhagavan Sri Krsna 
constantly revolves the wheel of time, the 
wheel of creation and the wheel of successive 
ages. I utter the bare truth when I say that 
Bhagavan Sri Krsna Himself is the sole Lord 
of Time, Death and the entire universe, 
consisting of sentient and insentient creation. 
Just as the farmer gathers his corn when the 
crop is ready, so does Sri Krsna, the supreme 
Lord of Yoga, even though sustaining the 
universe, undertakes to destroy it too. He 
deludes all by His great delusive power; but 


* Od: Ue aA ait adt gaa Baiada vata Where aa: Pure Wa: i 


(Maha., Udyoga., 68—9) 
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those who take refuge in Him never get 
deluded.* 

Thereafter, Safjaya gave out to King 
Dhrtarastra the various names of Bhagavan 
Sit Krsna and their beautiful meanings. 
Sanjaya too tried his very best to prevent 
the Mahabharata war, but in vain. When 
Dhrtarastra proceeded to the forest, Sañjaya 
also accompanied his master. 

By using the word, ‘Api’ twice in this 
verse the Lord shows absolute lack of 
discrimination in Him on the score of high 
and low birth. The intention of this statement 
of the Lord seems to be that it is altogether 
immaterial to Him whether His devotee is 
a woman, a Vaisya or a Sudra i.e., of lower 
rank when compared to a Brahmana or a 
Ksatriya, or even a pariah, who is regarded 
as still lower. Whoever worships Him, taking 
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refuge in Him, attains the supreme state. 
Taking refuge in the Lord here means 
surrendering oneself to Him with absolute 
faith according to the spirit of verse 34 
below. This consists in remaining ever 
contented under every circumstance, taking 
it to be a dispensation of God; constantly 
hearing, chanting and reflecting on the names, 
form, virtues and stories of the Lord, 
recognizing Him alone as the goal, supporter 
and Lord; worshipping Him with faith and 
devotion, bowing to Him, carrying out His 
behests, and offering all actions to Him. 
Attainment of the supreme Goal by such 
devotees means direct communion with God. 
The intention is to show that men 
and women of any caste whatsoever, who 
surrender themselves to God in the manner stated 
above, attain direct communion with Him. 


f yaaan: GOAT HT WATT | 
SAAT maA WT USS ANT 33 N 
fer how much more; U7: then; Ate: Brahmanas; Yat: holy; WAT: devout; wea: 
royal sages; Ta and; AAA transient; SAA joyless (and); TAFA human life; g4 this; 
wa having obtained; 94€ (constantly) worship; ATM Me. 
How much more, then, if they be holy Brahmanas and royal sages devoted to 
Me! Therefore, having obtained this joyless and transient human life, constantly 


worship Me. 

By using the words ‘Kim’ and ‘Punah’, 
the Lord intends to convey that when even 
the vilest sinner ([X.30) and members of the 
low-born classes such as the pariah (IX.32) 
succeed in attaining the supreme state through 
the practice of adoration, there should be no 
wonder that devotees who rank high both 
in lineage and moral character and conduct, 
viz., pious Brahmanas and royal sages, should 
do so by taking refuge in Him. 

The word ‘Punyah’, stands for those 
who are pious by nature and virtuous in 


(33) 
conduct. This adjective is intended to qualify 
the Brahmanas alone; for the word 


‘Rajarsayah’ applies only to those members 
of the royal class who are spotless in 
character and noble in conduct like the Rsis 
(sages). Hence the use of the qualification 
‘Punyah’ would be redundant in their case. 

The word ‘Bhaktah, however, should 
be connected with Brahmanas and royal 
sages both; for, it is Bhakti which has been 
spoken of here as responsible for attaining 
the supreme goal. 


* à qa werd 7 a delet Aa! 


(Maha., Udyoga., 68—69) 
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Countless devotees have appeared among 
the Brahmanas and the royal sages. It is just 
to give a faint indication of their greatness 
that a reference is made below to Maharsi 
Sutiksna and the royal sage Ambarisa. 

SUTIKSNA 

Maharsi Sutiksna used to reside in the 
Dandaka forest. He was a disciple of the 
great Agastya. An ascetic of no mean order 
possessing a remarkable spiritual glory, he 
was a great devotee as well. He had to his 
credit the deliverance of a Vaisya, named 
Duspanya, who had turned into a devil due 
to his sins. (Skanda., Brahma., 22) Sutiksna 
was exclusively devoted to Bhagavan Sri 
Rama. When he heard that accompained by 
Sri Sita, who was no other than the Divine 
Mother, Śrī Rama was coming to the Dandaka 
forest, his joy knew no bounds. Indulging 
in pious dreams of various kinds he went 
forward to meet the Lord. In the ecstasy of 
love he lost all consciousness of his external 
surroundings. He forgot his own identity as 
well as his destination, and did not know in 
which direction he was proceeding and 
whether there was any track before him or 
not. Now he would turn round and then 
advance in the same direction again: and 
now he would begin to dance singing praises 
of the Lord ! Hiding Himself behind a tree 
the Lord of Raghus looked on the ecstatic 
mood of His devotee. Observing the intensity 
of the sage’s love the Lord, who dispels the 
fear of transmigration, revealed Himself in 
Sutiksna’s heart. Obtaining a vision of the 
Lord within his own heart, Sutiksna now sat 
motionless in the middle of the track. A thrill 
of joy ran through his whole body. The Lord 
of Raghus then approached him. Sri Rama 
was extremely delighted to see him in that 
rapturous mood. 

The Lord of Raghus tried in many ways 
to awaken the sage from his trance; but the 
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latter, who was enjoying the bliss of absorption 
in the Lord, would not wake up. When, 
however, the Lord withdrew His divine form 
from the sage’s heart, he felt uneasy and got 
up. But as soon as he opened his eyes, he 
saw before him the trio of Śrī Sita, Laksamana 
and Sri Rama, the abode of bliss, who is 
easily distinguishable by His swarthy and 
beauteous form. The reward of his austerities 
stood revealed before him. His life became 
supremely blessed ! (Śri Ramacaritamanasa, 
Aranyakanda). 
AMBARISA 


Rajarsi Ambarisa was the illustrious son 
of King Nabhaga, a grandson of Vaivasvata 
Manu (the progenitor of the present race of 
living beings). He was an emperor who ruled 
over the entire terrestrial region. But knowing 
as he did that all earthly glory is as unreal 
as the world seen in a dream, he had 
dedicated his whole life to God. His mind, 
together with all his senses, remained ever 
engaged in the service of God. 

On one occasion the king with his 
queen took the vow of observing a fast on 
every Ekadasi (eleventh lunar day of the 
dark and bright fortnights) for a whole year 
with a view to propitiating the Lord. On the 
day following the last Ekadasi of the year 
worship was offered to the Lord with due 
ceremony. When the king was about to 
break his fast, the sage Durvasa called on 
him with a batch of his pupils. Receiving 
the sage with all honour the king invited him 
to dinner. The sage accepted the royal 
invitation, and went to the bank of the 
Yamuna to perform his daily routine of 
midday worship. The twelfth lunar day was 
to expire only about half an hour later. A 
fast observed on an Ekadasi day gets nullified 
if it is not broken in course of the twelfth. 
And it would be inhospitable on his part if 
he broke his fast before feeding an honoured 
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guest like Durvasa. The king, therefore, 
sought the advice of learned Brahmanas in 
this dilemma and with their concurrence 
formally broke his fast by sipping a little 
water out of that in which the feet of the 
Lord’s image had been washed, and awaited 
the return of the sage to entertain him. After 
finishing his daily routine when sage Durvasa 
returned to the king’s palace, and came to 
know by supernatural power acquired through 
religious austerities that the king had broken 
his fast during his absence, he lost his 
temper, and with an angry look spoke as 
follows to the pious king, who stood before 
him with joined palms as a culprit: “Look 
at the impertinent and sacrilegious behaviour 
of this vile king, who is intoxicated with the 
pride of wealth ! He is no longer a devotee 
of Visnu. He has begun to look upon himself 
as the Deity. Having invited me as a guest, 
he has broken his fast before feeding me. 
Let him taste the fruit of this impertinence!” 
With these words the irascible sage plucked 
a lock of matted hair from his head and 
threw it on the ground with great violence, 
when immediately, like a deadly fire, a 
terrible demoness of the class known as 
‘Krtya’ manifested herself, and rushed at the 
king, sword in hand, shaking the earth by 
her heavy treads. Ambarisa, however, who 
had unwavering faith in God, stood undaunted 
where he was, without receding a step. He 
who sees God everywhere can have no 
cause for fear; why should he be afraid of 
anyone? 

The demoness had hardly reached 
Ambarisa when the Lord’s discus known as 
Sudarsana instantaneously reduced her to 
ashes, even as terrible forest fire burns down 
a hissing serpent. The discus now pursued 
the sage in order to wreak vengeance on 
him. Unnerved by this unforeseen turn of 
events the sage ran for life; but the discus 
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still doggedly pursued him. Durvasa wandered 
in all directions and traversed all the fourteen 
regions of the universe, but he found shelter 
nowhere. No one afforded him or even 
promised him help. As a last resort he went 
to Vaikuntha (the eternal abode of Bhagavan 
Visnu), and falling at the feet of the Deity 
he cried out in distress, “Lord ! Ignorant of 
Your glory I have insulted Your devotee. 
Kindly exonerate me from this fault. By 
merely chanting Your name even the denizens 
of hell are rid of the tortures. Therefore, pray, 
forgive this fault of mine.” 

The Lord replied as follows:— 

“O Brahmana ! I am completely under 
the domination of My devotee. I am not free. 
The devotee is extremely dear to Me and 
rules over My heart. I hold My own Self, 
and even My own Consort, Goddess Laksm1, 
as of no account when compared to the 
virtuous soul who is extremely devoted to 
Me, and who looks upon Me as his supreme 
goal. How can I forsake the devotee who 
having renounced his wife, progeny, home, 
family, wealth, life, and the entire prospects 
of this world and the next for My sake solely 
depends on Me ? Just as a devoted and 
faithful wife wins over her virtuous Lord by 
dint of her unadulterated love, even so the 
devotee who has his mind fixed on Me and 
looks upon all with the same eye wins Me 
over by his unalloyed devotion. To say 
nothing of perishable worlds like heaven 
etc., he would not accept even the four types 
of final beatitude (residence in the abode of 
God, close proximity to the Deity, acquiring 
a form similar to the form of the Deity and 
fusion with the Deity) to which he gets 
entitled by virtue of his devotion. He regards 
everything as valueless when compared to 
Divine Love.” 

Finally the Lord said, “Brahmana, if 
you seek deliverance from this calamity, you 
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should approach the blessed King Ambarisa 
himself, and crave his pardon. Then alone 
you will attain peace and happiness.” Thus 
commanded by the Lord, Durvasa turned 
back towards the terrestrial region. 

The great devotee Ambarisa, on this 
side, was passing through a peculiar state of 
mind. Ever since the Discus started in pursuit 
of Durvasa, the royal sage had been pining 
out of sympathy for the latter. The Brahmana 
had gone away without taking food, and the 
thought that it was due to him that the 
Brahmana had to run so hard for fear of 
death pricked his conscience all the time. 
Under such circumstances, the king felt he 
had no right to take food himself. Reflecting 
thus Ambarisa gave up food from that very 
moment and lived on water alone. Durvasa 
returned after a full year, but Ambarisa 
budged not an inch from his vow. 

Durvasa clutched the feet of the royal 
sage as soon as he returned to his palace. 
Ambarisa felt much abashed at this and humbly 
prayed to Sudarsana (the discus of Lord 
Visnu) in the following words: “If I do not 
entertain in my heart the least amount of 
revulsion for the sage, and if God, who is the 
Self of all living beings, is pleased with me, 
let yourself be appeased and deliver the sage 
from this calamity.” The prayer appeased 
Sudarsana. Durvasa, who was tormented with 
fear, was himself again and marks of joy and 
gratitude were clearly visible on his face. 
(Srimad Bhagavata IX.4-5) 

x * x 

Birth as a human being is exceptionally 
rare. Itis obtained as result of great merit, and 
through special grace of God. It is vouchsafed 
only for God-realization. The life of that being 
alone is fruitful, who having obtained the 
human body strives for God-realization. On 
the other hand, he who seeks gratification of 
self through this remains deprived of the true 
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blessings of human birth. For human life is 
wholly joyless; there is not the least trace of 
happiness anywhere in it. Contact with sense- 
enjoyments, which is regarded by man as a 
form of delight, is really painful inasmuch as 
it throws him, again and again, into the 
whirlpool of births and deaths. Therefore, 
instead of regarding human life as delightful, 
man should realize as speedily as possible the 
object for attaining which this human existence 
has been vouchsafed to him. For frail as this 
human body is, no one knows which moment 
it may cease to function. Hence one should 
wake up to the gravity of the situation. Neither 
should a man fall into the snare of enjoyments, 
taking human existence to be a source of 
delight, nor should he put off the practice of 
adoration, considering the human body as 
eternal. If this life gets frittered away due to 
his own negligence, nothing but fruitless 
repentance will be left open to him. The Sruti 
says: 


“If God is realized in this very life, well 
and good. If, however, He is not realized 
in the course of this life, one will be a great 
loser.”* (Kena, Up. II.5). 

Therefore the Lord says that having 
obtained the human body one should constantly 
and exclusively devote oneself to the practice 
of adoration and should not forget Him even 
for a moment. 

The word ‘Mam’ in this verse stands 
for the qualified aspect of God, and adoration 
consists in devoting oneself to God in the 
way indicated in the following verse, viz., 
dedicating one’s mind, intellect, senses and 
body etc., to God and God alone. Speedy 
attainment of God is possible through the 
practice of Bhajana alone, and in God- 
realization alone lies the fulfilment of the 
object of human existence. It is therefore that 
the Lord exhorts Arjuna in this verse to 
practise Bhajana or adoration of God. 


* ge deddter uaa a afegrdtredt faafe: 1 
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Revealing the glory of Bhajana in the foregoing verses, Arjuna was eventually exhorted 
to practise the same. The Lord, therefore, now delineates the process of Bhajana, or self- 
surrender to God, and concludes the Chapter. 


AAT Va Wahl nei At AAEHS | 
AMS Gea HORTAN: 11 3X Ul 


Wat: Ya fix your mind on Me; ng: be devoted to Me; Tari ( va ) worship Me; 
ary AAeHe (and) make obeisance to Me; HTH to Me; ua alone; uva you shall come; 
qa linking (with Me); Way thus; STAM your self; ATA: solely depending on Me. 

Fix your mind on Me, be devoted to Me, worship Me and make obeisance to 
Me; thus uniting yourself to Me and entirely depending on Me, you shall come to 


Me. 


Knowing God as almighty and 
omniscient, the supreme Ruler of all the 
worlds, beyond all as well as all-formed, 
absolute as well as relative, formless as well 
as with form, the ocean of beauty, sweetness 
and power and the very embodiment of 
supreme Love, when the Sadhaka gets truly 
acquainted with the virtues, glory, truth and 
secret of God, and comes to the definite 
conclusion that God alone is the supreme 
object of his love, nothing in this world 
retains the least charm for him. In that state 
he entertains no attraction even for the 
rarest enjoyment of this world. When the 
Sadhaka reaches this stage, his mind naturally 
recoils from all objects of this world and the 
next, and he devotes himself with exclusive 
love and supreme reverence to constant 
remembrance of God and God alone. Such 
loving remembrance of God becomes the 
very prop of his life, and he cannot afford 
to forget Him even for a moment. The 
devotee who has attained this state is referred 
to here as ‘Manmanah’ (he whose mind is 
absorbed in God). 

A devotee of God is he who resigns 
Himself to the will of God, taking Him to 
be the supreme goal, the sole supporter and 
lord, nay, the supreme refuge and the best 
friend and protector; who is ever contented 


(34) 
with every dispensation of God; who carries 
out his commands; who keeps his mind, 
intellect and senses absorbed in hearing, 
chanting and remembering His names, virtues, 
glory and stories etc., and does everything 
for the sake of His pleasure. 

Visiting temples and offering proper 
worship to the sacred image of God, installing 
an image of one’s beloved Deity in one’s 
own home, if convenient, and offering worship 
to the same with due ceremony, faith and 
love; installing a mental image of the Deity 
in the cavity of one’s own heart or in the 
open space just in front of the Sadhaka, and 
offering mental worship to the same, showing 
due reverence to His commandments, to the 
scenes of His sacred sports, and to His portraits 
etc., keeping oneself engaged in activities 
connected with His service and worshipping 
Him through disinterested performance of 
sacrifices; looking upon one’s parents and 
other elders and Brahmanas in particular, and 
all living beings in general, as so many 
manifestations of God, or knowing God to 
be present in all as the inner witness, and 
offering them due worship and honour, and 
sincerely trying to gratify and render good 
offices to them with mind, body and material 
resources: all these acts are included in what 
is known as the worship of God. 


* Chapter IX + 


The word ‘Mam7’ in this verse refers to 
that integral Divinity who is the creator, 
destroyer and controller of the whole universe, 
all-sustaining, all-powerful, all-pervading, all- 
knowing, the universal friend and well-wisher, 
the abode of all virtues, the supreme and best 
Person; who is both absolute and ‘Saguna’ 
as well as with form and without form; who 
sustains all as Visnu, creates all as Brahma, 
and destroys all as Rudra; who appears in 
our midst from age to age in various divine 
forms such as the Fish, Tortoise, Boar, Man- 
Lion, Sri Rama, Sri Krsna and so on, and 
enacts wonderful sports in this world; and 
who manifests Himself in various forms as 
desired by His devotees, and takes them 
under His protection. And paying due homage 
in a devout and reverent spirit with one’s 
mind, speech and body to the God with or 
without form, to an image or portrait of the 
Deity, to His blessed feet or marks thereof, to 
the scriptures expounding the truth, secret, 
love, glory and enchanting sports of the Lord, 
to saints and holy men who are the living 
images of God, nay, to all living beings of 
the universe, taking them as so many 


475 


manifestations of God or considering God 
to be present in them as the inner witness— 
all this is included in offering obeisance to 
God. 

The word ‘Atmanam’ (self) in this verse 
stands for the body, including the mind, 
intellect and senses. And applying them all to 
God in the way indicated above is what is 
meant by linking the self with Him. 

Complete dependence on God consists 
in thus offering everything to Him in the 
manner suggested above, and looking upon 
Him as the supreme object worth attaining, 
supreme goal, supreme refuge and one’s all- 
in-all. 

The word ‘Eva’ has been used for the 
sake of emphasis. The Lord thereby seeks 
to emphasize the fact that by striving on 
the lines suggested above Arjuna would 
undoubtedly attain Him. And obtaining a 
direct vision of God during one’s very life- 
time, knowing Him in reality and entering 
His very being, or ascending to His divine 
abode, living in close proximity with Him, or 
obtaining a form similar to the Divine Form: 
all these are included in God-realization. 


a6 mele AETA eA ATTA 
RPMI THAI AT 


TARS SATA: I |Ì Il 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the Dialogue between Sri Krsna 
and Arjuna, ends the ninth Chapter entitled 
“The Yoga of the Sovereign Science 
and the Sovereign Secret.” 


|: 0 


3 


Srimadbhagavad-Gita 


Chapter X 


The chapter mainly deals with the special manifestations of God; hence it 
Title of the | has been given the title of Vibhutiyoga, or the Yoga of Divine 
Chapter manifestations. 


In the opening verse of this chapter the Lord undertakes to confide once more the 
supreme gospel and invites Arjuna to hear the same. In the second and third He describes 
His own glory under the name of ‘Yoga’ and indicates the fruit of its 

Summary of : : : : . eee 
the Chapter knowledge. Briefly enumerating His special manifestations in verses 4 to 6, 
He gives out the fruit of knowing them as well as His Yoga in the seventh. 
Detailing in the eighth and ninth the mode of worship practised by His wise devotees 
possessing exclusive love for Him, He describes the fruit of such worship in the tenth and 
eleventh. Thereafter, extolling the Lord in verses 12 to 15 Arjuna requests Him in verses 16 
to 18 to describe in detail His special manifestations and power of Yoga once more. Pointing 
out the range of His divine manifestations as infinite and undertaking to name only the chief 
among them in the nineteenth, the Lord recounts them in verses 20 to 39. Reiterating the fact 
that the range of His divine manifestations is infinite, the Lord winds up this topic in the 
fortieth. And the chapter is concluded with a description of His Divine glory under the name 

of ‘Yoga’ in the forty-first and forty-second verses. 


The exposition of Jnana and Vijnana (the Knowledge of Nirguna and Saguna Brahma) 
contained in chapters VII to IX having become too abstruse, the Lord 
introduces this chapter in order to expound the truth clearly once more in a 
i different way. In the very opening verse of this chapter the Lord undertakes 
to discuss the same subject. 
MUTA TAT 
WI Wa maA AT A wa aa: 
adse Wanna agate fede 2 i 


Wa: Wa once again; aratat O mighty-armed (Arjuna); 907 hear; Ù My; WHA supreme; 
aa: word; aq which; a to you; IgA I; wama who are (so) loving; agafà shall speak; 
fetta out of solicitude for (your) welfare. 

Sri Bhagavan said: Arjuna, hear once again My supreme word, which I shall 
speak to you, who are so loving, out of solicitude for your welfare. (1) 


The use of the words ‘Bhuyah’ and | subject discussed in chapters VII to IX is 
‘Eva’ (once again) in the beginning of the | being taken up once more, though in a different 
verse is intended to make it clear that the | way. 


* Chapter X * 


The supreme word (Paramam Vacah) 
is that which unravels the mystery of the 
most secret virtues, glory and truth of the 
supreme Person, God, and is conducive to 
His Realization. The words ‘Paramam Vacah’ 
in this verse, therefore, refer to the Lord’s 
teaching in the present Chapter, which is 
intended to unfold the secret of His virtues, 
glory and truth. By exhorting Arjuna to hear 
it once again, the Lord seeks to convey that 
the truth relating to Bhakti or devotion to 
Him is exceptionally difficult to understand; 
hence he should hear it with great attention, 
reverence and love, considering it most essential 
to hear it again and again. 

By using the adjective ‘Priyamanaya’ 
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for Arjuna, the Lord says in effect, “Arjuna, 
the love you bear in your heart for Me is 
exceedingly great, and you listen to My 
words with utmost reverence and love, 
relishing them as nectar. It is therefore that 
without the least hesitation, and even 
unasked by you, I am repeatedly unravelling 
to you the mystery of My most secret 
virtues, glory and truth. All this is due to 
your love.” And the use of the word 
‘Hitakamyaya’ indicates that Arjuna’s love 
and devotion had filled the Lord’s heart with 
solicitude for the latter’s welfare. Therefore, 
whatever the Lord proposed to tell him was 
naturally an expression of His solicitude for 
his welfare. 


Taking up the subject proposed to be discussed in this chapter, the Lord first gives in 
the following five verses a short description of His Yogic power and divine glory. 


aH fag: Ger: wad a ngA: | 


steufefé cami vedio a aden ei 


7 nor; À My; fag: know; QUT: gods; Way birth (manifestation in human or other 
forms out of mere sport); 4 neither; Weta: great sages; IgH I; anf: (am) the prime cause; 
fè because; gar of gods; ngdum of the great seers (as well); @ and; ast: in all respects. 

Neither gods nor the great sages know the secret of My birth (i.e., My manifestation 
in human or other forms out of mere sport); for, I am the prime cause in all respects 


of gods as well as of the great seers. 


God manifests Himself by His own 
incomparable Yogic power in the forms of 
Brahma, Visnu and Rudra for the creation, 
maintenance and destruction of the universe 
respectively. He appears in our midst from 
time to time in different divine forms such as 
Śrī Rama, Sri Krsna, the Divine Fish and the 
Divine Tortoise etc., for the destruction of 
the wicked and protection of His devotees, 
for establishing righteousness on a firm footing 
and for redeeming the creatures of the world 
by enacting wonderful sports of various kinds. 
Nay, He assumes various forms as desired 
by His devotees in order to bless them with 
His sight and further manifests Himself in the 


(2) 


form of the Universe for releasing an infinite 
stream of multifarious sports. The word 
‘Prabhavam’ refers to all these manifestations 
of God. On what particular occassions, in 
what particular forms, for what particular 
reasons and in what particular manner does 
God manifest Himself are divine secrets the 
reality of which is not known even to the 
gods and sages, who possess knowledge of 
pretersensual things, much less to ordinary 
men of the world. This is what is meant by 
the first half of this verse. 

The word ‘Suraganah’ stands for the 
various classes or types of gods recognized 
by the Sastras, such as the eleven Rudras, the 
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eight Vasus, the twelve Adityas, Prajapati, 
the fortynine Maruts, the twin Asvintkumaras, 
Indra and so on. And the word ‘Maharsayah’ 
should be taken to refer to the seven great 
sages, whose account is given in the 
commentary on verse 6 of this chapter. 

By the latter half of this verse the Lord 
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seeks to convey that the gods and all sages 
from whom this world has evolved have 
originated from Him; He is both their 
material and instrumental cause; and whatever 
learning, wisdom, energy, lustre and power 
are possessed by them are all derived from 
Him. 


a mme a afar arene 
says: A Ag ada: weed} i 


a: who; AH Me; ISH unborn; AmA without beginning; @ and; at knows (in reality); 
GAG JE aL supreme Lord of the universe; amme: undeluded; @: he; Tay among men; waar: 


of all sins; Wher is purged. 


He who knows Me in reality as birthless and without beginning, and as the 
supreme Lord of the Universe, he, undeluded among men, is purged of all sins. (3) 


Though ‘manifesting Himself in various 
forms through His own Yogamaya (divine 
potency), God is really birthless (IV.6), and 
is not born like other earthly beings. He 
simply plays the role of being born in order 
to gratify His devotees and establish 
righteousness on earth. To grasp this truth 
correctly with unquestioning faith and reverence 
is to know God as birthless. Even so, God 
is the beginning or ultimate cause of all, but 
has no beginning Himself; He is eternal and 
dateless, and like other things he cannot be 
said to have started His career from a 
particular point of time. And to apprehend 
this truth properly with full faith and reverence 
is to know God as without beginning. Again, 
whatever regional gods there are, such as 
Indra, Varuna, Yama, Prajapati and others, 
who are held to be divine in rank, God is 
the supreme Lord of them all; He is the 
supreme Almighty, the controller, guide, 
creator, destroyer, supporter, nourisher and 


protector of all. And to grasp this truth 
properly with unquestioning faith is to know 
God as the supreme Lord of the universe. 

The latter half of this verse seeks to 
bring out the fruit of knowing God as unborn, 
without beginning and the supreme Lord of 
the Universe as explained above. The intention 
is to show that of all men in this world, he 
alone who possesses a correct knowledge of 
God’s glory, as indicated above, knows God 
in reality. 

Again, he alone who knows God in reality 
is ‘undeluded among men’; the rest are all 
deluded. And he who has thoroughly grasped 
the reality of God naturally devotes the precious 
moments of his life to the constant practice of 
adoration in every way (XV.19); like sensually- 
minded people he does not remain engrossed 
in worldly enjoyments, taking them to be a 
source of delight. Hence being thoroughly 
purged of all sins of his present birth and past 
lives, he easily succeeds in realizing God. 


alegre: eat U GA: SA: | 
GG Ga yds wa AMAA Ti si 
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aRar Baa geet at ASAR: | 
Vad Vat Yat WA Wa YARAT: Ww & I 


afg: reason; AMA right knowledge; arame: clear understanding; 47T forbearance; AeA. 
truthfulness; 47: control of the senses; 3: control of the mind; YAA joy; |: sorrow; Wa: 
evolution; 31414: dissolution; NAA fear; € and; AAAA fearlessness; Wa alone; A and; afie 
non-violence; @Aat equanimity; ae: contentment; 7: austerity; @™M¥ charity; ast: fame; 
aaz: obloquy; wafa emanate; 9a: traits; AATA in creatures; WA: from Me; Wa as well; 
yatteen: diverse. 

Reason, right knowledge, clear understanding, forbearance, veracity, control over 
the senses and mind, joy and sorrow, evolution and dissolution, fear and fearlessness, 
non-violence, equanimity, contentment, austerity, charity, fame and obloquy—these 
diverse traits of creatures emanate from Me alone. (4, 5) 


The function of the mind which determines 
what ought to be done and what ought not to 
be done, what is worthy of acceptance and 
what is worth rejecting, what is good and what 
is evil, is called ‘Buddhi’ or reason. 

The term ‘Jnana’ covers every form of 
knowledge, from ordinary worldly knowledge 
to the knowledge of the reality of God. 

Regarding worldly enjoyments, which 
appear everlasting and delightful to all 
sensually-minded men, as transient, momentary 
and sorrowful, and refusing to be infatuated 
by them is called ‘Asammoha’ or unclouded 
understanding. 

Harbouring evil intentions, doing an ill 
turn, usurping one’s possessions, offering insult, 
causing hurt, using harsh or abusive language, 
indulging in calumny or malicious gossip, 
practising incendiarism, administering poison, 
committing murder and causing direct or 
indirect harm,—all these are offences which 
easily provoke anger and retaliation. Total 
absence of the spirit of retaliation even under 
such provocation and notwithstanding the 
power to retaliate, and seeking exemption for 


the offender from all punishment in this as 
well as in the next world is what is known as 
forbearance. 

‘Veracity’ means representing in sweet 
and loving words what has been actually 
seen with the eyes, heard through the ears, or 
apprehended through the mind exactly as it 
has been seen, heard or apprehended. 

‘Dama’ consists in exercising restraint 
over the senses running after sense-objects, 
subjugating them and checking their 
waywardness; whereas ‘Sama’ means subduing 
the mind by exercising full control over the 
same. 

‘Sukha’ denotes joys of all kinds derived 
from contact with agreeable objects and the 
withdrawal of disagreeable ones. Even so 
‘sorrow’ covers all forms of suffering* caused 
by separation from agreeable objects and 
contact with disagreeable ones. 

‘Bhava’ means coming into existence of 
the entire universe consisting of animate and 
inanimate beings at the time of creation; and 
its disappearance at the time of universal 
destruction is indicated by the word ‘Abhava’. 


* Suffering has been classified in Hindu Sastras under three heads: viz., (i) Adhibhautika or that 


caused through the agency of men, beasts, birds, insects, moths and other creatures; (ii) Adhidaivika or 
that resulting from natural calamities such as drought, excessive rainfall, earthquake, stroke of lightning 
and famine etc., and (iii) Adhyatmika or that caused by distemper of the body, senses or mind. 
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Agitation or perturbation of the mind 
caused by impending harm or cause of death 
is called ‘Bhaya’ (fear); and total absence of 
fear resulting from a sense of the omnipresence 
of God, or from any other cause, is known as 
‘Abhaya’ (fearlessness). 

‘Ahirhsa’ or non-violence means non 
infliction of suffering in any form and at any 
time even in a small degree on any being 
whatsoever in thought, word and deed. 

‘Samata’ or equanimity denotes constant 
equipoise of mind, free from partiality and 
prejudice, in the midst of objects, actions and 
incidents etc., which are likely to throw one 
off one’s balance such as joy and sorrow, 
gain and loss, victory and defeat, praise and 
blame, honour and ignominy, friend and foe, 
etc. 

‘Tusti or contentment is that 
uncomplaining attitude of mind which 
reconciles itself to every lot, taking it as the 
outcome of one’s own good or evil destiny 
or as a decree of Providence. 

‘Tapas’ or austerity consists in enduring 
hardships for the sake of one’s Dharma or 
duty, and ‘Dana’ or charity consists in 
surrendering one’s own proprietary rights for 
the benefit of others. Even so, good and bad 
reputation are known as ‘YaSa’ and ‘Ayasa’, 
respectively. 

All these characteristics and feelings 
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existing in diverse creatures and varying 
according to the temperament of each owe 
their very existence to His backing, power 
and presence. This is what is meant by the 
second half of verse 5. 

It may be observed here that while in 
the above two verses the antitheses of ‘Sukha’, 
‘Bhava’, ‘Abhaya’ and ‘Yaa’, viz., “‘Duhkha’, 
‘Abhava’, ‘Bhaya? and ‘Ayasa’ have been 
spoken of as proceeding from God, those of 
‘Ksama’, ‘Satya’, ‘Dama’ and ‘Ahimsa’ etc., 
have not been so mentioned. How is that to 
be accounted for ? The reason is not far to 
seek. It will be seen that entities like sorrow, 
dissolution, fear and obloquy etc., appear in 
this world just in order to enable beings to 
work out their evil destiny. Their emanation 
from God, who dispenses the fruit of our 
actions and controls the universe, is therefore 
quite in order. Vices and evil propensities 
like anger, mendacity, self-indulgence and 
violence etc., which are the antitheses of 
forbearance, veracity, sense-control and 
nonviolence etc., on the other hand, do not 
proceed from God. The Gira attributes these, 
elsewhere, to ‘desire’, born of ignorance (vide 
III.37), and exhorts us to renounce them 
along with their root cause. That is why the 
antitheses of virtues and noble propensities 
like veracity etc., have not been mentioned in 
the present verse. 


meta: wa ya Wat AraC 


TSS AAS STAT SST Gl SAT: WS: G I 


ngia: WA the seven great seers; ua ‘aca: their four elders (Sanaka and others); Waa: 
the fourteen Manus or progenitors of mankind (such as Svayambhuva and his successors); 
aut and; naamat: (who are all) devoted to Me; AMAT: tat: were born of My will; àq from 
whom; @le& in the world; $41: Wt: all these creatures (have come into being). 


The seven great seers, their four elders (Sanaka and others), and the fourteen 
Manus or progenitors of mankind (such as Svayambhuva and his successors), who are 
all devoted to Me, were born of My will; from them all these creatures in the world 
have come into being. (6) 


* Chapter X * 


While describing the marks of the seven 
great seers, the scripture says:— 

War mamei A Aa wav WaT: | 

aaa maida qt: wate: eat: i 

dag mapa sar fear: | 

qo: wageni waved a 

(Vayu-Purana LX1.93-94) 

“And those who dwell on the above 
sentiments of celestial seers*, are recognized 
as Rsis or seers. They are seven in number 
and are possessed of the following seven virtues; 
hence they are called Saptarsis. They are all 
long-lived and composers of Vedic Mantras 
or hymns, possessed of divine powers and 
transcendent vision and profound in merits, 
learning and age. They are credited with an 
intuitive or direct perception of Dharma or 
the divine law and are the founders of particular 
lines or stocks of families.” It is these who 
propagate creation and regulate Dharma. t 

These seven seers or Saptarsis, as they 
are called, change in every Manvantara or 
tenure of office of a Manu. The Saptarsis 
mentioned in this verse have been spoken of 
by the Lord as Maharsis, or great seers, and 
as born of His will. Therefore, they are of a 
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higher order than Rsis or ordinary seers. 
Saptarsis of this class find mention in the 
Santi-Parva of the Mahabharata. With 
reference to these, God Himself, the Supreme 
Purusa, speaks as follows to Brahma and the 
other celestials:— 

TORR: YS: Use: wd 

as sft aaa ure fafa fe au 

Ua aà yer aararatsy PRAT: | 

wama were a RAAT: i 

(Maha., Santi., 340.69-70) 

“Marici, Angira, Atri, Pulastya, Pulaha, 
Kratu and Vasistha—these seven great seers 
have been begotten by you out of your mind. 
They are all proficient in the Vedas, and I 
have made them the principal teachers of the 
Vedas. They direct the worldly way of life, 
and have been appointed by Me to carry on 
the duty of Prajapati, the deity presiding over 
creation.” 

They are the Saptarsis of the very first 
Manvantara, viz., the Svayambhuva 
Manvantara, of the present Kalpa (Vide 
Harivamsa, VII.8-9). Therefore, it is these 
seven seers who are referred to in the present 
verse as ‘Sapta Maharsayah’.+ 


* For the marks of celestial seers vide commentary on verses 12 and 13 of this chapter. 
t These seven seers are advocates of the worldly ways of life. Their views and mode of life are 


described as below:— 


waina fret mE wear: | gaan wt ae: mieg: u 
smreddata w wa wend: peia wget araea: 
pay qeg lAa at: a: 1 anism fad wert a an 


(Vayu-Purana 61.95-97) 


“These great seers are constantly engaged in the six pursuits enjoined upon a Brahmana, viz., the 


study and teaching of the Vedas, performing sacrifices and officiating as priests in sacrifices performed by 
other and bestowing and accepting gifts. They maintain Gurukulas or seminaries in their hermitages for 
imparting instruction to Brahmacaris and marry and preserve the sacred fire only for the continuity of the 
race. They have matrimonial and other relations only with those who belong to the same Varna or caste, 
and enjoy irreproachable objects of their own creation. They maintain wife and children, own cattle and 
other possession, and live both within and without the world of matter. At the beginning of every Yuga 
it is these seers who establish, for the first time, the insitution of Varnas and Asramas (the division of society 
into various grades and stages of life) again and again. 

Ħ All these seven seers are Prajapatis of great religious austerity, possessing uncommon spiritual glow 
and wisdom. Being creators of beings, they are known as the ‘Seven Brahmas’ (Mahd., Santi., 208-3,4,5). 
Their brief sketches are given below:— 
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The words ‘Sapta Maharsayah’ in the | Gautama, Atri, Vasistha and Kasyapa, because 
present verse cannot be interpreted to mean | besides Atri and Vasistha none of these was 
the seven seers of the present Manvantara, | born of the will either of God Himself or of 
viz., Visvamitra, Jamadagni, Bharadvaja, | Brahma (the Creator). Therefore, instead of 


(1) MARICI 
This seer is held to be a part manifestation of a fraction of God. He has many wives, the chief of them 
being Sambhuti, a daughter of Prajapati, Daksa, and Dharmavrata, the daughter of a Brahmana named 
Dharma. He has a large stock of descendants. Maharsi KaSyapa is one of his own sons. A portion of the 
Padma-Purana was recited to him by Brahma. Almost all the Puranas, the Mahabharata and the Vedas too 
contain copious references to him. Brahma delivered the Brahma-Purana first of all to this sage. He is 
constantly engaged in the work of creation and maintenance of the world. Detailed accounts of this sage are 
to be found in the Vayu, Skanda, Agni, Padma, Markandeya and Visnu-Puranas and the Mahabharata etc. 
(2) ANGIRA 
He is a seer possessed of uncommon spiritual glow. He has many wives, three of whom are more 
prominent. Of these Surupa, daughter of Marici, bore Brhaspati; Svarat, daughter of sage Kardama, gave 
birth to five sons, viz., Gautama, Vamadeva and others; and Pathya, daughter of Svayambhuva Manu, 
brought forth three sons, Visnu and others. (Vayu-Purana. LXV.); whereas Atreyi, daughter of Agni, gave 
birth of many sons collectively known as the Angirasas (Brahma-Purana). According to some scriptures 
Brhaspati was born of his wife Subha, (Mahabharata). 


(3) ATRI 


This seer has his abode in the south. Anasuya, who is famous for her feminine chastity, is his consort. 
Anasiya is a co-uterine sister of Bhagavan Kapila, being born of Kardama and Devahiti. Bhagavan Sri 
Rama accepted the hospitality of this great lady during His sojourn in the forest. Adorning the divine 
Mother, Sri Sita, with ornaments and clothes of various kinds, Anasuya also delivered to her her historic 
message on the duties of a virtuous woman. 

Commanded by Brahma to propagate the race, the great sage Atri, who is the most prominent among 
all expounders of the Vedas, repaired to the Rksa mountain with his wife, Anasuya, and devoted himself 
to the practice of austerities. Both Atri and his wife are great devotees of God. They performed rigorous 
penance and sought direct communion with God as a reward for their penance. Surrendering themselves to 
God, the Lord of the entire universe, they engaged themselves in constant thought of the Lord. The crown 
of their head emitted the fire of Yoga, which began to burn the three worlds. Pleased with their penance, 
the holy Trinity, Brahma, Visnu and Sankara, simultaneously appeared before these devotees to bless them. 
Obtaining a direct vision of the three deities all at once, the seer and his wife had the object of their life 
fulfilled and they began to extol the Lord in a voice choked with emotion. The Lord insisted on their asking 
a boon. Having been commanded by Brahma to procreate, Atri replied, “I invoked the Lord and sought His 
vision for obtaining a son, and I find all the three of You before me! You are all beyond human conception. 
How is it, then, that You have condescended to bless me thus? Pray, tell me.” Hearing these words of Atri, 
the three gods smiled and said, “O sage, you are of unfailing resolve. We three are the same as the object 
of your contemplation, three aspects of the same truth. You will have three sons, who will be part 
manifestations of Ourselves. As for yourself you have all your desires already fulfilled.” Having uttered these 
words, the Trinity disappeared and thereafter incarnated themselves as the sons of Atri. A part of Bhagavan 
Visnu appeared as Dattatreya, a part of Brahma took the form of Candra (the moon-god), while a part of 
Siva incarnated itself as the sage Durvasa. Such is the glory of devotion! Those very gods who are beyond 
human conception assumed the forms of human children and sported in the lap of Anasuya (Valmiki’s 
Ramayana, Vanakanda, Srimad Bhagavata, Bk. IV). 

(4) PULASTYA 


He is a great ascetic, pious and full of spiritual glow. He is an eminent Master of Yoga and a great 
adept in this branch of Knowledge. Once upon a time when sage Parasara was performing a grand sacrifice 
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referring to these seven seers, the ‘Sapta 
Maharsayah’ of the present verse should be 
taken to mean the seers of the first Manvantara 
of the present Kalpa. 

The words, ‘Catvarah Purve’ should be 
taken to mean the eldest in creation, viz., Sanaka, 
Sanandana, Sanatana and Sanatkumara. They 
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are God’s own manifestations and appeared 
of their own will as the result of Brahma’s 
austere penance. Brahma’s own words with 
reference to them are:— 

“The Lord Himself appeared in the form 
of the four seers, Sanaka, Sanandana, Sanatana 
and Sanatkumara, who are collectively known 


with the object of extirpating the Raksasas, Pulastya on the advice of Vasistha requested ParaSara to stop 
it, and the sacrifice was stopped at the instance of Pulastya. Highly pleased with this geniality of Parasara, 
Pulastya granted him a boon whereby Parāśara acquired knowledge of all the Sastras. 

Pulastya had several sons through his wives, Sandhya, Pratici, Pritt and Havirbhu. Dattoli, more 
popularly known as Agastya, and the celebrated sage Nidagha are his sons. Visrava, the father of Kubera, 
Ravana, Kurhbhakarna and Vibhisana, is also a son of Pulastya. The various Puranas and the Mahabharata 
contain numerous references to him. The Visnu, Brahmavaivarta, Kurma, Stimad Bhagavata and Vayu- 
Puranas and the Udyoga-Parva of the Mahabharata, among others, contain detailed accounts of this seer. 


(5) PULAHA 


This great seer is possessed of great prowess and wisdom. Obtaining divine knowledge from 
sage Sanandana, he imparted the same to sage Gautama. Through his wives, Ksama, daughter of 
Prajapati Daksa and Gati, daughter of sage Kardama, he got many children (vide Kirma, Visnu and Srimad 
Bhagavata Puranas). 

(6) KRATU 

This great seer also possesses exceptional spiritual glow. He married Kriya, daughter of sage Kardama, 
and Sannati, daughter of Prajapati Daksa. He begot eight thousand Rsis collectively known as the 
Valakhilyas, who stand facing the sun-god near His chariot and move with the latter uttering his praises. 
The Puranas contain many references to these Rsis (vide Srimad Bhagavata, Bk. IV; Visnu-Purana, Pt.I). 

(7) VASISTHA 

The austerity, spiritual glow, forbearance and piety of this great seer are universally known. The 
Puranas record divergent accounts of his birth, which are all correct, relating as they do to different Kalpas 
or cycles of creation. The name of his wife is Arundhati, who is an exceptionally virtuous woman and the 
foremost of all loyal and devoted wives. Vasistha was the family priest of the Kings of the Solar Race. It was 
the temptation of seeing with his own eyes, and living in the holy company of, Bhagavan Sri Rama, the 
ideal and perfect Man, that induced him to accept this office, and he constantly strove for the welfare of the 
solar race. Obtaining Sri Rama as his own disciple, he deemed the mission of his life as having been fulfilled. 

It is said that once there was a controversy between Vasistha and Visvamitra. The subject of discussion 
was: Which is superior—austerity or Satsanga (the company of holy men)? Vasistha maintained the superiority 
of Satsanga, while Visvamitra declared austerity as of greater value. Finally the question was referred to Sesa, 
the serpent-god, for arbitration. Hearing the point at issue Bhagavan Sesa replied, “O blessed ones, both of 
you can see that the weight of the entire globe rests on my head. If either of you relieves me of this burden 
for a short while, I may have breathing time to think over the question and settle your dispute.” Visvamitra 
had great faith in his own austerities; he, therefore, sought to lift up the earth by parting with the fruit of ten 
thousand years of his penance, but in vain. The earth began to quake. Thereupon Vasistha easily lifted the 
earth by parting with the fruit of only half a second of the Satsanga practised by him, and remained standing 
with the load for a long time. ViSvamitra then enquired of the arbitrator: How is it that you do not pronounce 
your decision even though so much time has elapsed? “O great seer !” Sesa smilingly replied, “the question 
stands decided by itself without my arbitration. When ten thousand years’ penance cannot equal half-a- 
second’s Satsanga, you can yourself decide which is superior.” Knowing thus the glory of Satsanga, the two 
sages returned to their abodes, much delighted at heart. 

Vasistha got this name because he is endowed with Vasu, or the eight siddhis (occult powers), and 
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as the four ‘Sanas’ (embodiments of austerity), 
as the result of the ceaseless penance done 
by me at the beginning of creation with the 
object of creating the different worlds. They 
fully expounded the true nature of the soul, 
which had been lost to the world during the 
dissolution at the end of the preceding Kalpa, 
whereby seers realized the truth in their own 
heart.” (Srimad Bhagavata ILvii.5)*. 

Here it may be observed that Sanaka 
and others had no issue at all, whereas the 
present verse says that all these creatures in 
the world have descended from the seers and 
Manus mentioned therein. Therefore, the 
construction put upon the words ‘Catvarah 
Purve’ presents a contradiction in terms. But 
this contradiction is only apparent, and not 
real. For the Sanaka brothers, being the pioneers 
of the path of Renunciation (Nivrtti), are the 
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In the course of a cosmic day as many 
as fourteen Manus appear and hold office in 
succession, and the tenure of office of each 
Manu is called a ‘Manvantara’. A Manvantara 
consists of a little more than seventy-one 
‘Caturyugis’ or rounds of the four Yugas 
(Satyayuga, Treta, Dvapara and Kaliyuga). 
Reckoned in human years, a Manvantara 
extends to 30,67,20,000 odd years; whereas 
according to the computation of the celestials, 
it consists of 8,52,000 odd years (Visnu-Purana 
1.3).f Each Manvantara has its own Saptarsis 
or group of seven seers for regulating the 
operation of Dharma or the Divine Law and 
maintaining the universe. With the change of 
a Manu at the conclusion of a Manvantara, 
other functionaries of the universe, such as 
the seven seers, gods, Indra, and the sons of 
Manu also change. The names of the Manus 


teachers of the whole universe. Hence all 
those who follow the path shown by them 
are in a way their disciples and may therefore 
be taken to be their progeny. 


of the present Kalpa are: Svayambhuva, 
Svarocisa, Uttama, Tamasa, Raivata Caksusa, 
Vaivasvata, Savarni, Daksasavarni, 
Brahmasavarni, Dharmasavarni, Rudrasavarni, 


is the best of all householders. The enemies of man in the shape of lust, anger, greed, infatuation etc., could 
not even enter the precincts of his hermitage. Though fully able to retaliate, he felt no provocation and 
did not inflict the least injury on Visvamitra, the murderer of his hundred sons. Pleased with him, Lord Siva 
granted to him lordship over the Brahmanas. Among those who possess true knowledge of Sanatana Dharma, 
the name of Vasistha deserves to be cited first of all. Detailed accounts of his life appear in the Ramayana, 
Mahabharata, Devi-Bhagavata, the Visnu, Matsya, Vayu, Siva and Liga Puranas and other books. 


* aa cat fafaerotafagera A À wards: A RASA 
Wena Pe Wea AGARA N 

y+ According to Suryasiddhanta (an old and authoritative treatise on Astronomy) the duration of 
a Manvantara etc., has been computed as below:— 

A Caturyugi (one full round of the Satya, Treta, Dvapara and Kali Yugas) consists of 43,20,000 human 
years or 12,000 celestial years. This period is also called a ‘Mahayuga’. Seventy-one rounds of such 
Mahayugas go to make a ‘Manvantara’. A period equal in duration to a Satyayuga or 17,28,000 human 
years intervenes the expiration of each Manvantara and the commencement of another, and is technically 
known as a Sandhya or twilight. During this Sandhya occurring at the end of each Manvantara the earth 
goes under water. In every Kalpa or Cosmic day there are fourteen Manvantaras with an equal number of 
twilights. Besides these, there is one more twilight of the same duration at the beginning of each Kalpa. 
In this way the fourteen Manvantaras comprised in each Kalpa consist of 71 Caturyugis each, besides 15 
twilights each of the duration of a Satyayuga. The 14 Manvantaras thus comprise in all 14x71=994 
Mahayugas plus 15 twilights, which go to make another 6 Mahayugas. In this way each Kalpa comprises 
994+6=1,000 Mahayugas. The following figures represent the duration of each of these divisions of them:— 
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Devasavarni, and Indrasavarni.* At the end 
of a Kalpa consisting of fourteen Manvantaras 
the entire group of Manus changes. 

All these seers and Manus are full of 
reverence and love for God; it is for this 
reason that the qualification ‘Madbhavah’ 
has been used with reference to them. 

Although the scriptures speak of the 
seven seers as well as of Sanaka, Sanandana 
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and others as having been born of the mind 
of Brahma, the Lord refers to them here as 
having been born of His own will. This 
discrepancy can be explained by the fact that 
it is God Himself who assumes the form of 
Brahma for the creation of the universe. 
Therefore, there is no contradiction when the 
Lord speaks of those born of Brahma’s mind 
as having been born of His own will. 


The next verse proceeds to declare the reward of knowing the glory and manifestations 


of God described in the preceding five verses. 


wat faut art a an at ata ara: | 


SFA ata ger aa wera: 


TESAL 


Ta this; ARA supreme divine glory; AA, supernatural power; @ and; 4A Mine; 
a: who; aft knows; ara: in reality; W: he; afew arm through unfaltering devotion; 
Brad gets established (in Me); 7 there is no; AF about this; YTA: doubt. 


Solar or human years 


One Caturyugi (Mahayuga or celestial Yuga) 
Seventy-one Caturyugis 

Sandhi or twilight at the beginning of each Kalpa 
Fourteen Sandhyas following the Manvantaras 
One Manvantara with its Sandhi 

Fourteen Manvantaras with their 

corresponding Sandhis 

Fourteen Manvantaras with the twilight at the 
beginning of each Kalpa, or one full Kalpa 


Celestial years or 
the years of gods 


43,20,000 12,000 
30,67,20,000 8,52,000 
17,28,000 4,800 
2,41,92,000 67,200 
30,84,48,000 8,56,800 
4,31,82,72,000 1,19,95,200 
4,32,00,00,000 1,20,00,000 


Kalpa is only another name for a cosmic day, and each cosmic day is followed by a cosmic night of the 


same length. The full length of Brahma’s life is a hundred years according to this measure. This period of time 
is technically known as ‘Para’. Having completed half of his period, Brahma is now passing through the other 
half. The present time represents the first day or Kalpa of his fifty-first year. Since the beginning of this Kalpa 
six Manvantaras with their Sandhyas have already passed; whereas the number of Sandhyas, including the one 
occurring at the beginning of the Kalpa, that have elapsed so far is seven. The present is the seventh or 
Vaivasvata Manvantara, of which 27 Caturyugas have passed. We are now passing through the twilight at the 
beginning of the Kaliyuga of the 28th Caturyuga. (Suryasiddhanta, Madhyamadhikara, 15 to 24). 

Up to the Sarhvat year 2074 (2016 A.D.) of the Vikrama Era, Kaliyuga has completed 5,118 years. 
The Sandhya occurring at the beginning of each Kaliyuga extends to 36,000 years. According to this 
calculation 30,952 years of the Sandhya itself remain to be completed. 

* For a detailed account of these Manus see Chapters 1, 5 and 13 of Bk.VIII of Srimad Bhagavata. 
Their names slightly vary in the various Puranas. The names given here have been taken from the 
Bhagavata. 
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He who knows in reality this supreme divine glory and supernatural power of 
Mine, gets established in Me through unfaltering Devotion; of this there is no doubt. (7) 


The word ‘Vibhutim’, with the 
demonstrative adjective ‘Etam’ qualifying it, 
covers entities like Buddhi (the faculty of 
determining the nature of things) etc., and 
great seers and others declared by the Lord 
in the preceding three verses as emanating 
from Him, as well as the objects, abstract 
ideas and gods referred to by Him in such 
statements as “I am the sapidity in water 
(VII.8)” and “I am the Vedic ritual, I am the 
sacrifice (IX.16)” and so on. 

And the word ‘Yogam’ stands for that 
transcendent and marvellous power of God, 
the secret of which is not fully known either 
to the gods or to the great sages (X.2,3), 
which accounts for the fact that, though 
Himself both the material and instrumental 
cause of entities born of Sattva, Rajas and 
Tamas, He always remains apart from them, 
justifying the statement ‘neither I exist in 
them, nor they in Me (VII.12)” by dint of 
which, while carrying on the creation, 
maintenance and destruction etc., of the whole 
universe He governs the entire creation 
according to certain definite laws; which makes 
Him the supreme Lord of all the worlds, the 
disinterested friend of all beings, the enjoyer 
of all sacrifices and other noble acts, the 
sustainer of all and all-powerful; by which 
He holds the entire universe in a fraction of 
His being (X.42) and manifests Himself of 
His own free will, age after age, in various 
forms for various purposes and while doing 


all this remains entirely aloof from all actions, 
from the entire creation and from all 
transformations, such as birth etc., and which 
has been spoken of in IX.5 as His wonderful 
power of divine Yoga. 

In this way the entire universe is God’s 
own creation, and everything subsists in a 
fraction of His being. Therefore, whatever 
object in the world appears as endowed with 
power and has some speciality about it, or 
better still the whole creation, should be 
regarded as a manifestation of, or the same 
as, God; while God himself should be 
recognized as the creator and destroyer of the 
entire universe, the almighty and universal 
lord, the sustainer of all, supremely 
compassionate, the disinterested friend and 
inner controller of all. This is what is meant 
by ‘knowing in reality the supreme glory 
and supernatural power of God.’ 

The word ‘Yogena’ accompanied by 
the adjective ‘Avikampena’ qualifying it, stands 
for that unflinching and exclusive devotion 
to God (vide Gita XI.54) which is also 
named as ‘undivided devotion’ in XIII.10, 
and as ‘the Yoga of exclusive devotion’ in 
XIV.26, which has been referred to in VII.1 
under the name of ‘Yoga’, and the character 
of which has been discussed in verses 13, 14 
and 34 of the Chapter IX and in verse 9 of 
the present chapter. And realizing God through 
such devotion is what is meant by getting 
united with, or established in God. 


Having spoken of God-realization through the practice of unfaltering devotion, the 
Lord now discusses in two verses the character of this Yoga of Devotion. 


at ude wud wa: ad yaddi 
sta Heat aera At qe aAA REAT: 2 ui 


IZH I (the soul of the universe); ade of all; Wa: (am) the source; WA: because of Me; 
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Way everything (in the world); Wade moves; sft thus; Wet knowing; wt (constantly) 
worship; WTA Me (the supreme Deity); 4a: the wise; Wtaaatadt: full of devotion. 
I am the source of all creation and everything in the world moves because of Me; 


knowing thus, the wise, full of devotion, constantly worship Me. 


The whole universe has emanated from 
God; hence God is both the material and 
efficient cause of the entire creation, and 
therefore the best of all. To recognize this 
fact is to know that He is the source of all 
creation. 

The wheel of this creation is revolving 
through God’s own power of Yoga; it is 
through His ruling power that the sun, moon 
stars and planets like the earth are regularly 
coursing within their respective orbits; it is 
under His direction that all living beings are 
working out their own destiny after being 
born in the higher or lower order of creation 
according to their good or evil actions. In this 
way to recognize God as the ruler and director 


(8) 


of all is to know that everything in the world 
moves becuase of God. 

The word ‘Budhah’, qualified by the 
adjective ‘Bhavasamanvitah’, stands for those 
enlightened devotees who are full of exclusive 
love for God, have unflinching faith in Him 
and are solely devoted to Him, and who 
have full knowledge of His virtues and glory. 

Thus recognizing God as the creator, 
destroyer and director of the entire universe, 
he who constantly remembers and embraces 
the Lord through the mind, intellect and 
senses, with utmost faith and love, as described 
in the following verse, is said to worship 
Him according to the spirit of the present 
verse. 


aam gaT «atest: MERA | 
PATA at fai qaa a Ra ae il 


ufert: those who keep their mind fixed on Me; nanao: those who have surrendered 
their lives to Me; taaa: WAM enlightening one another (about My glories); WATA: 
conversing; @ and; HA Me; faq ever; gafa remain contented; @ and; Tad take delight (in 


Me); @ and. 


With their mind fixed on Me, and their lives surrendered to Me, conversing and 
enlightening one another about My glories, My devotees ever remain contented and 


take delight in Me. 


The word ‘Maccittah’ refers to those 
devotees, who, knowing God as their supreme 
lover and greatest friend, nay, their nearest 
and dearest one and highest goal, have their 
mind exclusively fixed on Him (VIII.14; [X.22); 
who have no attraction, attachment or love 
for anything else than God; who are ever 
engrossed in the thought of His name, virtues, 
glory, sports and being; and who, even while 
acting in accordance with the scriptural 
injunctions and performing ordinary functions 
of the body, much less at the time of meditation, 


(9) 
never forget God even for a moment. 

And the word ‘Madgatapranah’ has been 
used with reference to those who live and 
breathe solely and entirely for God and whose 
senses also function for His sake alone; to 
whom even a moment’s separation from God 
is unbearable, who eat and drink, walk and 
move, sleep and keep awake, and carry on 
all other activities for His sake alone, and 
have no personal interest in those activities. 

Loving and faithful devotees of God 
fondly indulge in discussing with, and bringing 
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home to, one another the virtues, glory, truth, 
sports and mysteries of God on the basis of 
their personal experiences and arguing their 
case with great skill. This is what is meant by 
enlightening one another about the greatness 
of God. 

Reciting and chanting God’s names, 
virtues, glory, stories and character and 
popularizing them through sermons and 
discourses and offering praises to God etc., 
are all included in speaking of God. 

Feeling supreme gratification in doing 
all this is what is meant by ‘ever remaining 
contented.’ Hearing, reflecting on, chanting 
and reciting the names, virtues, glory, 
stories and character etc., of God are solely 
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responsible for the peace, joy and gratification 
enjoyed by the devotee who remains ever 
contented as mentioned above. Worldly objects 
have nothing to do with his joy and 
gratification. 

Duly hearing, reflecting on and chanting 
the names, virtues, glory, stories, character, 
truth and mysteries of God, and doing 
everything according to His liking, behest 
and direction for the sole object of developing 
love for Him, such a devotee ever visualizes 
Him as actually present before his eyes, and 
constantly enjoys His sight and touch, chats 
with Him and carries on various other sports 
with Him. This is what is meant by ever 
taking delight in God. 


The Lord now tells us in the next two verses how He rewards the devotees who adore 


Him in the above manner. 


ai Gada watt RAAR | 
eae ahgart i at maa AN go N 


Ta On those; naag ever united (through devotion with Me); waa worshipping 
(Me); wifaqdery with love; aat I confer; qfar Yoga of wisdom; 74 what; a by which; 


mm Me; suafa come to; Ñ they. 


On those ever united through devotion with Me and worshipping Me with love, 


I confer that Yoga of wisdom by which they come to Me. 


The demonstrative pronoun ‘Tesam’ 
stands for the loving and disinterested devotees 
of God referred to in the preceding two 
verses as “Budhah’ and ‘Maccittah’ etc. 
Similarly, the adjective ‘Satatayuktanam’ 
represents the aggregate of all the qualifications 
mentioned in the preceding verse such as 
‘Maccittah’ ‘Madgatapranah’, ‘Parasparam 
Bodhayantah’ and ‘Mam Kathayantah’. Again, 
the idea conveyed by the words “Tusyanti ca 


(10) 


ramanti ca’ is succinctly expressed in 
‘Pritipurvakam Bhajatam. The intention is to 
convey that the devotees referred to in the 
preceding verse, far from worshipping God 
out of any desire for enjoyment, constantly 
adore Him in the manner stated in the preceding 
verse, disinterestedly and with exclusive 
love, without seeking any return for their 
devotion.* 

The Lord infuses into the mind of His 


* A devotee of this type says in the Bhagavata:— 
a Weg + asad a are + verferer 
a ARa a wage ct fae TER NN 


(VI.xi.25) (Next Page) 
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devotees the capacity to grasp correctly the 
truth relating to the absolute, formless Divinity 
along with the secret of Its glory and greatness, 
as also the truth relating to His qualified aspect 
with and without form along with His sports, 
mysteries, greatness and glory etc. This is what 


AoA a Th MOT aS Aa TST 
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is meant by ‘conferring the Yoga of wisdom’. 
It is this Buddhiyoga which has been spoken 
of in Chapters VII and IX above as ‘Jnana 
coupled with Vijnana’; and direct realization 
of God through this Yoga of wisdom is what 
is meant by attaining Him. 


da: | 


ARTA AT AMAT ARAAT I gg I 


wary in order to shower; Ta Myself; aqm My grace on them; IgA I; ARTA born 
of ignorance; 74: the darkness; marafi dispel; anamata: dwelling in their heart; artes 


areadt by the shining lamp of wisdom. 


In order to shower My grace on them, I, dwelling in their heart, dispel their 


darkness born of ignorance by the shining lamp of wisdom. 


By the statement that the Lord Himself 
dispels the darkness of ignorance of the 
devotee, He seeks to convey that the devotee 
need not undertake any other Sadhana for 
the purpose. The object is achieved through 
the mercy of God alone. 


The word ‘Tamah’ qualified by the 
adjective ‘Ajnanajam’, stands for the veiling 
power of ignorance that has existed from time 
without beginning, and due to which man fails 
to realize the virtues, glory and character of 
God. By the statement “dwelling in the heart I 
dispel their ignorance” the Lord reveals the 
glory of devotion and exculpates Himself from 
the charge of partiality. The Lord thereby seeks 
to convey that He constantly resides in the 
heart of all as their Inner Controller, and yet 
people do not feel His presence within their 
heart; that is why He fails to dispel the ignorance 
of their heart. His loving devotees, however, 
as indicated in the preceding verse, constantly 
see Him as if actually present in their heart; it 
is therefore that He easily dispels the darkness 
of their ignorance. 


(11) 


The word ‘Jnanadipena’, with the 
adjective “Bhasvata’ qualifying it, signifies 
that transcendent wisdom, free from the faults 
of doubt and error etc., which has been 
spoken of as ‘Buddhiyoga’ or the Yoga of 
wisdom in the preceding verse, and as “Jnana 
coupled with Vijfana’ in Chapters VI and 
IX, and whereby one is able to know full 
well the truth relating to the absolute, formless 
Divinity along with Its grandeur and glory, 
as well as that relating to the qualified aspect 
of God with and without form along with 
His sports, mysteries, glory and greatness 
etc., and to dispel the darkness of ignorance 
through such wisdom is to tear away from 
the heart of the devotee the veil of ignorance 
which obstructs the knowledge of Truth. 


As a matter of fact, the light of wisdom 
dispels the darkness of ignorance and brings 
God-realization at the same time. If, however, 
some sequence is maintained between the two 
processes, it should be understood that the 
removal of ignorance takes place earlier and 
is immediately followed by God-realization. 


“O all-virtuous Lord ! without Thee I seek neither abode in the uppermost heaven nor the position 
of Brahma (the Creator), neither sovereignty over the entire globe nor dominion over the nether worlds, 
neither the achievements of Yoga nor even lasting freedom from rebirth.” 
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The Lord discussed in Chapter VII the subject which He introduced in the very opening 
verse of that chapter as leading to a knowledge of His integral Self and which He undertook 
in the next verse to expound under the name of ‘Jnana, and Vijnana’, or the knowledge of 
the Nirguna and Saguna aspect of God. Thereafter in Chapter VII, He threw further light 
on the same subject even while answering the seven questions of Arjuna. But since His 
method of exposition was different in that chapter, He undertook once more at the beginning 
of Chapter IX to discuss the subject of Jnana and Vijnana and expounded it at full length 
in all its details. Again, in order to elucidate the subject further and in a different language, 
the Lord undertook in the opening verse of Chapter X to discuss the subject again; and 
having devoted the next five verses to a description of His Yogic power and glories, He 
declared in the seventh that knowledge of the latter leads to His own realization through 
unfaltering devotion. Thereafter, describing in the eighth and the ninth the mental attitude 
and conduct of those engaged in worshipping Him through the discipline of Bhakti, the Lord 
wound up the topic by pointing out in the tenth and eleventh the fruit of such worship, viz., 
the attainment of the Yoga of wisdom, which dispels the darkenss of ignorance and leads 
to God-realization, thereupon realizing that knowledge of the Yogic power and glories of 
God are exceedingly helpful in God-realization, Arjuna now devotes the next seven verses 
to praises of the Lord, praying in the end that the Lord may be pleased to describe in detail 
His own Yogic power and glories. 

AAT IAA 


Ut aa ut ama ufat aad vari 
ued mai Ramani fase 
angea: aa aAA | 
staal damt ATE: Cares Aa TAT HU V3 N 


Ut Fel the transcendent Eternal; WA eA the supreme abode; uaaa WHA (and) the 
greatest purifier; Tar You; Gear pna few the eternal divine Purusa; anglat the primal 
Deity; ISH unborn; AYA all-pervading; 31g: speak of; aT] You; ITA: the seers; Wð all; 
afg: ane: the celestial sage Narada; aa even so; afā: wae: the sages Asita and 
Devala; ara: the great sage Vyasa; taa4 Yourself; @A and; Wa too; wate proclaim; 
Ñ to Me. 

Arjuna said: You are the transcendent Eternal, the supreme Abode and the greatest 
purifier; all the seers speak of You as the eternal divine Purusa, the primal Deity, 
unborn and all-pervading. Likewise speak the celestial sage Narada, the sages Asita 
and Devala and the great sage Vyasa; and Yourself too proclaim this to me. (12,13) 


By the first half of the twelfth verse Arjuna | Bliss, divine in character and hence identical 
intends to say that the absolute known as the | with God, is the same as Si Krsna; and that 
‘transcendent Eternal’ is no other than Sri | His names, virtues, glory, stories and character, 
Krsna; that His supreme Abode too, being | when heard, reflected on and chanted, are 
the embodiment of Truth, Knowledge and | supremely purifying in every way. 


* Chapter X * 


The word ‘Rsayah’*, qualified by the 
adjective ‘Sarve’, stands for Rsis like 
Markandeya, Angira and so on, whom 
Arjuna mentions as the authority for his 
statement. t 

The following are the marks of a Devarsi 
or celestial sage:— 

“Seers living in the celestial regions 
should be known as the blessed Devarsis. 
Besides them, there are other Devarsis as 
well who are distinguished by their knowledge 
of the past, present and future and strict 
adherence to truth. In other words, celestials, 
Brahmanas, and members of the royal class 
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who are famed throughout the world for their 
austerity, who have imparted spiritual 
knowledge to devotees (like Prahlada) even 
in their mother’s womb, who are the revealers 
of Mantras or sacred formulas, who by virtue 
of their supernatural powers (Siddhis) have 
unrestricted access everywhere, and are ever 
surrounded by Rsis, are all Devarsis.£” (Vayu- 
Purana LX1.88,90,91,92) 

There are many Devarsis, the names of 
some of whom are given below:— 

eat i g ARASH 

AGRIC: wet: UAT: HA: USCA TI 

uw mada | HATTA | 


who are self-illumined and have established 
contact with the world of their own free will, 


Rha CaM Ta aea: SAAT: N 
(Vayu-Purana LX.83—85) 


* sete md aa: sat wet ane | wad died afer geo a cafe: wa 
maaga: ae ean A ETN 
(Vāyu-Purāņa LIX. 79.81) 

“The root ‘Rs’ is used in the sense of motion, (Knowledge), hearing truth and austerity. Brahma, 
the Creator, has given the title of ‘Rsi’ to him who definitely combines in himself all these virtues. The 
word is derived from the root ‘Rs’ signifying motion, and the name of Rsi has been given to these seers 
because they were born of themselves in the beginning of creation.” 

+ Describing the glory of Bhagavan Sri Krsna to Duryodhana, the patriarch Bhisma, the great 
embodiment of truth and virtue, said:— 

“Bhagavan Vasudeva (the son of Vasudeva) is the object of worship of all gods and the best of 
all beings. He is virtue personified and the knower of the secret of Dharma, the bestower of boons and 
the satisfier of all desires; He is the doer, the deed and the Lord Himself. The past, present and future, 
the morning and evening twilights, the four quarters, the heaven and all laws are the creations of this 
very Lord. It is this high-souled and imperishable Lord who created the Rsis, austerity and the Prajapatis, 
who have brought forth the entire creation. He is the Creator of Sankarsana himself, the eldest of all creation. 
Sesa (the serpent-god), popularly known as ‘Ananta’ (the eternal being), who carries the weight of the 
entire globe including the mountains on his head, also emanated from Him. It is He who takes the form 
of the divine Boar, the Man-Lion, and the divine Dwarf; He is the father and mother of all. There is 
none superior to Him. ‘KeSava’ as He is called, He is the embodiment of supreme lustre and the grandfather 
of all beings; the seers call Him Hrsikesa. He is the teacher, the forefather and the preceptor. He who 
wins the favour of Sri Krsna attains the imperishable abode. He who, when confronted with danger, seeks 
refuge in Sri Krsna and offers praises to Him, attains supreme happiness.” 

Xa Pot Wed aa ded Aa: wa vefa Agi ula Pet wares: I 

(Mahabharata, Bhisma-Parva, LXVII.24) 

“Those who take refuge in Śrī Krsna never get deluded. Sri Krsna ever protects those who are involved 
in great danger.” 

+ cactaufass gar cada: aur i 

cates eT TOT I Meet «= eee ATN 
Wage wa aq wag Au awe ia west a uy Ay TN 
wae A a taaiq wane AI gaia waht calgon AN 
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“The two sons of Dharma, Nara and 
Narayana, Kratu’s sons, collectively known 
as the Valakhilyas, Kardama, son of Pulaha, 
Parvata, Narada and the two sons of Kasyapa, 
Asita and Vatsara, because they can exercise 
control even over the celestials, are called 
Devarsis.” 


* Bhagavad-Gita « 


Devarsi Narada, Asita, Devala and Vyasa 
—all these great Rsis know of the real truth 
about God, and are great lovers and devotees 
of God, and possessed of supreme wisdom.* 
They are regarded as highly respected 
and truthful sages of their time; that is why 
their names have been specially mentioned in 


* Though there have been more than one person bearing the name of Narada, history records no 
two Devarsis of this name. The scriptures speak of him as the ‘mind’ of God. Possessing supreme knowledge 
of the divine Truth and supreme love for God, he is a celibate of the order known as Urdhvaretis (so- 
called because their generative fluid or creative energy has attained an upward flow). He is the foremost 
teacher of Bhakti or Devotion. The world owes a great deal to him. It was he who inspired great devotees 
like Prahlada, Dhruva and Ambarisa, and showed them the way to Bhakti; and the world further vowes 
to him two incomparable gems of Indian literature, viz., Srimad-Bhagavata and the Ramayana of Valmiki. 
It was he who imparted instruction even to a man of great spiritual wisdom like Sri Sukadeva. 

In his previous incarnation, Narada was the son of a maid-servant who used to scour the unclean 
utensils of great sages. When he was only five years of age, His mother died of an accident. Thus freed 
from all worldly ties, he left all human habitation and retired into the woods, where he sat under the 
foot of a big tree and began to meditate on God. In the course of this meditation, his thoughts got focussed 
on one point and the Lord revealed Himself in his heart. But having blessed him with a glimpse of His 
soul-enchanting beauty for a short while, He suddenly disappeared from his view. Feeling greatly disturbed 
at His sudden disappearance, he concentrated his mind once more and began to meditate on the Lord, 
but failed to obtain His vision any more. Meanwhile he heard an ethereal voice say, “O child, you will 
not be blessed with My vision any more in your present incarnation. Having cast off this mortal coil 
you will attain Me as one of My own associates.” These words of the Lord brought him great consolation, 
and he moved about in the world, free from attachment, awaiting the last moment. At the appointed hour 
he left physical body, and in the next Kalpa he assumed a divine form and was reborn from the mind 
of Brahma. Since then, observing a vow of unbroken celibacy, he has been singing the glories of the 
Lord to the accompaniment of his lute (Bhagavata I.vi). 

Chapter V of Mahabharata, Sabha-Parva, contains the following account of Devarsi Narada:— 

“Devarsi Narada knows the real meaning of the Vedas and Upanisads, is adored by the celestials, 
has specialized in the branch of literature known as the Itihasas and Puranas, possesses knowledge of 
the events of the previous Kalpas, knows the essence of virtue and justice and is the best scholar of Siksa 
(phonetics), Kalpa (the science of ritual), Wyakarana (grammar), Ayurveda (the science of medicine) and 
other branches. Nay, he is an expert in reconciling scriptural injunctions of a contradictory nature, a 
powerful orator, well-versed in politics, possessed of great intelligence, memory and wisdom, a poet, clever 
in distinguishing good from evil, capable of ascertaining the reality of things by employing the various 
methods of reasoning, proficient in discovering the beauties and fallacies of syllogistic reasoning and 
capable of meeting the objections of scholars like Brhaspati. He knows in reality the truth about Dharma 
(religious merit), Artha (worldly riches), Kama (enjoyment) and Moksa (liberation), is capable of directly 
perceiving by his Yogic power every incident taking place in this world as well as in the higher and 
lower worlds, clever in distinguishing the paths of Knowledge and Action, expert in giving lessons to 
the gods and demons on dispassion, a master statesman proficient in the Knowledge of war and peace, 
an adept in determining what should be done and what should not be done, incomparable in the 
employment of the six expedients of royal policy, well-versed in all the scriptures, and well-versed in 
the science of warfare, a master of music, a great devotee of God, a repository of all learning and virtues, 
the very prop of morality and the universal friend, and has access everywhere.” The Upanisads, Puranas 


and Itihasas are replete with his sacred stories. 
* * * 


* Chapter X * 


the verse. And, moreover, they are ever 
engaged in singing the praises of God. The 
chief mission of their life is to propagate the 
glory of God. The Mahabharata too contains 
several references to these and many other Rsis 
and Maharsis singing the glories of God. The 
patriarch Bhisma recapitulates in the Bhisma- 
Parva what one or other of those sages spoke 
with reference to Bhagavan Sri Krsna.* 
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Sri Krsna has already referred to His 
own incomparable glory in IV.6 to 9; V.29; 
VII.7 to 12; IX.4 to 11, and 16 to 19; and 
X.2, 3, 8. This is what Arjuna has in mind 
when he says that Sri Krsna is revealing His 
own glory to him. Arjuna is, therefore, 
convinced that what he says in these verses 
about Sri Krsna is, quite correct, and he has 
no doubt about it. 


The sages Asita and Devala are related as father and son. The Kurma-Purana contains the following 


reference to them:— 


Uy ë A WTO, | ea: GAT ee AST: I 

wet misas mgA qa a anaa aah warf N 

afaretauntat aS: aa | a À a: Ut Arad Ware: N 

(Kurma-Purana XIX.1,2,5) 

“Having begotten these sons with the object of multiplying creation, the sage Kaśyapa began once 
more to practise hard penance with the intention of getting more sons. As the result of his severe penance 
he got two more sons. Vatsara and Asita by name. Both of them possessed divine knowledge and were 
teachers of Veda. Asita begot through his wife, Ekaparna, a son, Devala by name, who was well-versed 
in the Vedas, a teacher of Yoga and a great ascetic.” 

Asita and Devala are both seers of the Rgveda. Rsi Devala attained perfection through the worship 
of Lord Siva. Both these seers are ancient and highly accomplished Rsis. Pratyiisa, one of the eight Vasus, 
also had son who was known as Rsi Devala (Harivamsa, 0.44). 

* * * 

The sage Vedavyāsa is believed to be a part manifestation of God. He was born in an Island (Dvīpa), 
which got him the title of ‘Dvaipayana’. On account of his dark complexion he was known as ‘Krsna 
Dvaipayana’; and because he arranged the Vedas, he was called ‘Vedavyasa’. He is the son of the great 
sage Parasara. His mother’s name was Satyavati. As soon as he was born he retired into the woods with 
the intention of practising austerities. He has full knowledge of the reality about God and is a peerless 
poet. He is a boundless and fathomless ocean of knowledge, the farthest limit of erudition and the highest 
perfection of poetry. The unfolding of Vyasa’s heart and speech constitute the very lustre and foundation 
of world’s knowledge. 

The Brahmasutras were written by Bhagavan Vyasa himself. He was, again, the author of such a 
wonderful scripture as the Mahabharata. The eighteen principal Puranas and many more subsidiary Puranas 
were compiled by him. The history of India bears testimony to this fact. It is from the gift of wisdom 
bequeathed by Vyasa that the whole world is seeking light today. 

Every Dvapara has its own Vyasa for arranging the Vedas. The present Vyasa, Krsna Dvaipayana, 
son of ParaSara is the 28th Vedavyasa of the current or Vaivasvata Manvantara. He taught Rgveda to 
his principal disciple Paila, Yajurveda to VaiSampayana, Samaveda to Jaimini and Atharvaveda to Sumantu, 
and further taught the Itihasas and Puranas to the great and highly talented sage Romaharsana, who was 
a Suta (charioteer) by birth. 

* Devarsi Narada said, “Bhagavan Sri Krsna is the Creator of all the worlds, omniscient and the 
supreme Lord of all deities and Sadhyas.” 

The sage Markandeya said, “Sti Krsna is the sacrifice of sacrifices and the penance of penances, 
and embodies in Himself the past, present and future.” 

Bhrgu said, “He is the god of gods and the most ancient Visnu.” 

Vyasa said, “He confers Indrahood on Indra, and is the Supreme Deity of all deities.” 

Angira said, “He is the Creator of all beings.” 
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adàgi mà wat ache aera 
aq fe a wnacath fagdar a arta: ev N 


Way Wea all that; AA, (as) true; HÀ I believe; At what; AML Me; agafi You tell; Hera 
O Krsna; 7 nor; fẹ indeed; à Your; a7 O Lord; afr manifestations (through sport); fag: 


know; èat: gods; 4 neither; ela: demons. 


Krsna, I believe as true all that You tell me. Lord, neither demons nor gods are 


aware of Your manifestations through sport (11a). 


The monosyllable word ‘Ka’ represents 
Brahma (the Creator), ‘A’ signifies Visnu 
(the Protector) and ‘Isa’ is a synonym of Siva 
(Destroyer of the universe). Keśava, therefore, 
is the Deity who represents all these three 
aspects of God. Addressing Sri Krsna as 
‘KeSava’ in this verse, Arjuna, therefore, 
intends to convey that unquestionably He is 
the Supreme Lord responsible for the creation, 
sustenance and destruction of the whole 


(14) 


universe. 

The pronouns ‘Etat’ and ‘Yat’, used in 
this verse, point to all that has been stated by 
the Lord from the beginning of Chapter VII 
to verse 11 of the present Chapter regarding 
his own virtues, glory, character, greatness 
mystery and supernatural powers etc., and 
which constitutes a direct admission on His 
part of His divinity. And recognizing Sri Krsna 
as God Himself, the integral Brahma, the 


Sanatkumara and others said, “His head pervades the heavens and His arms cover the earth; all the 
three worlds are contained in His belly. He is the eternal Purusa. The Sadhaka can know Him only after 
attaining purification of the heart. He is considered to be the Best even among seers who are sated through 
Self-realization; and He is the ultimate resort even of the lofty-minded royal sages, who never turn their 
back on the field of battle (Maha., Bhisma., Cap. 68). 

In Chapter XII of the Mahabharata, Vana-Parva, the great devotee among women, Draupadi, quotes 
the following words of a number of sages:— 

The sages Asita and Devala said, “Sri Krsna Himself is the Prajapati (the Lord of creation) during 
the primal creation of beings, and is the sole creator of all the worlds.” 

Parasurama said, “He is Visnu Himself; none can vanquish Him. He is the sacrifice, the sacrificer 
and the deity worshipped through sacrifice.” 

Narada said, “He is the supreme Lord of all deities known as the Sadhyas, as well as of all 
blessings.” 

“Just as a child plays at will with its dolls, so does Si Krsna sport in the company of Brahma, 
Siva, Indra and the other gods.” 

Besides the above, Bhagavan Vyasa says in the Mahabharata:— 

“There is a sacred town in Saurastra (the modern Kathiawad), named Dvaraka, wherein resides 
Bhagavan Sri Krsna, the most ancient and supreme Purusa. He is Sanatana Dharma personified. Brahmans 
well-versed in the Vedas and men who have realized the Self declare high-souled Sri Krsna to be Sanatana 
Dharma itself. He is the most sacred of all sacred objects, the holiest of the holy, and the most auspicious 
of all auspicious things. Bhagavan Sri Krsna, possessed of lotus-like eyes, is the eternal god of all the 
gods in the three worlds. He is the imperishable soul and perishable matter, the conscious self, the supreme 
Lord and one endowed with a form which is beyond human conception.” (Maha., Vana., 8.24 to 27). 

In Srimad Bhagavata Devarsi Narada, addressing the pious king Yudhisthira, says, “O king, of all 
men you are indeed highly blessed, inasmuch as sages, who lend sanctity to the worlds, frequently visit 
your palaces, and the supreme Brahma Himself lives here in the guise of a human being. Indeed, Sri Krsna 
is the supreme Brahma whom sages seek to realize as the bliss of absolute repose. He is your beloved 
friend, your maternal cousin, the object of your worship, your Guide and teacher. Tell me, then, who can 
compare with you in the matter of good luck?” (Srimad Bhadgavata VILxv.75-76). 


* Chapter X * 


embodiment of Truth, Knowledge and Bliss, 
the god of gods, the creator and destroyer of 
the universe, all-sustaining, all-pervading and 
omnipotent, the ruler and inner controller of 
all, and not entertaining the least doubt about 
the truth of His statements is what is meant 
by believing all that He says as true. 

The Visnu-Purana says:— 

tye wae eer aera: fora: 

amMaraasa woot wt sd 

(VL.v.74) 

“Entire glory, entire virtue, entire renown, 
entire prosperity, entire wisdom and total 
dispassion—these six are collectively known 
as ‘Bhaga’.” 

He who combines in Himself all these 
virtues is called ‘Bhagavan’. 

The Visnu-Purana further says:— 

sari wed wa yaa are 

afa faarafaat a a areat aAA i 

(VI.v.78) 

“He who is aware of the creation and 
dissolution of the universe, of the appearance 
and disappearance of beings, as well as of 
Vidya (wisdom) and Avidya (nescience), 
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should be designated as ‘Bhagavan’. 
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By addressing Sri Krsna as ‘Bhagavan’, 
Arjuna means to say that he is God Himself, 
the repository of all glory and omniscient. 

The word ‘Vyaktim’ denotes all the 
various forms assumed by God by way of 
sport from time to time for the creation, 
maintenance and destruction of the universe, 
for the rehabilitation of virtue, for redeeming 
the devotees by blessing them with His sight, 
for the protection of gods and destruction of 
the demons, and for various other reasons. 
By saying that the secret of His manifestation 
in various forms is known neither to the 
demons nor to the gods, Arjuna intends to 
convey that even though the demons are 
endowed with the capacity to assume various 
forms by dint of their Maya or conjuring 
power and the gods are capable of perceiving 
supersensuous objects, yet they are 
unable to perceive the divine character of His 
various forms, or to comprehend His divine 
power, and art of assuming those forms, the 
occasion for such manifestation and the 
inwardness of His sports. Much less can 
an ordinary mortal expect to know these 
things. 


aaa ae ca WENT 
qaaa Wiest ë gada VATU eg ll 


Waq Wa Yourself; mam by Yourself, Imam Yourself; Ax know; aq You; yenan 
O supreme Purusa; yara O creator of beings; Yet O Ruler of all creatures; laga O god 


of gods; amad O Lord of the universe. 


O Creator of beings, O Ruler of creatures, God of gods, the Lord of the universe, 


O supreme Purusa, You alone know what You are by Yourself. 


By the vocatives used in this verse for 
Si Krsna, Arjuna seeks to convey that He is 
the creator of the whole universe, the controller 
and supporter of all, the object of universal 
adoration and higher than perishable matter 
and the imperishable soul, known as His 
‘Apara’ and ‘Para’ nature respectively. 

Again, Sti Krsna is the beginning of the 


(15) 


entire creation; His virtues, glory, sports 
greatness, and forms etc. are all infinite. Hence 
no one else can have full knowledge of His 
virtues etc., they are known to Him and Him 
alone. And His knowledge of His own Self is 
not like the knowledge of an external object 
acquired by an individual through his or her 
intellect, and with the help of the scriptures etc. 
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God being the very embodiment of knowledge, 
He knows Himself through Himself. There is 


* Bhagavad-Gita « 


no distinction of knower, knowledge and the 
object of knowledge in Him. 


apiece fact greta: | 
aA RNa carey fash i ga N 


apa stele are able to describe; aAA in full; fee: divine; fF indeed; aafaa: Your 
glories; arf: fasyfafs: by which glories; Mtr Far (all) these worlds; @4, You (alone); 


carey pervading; fasta You stand. 


Indeed, You alone can describe in full Your divine glories, whereby You pervade 


all these worlds. 

The word ‘Atmavibhitayah’ qualified 
by the adjective ‘Divyah’, covers all those 
objects or beings in the universe that are 
possessed of lustre, strength, learning, glory, 
virtue and power. Since all those glories are 
God’s own manifestations and because no 
one other than He knows them in their entirety, 
He alone and no one else can describe them 
in full. This is what Arjuna means by the first 


(16) 
half of this verse. Again, by the latter half of 
the verse Arjuna seeks to convey that he 
would not be contented with a description of 
only those glories which are manifested 
in this mortal world alone, but that he should 
like to hear a full account of all His glories 
by which He stands revealed in various forms 
in all the worlds including the celestial 
regions. 


we frend ANR der uP | 
He HET Mag Facasha wT Ul V9 Ul 
FA how; fart may know; 314 I; afr O Master of Yoga; ta You; WaT ever; 


uta meditating on; &Y &¥ in what particular; @ and; way forms; fara: sift You are 
to be meditated upon; Taq O Lord; Wat by me. 


O Master of Yoga, through what process of continuous meditation shall I know 
You? And in what particular forms, O Lord, are You to be meditated upon by me? (17) 


Arjuna puts two questions to the Lord 
in the present verse. Firstly, he seeks to 
know some device whereby he may be 
able to practise constant remembrance of the 
Lord with faith and love, and may know 
Him fully well along with His virtues, 
glory and reality. And, secondly, he is 
anxious to be told which particular objects, 


forming part of this universe of sentient and 
insentient beings, should be taken to be His 
manifestations and meditated upon as such. 
In other words, Arjuna wants to know how 
and in what particular forms he should 
constantly think of Him so as to be able to 
comprehend His virtues, glory, truth and 
secrets easily. 


aenea art faut a stares 
Wa: HUA date ad Aes ASTAN Vs N 


famu in detail; sett: Your; Q power of Yoga; AYRE, glory; € and; ware? O 
Krsna; Ya: once more; WAA tell me; qa: satiety; fF because; vad: (in) hearing; 7 3tf€ is 


not; Ñ to me; amat Your nectar-like words. 


* Chapter X * 
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Krsna, tell me once more in detail of Your power of Yoga and Your glory; for 


I know no satiety in hearing Your nectar-like words. 


He of whom all men seek their desired 
objects is called Janardana (3A: aA). By 
addressing Sri Krsna as ‘Janardana’, Arjuna 
indicates that all men approach Him for the 
attainment of their desired objects, and also 
that He is fully capable of granting all their 
prayers. Arjuna thereby hopes that his prayer 
too will be granted by the Lord. 

‘Yoga’ is that divine potency of God by 
which He manifests Himself in the form of 
this universe and thereby reproduces Himself 
in various forms; and His manifestation in 
those forms is called His ‘Vibhuti’ or glory. 
Both these words have already occurred in 
verse 7 above, and their meaning has been 
fully explained in our commentary on the 
same. Realization of God through unfaltering 
devotion has been mentioned in that verse as 


(18) 


the reward of knowing His Yoga and Vibhuti 
in reality. Therefore, with a view to knowing 
full well the secret of His Yoga and Vibhuti, 
Arjuna requests the Lord to describe them in 
detail again and again. 

The words of Sri Krsna appear very sweet 
to Arjuna; he finds such a stream of joy flowing 
from them that his mind never gets wearied 
of drinking of it. The more he drinks of that 
nectar, the more his thirst for the same grows. 
He feels as if he should go on drinking that 
nectar for ever. Therefore, he prays that Sri 
Krsna should go on pouring that divine nectar 
into his ever thirsty ears. He should not feel 
deterred by the thought that such and such a 
thing has already been said or that the subject 
has been amply thrashed out so that there is 
no need to dilate on it any more. 


In response to this prayer of Arjuna for a detailed and full description of His power 
of Yoga and glory, the Lord first points out the limitless range of His magnitude and then 
undertakes to describe only His outstanding glories. 


MATA TAT 
wad at Hotes fac AATA: | 
meaa: HEME aAA ARRAT AU Ve i 


7a now; Ñ to you; maRe shall relate; Ræ: divine; f€ indeed; anafaa: My 
glories; Weta: in broad detail; Hoary O chief of Kurus, Arjuna; 7 31f€ there is not; I: 


limit; arae Ñ to My magnitude. 


Sri Bhagavan said: Arjuna, now I shall tell you My conspicuous divine glories; 


there is no limit to My magnitude, indeed. 


By addressing Arjuna as “KuruSrestha’ 
the Lord seeks to convey that, being the best 
among Kurus, he was qualified to hear the 
description of His glories. 

The whole universe being a manifestation 
of God, all objects comprised therein are, in 
a general way, manifestation of His glory; 
but they are not His divine glories. The 
words ‘divine glories’ should be taken to 


(19) 


denote only such objects or beings which 
manifest the majesty, strength, learning, glory, 
lustre and power of God in a special degree. 
With reference to such glories the Lord says 
in this verse that they are limitless, so that it 
was wholly impossible to describe them all 
in full. Hence He undertakes to describe only 
the most conspicuous among them. 

In the preceding verse Arjuna requested 
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the Lord to describe in detail (in full) His | was not possible to give a full description of 
power of Yoga as well as His glory. With | even His outstanding glories much less of all 
reference to this prayer the Lord says that it | His glories.* 


As promised in the preceding verse the Lord now first of all describes His divine glories 
in verses 20 to 39:— 


agaat qera ndy: | 
agmg H a yA Va Ail RO N 


3tey_ I; sem the (universal) self; 4eteet O Arjuna (lit, a conqueror of sleep); 
ndyra: seated in the hearts of all beings; IgA I (am); Inf: the beginning; @ and; RE, 
the middle; @ and; YATTA of (all) beings; aa: the end; Ya alone; W even so. 


Arjuna, I am the universal Self seated in the hearts of all beings; so I alone am 
the beginning, the middle and also the end of all beings. (20) 


* The universe consists of an infinite number of objects and an infinite variety of creatures. For 
their proper regulation and control these diverse orders of objects, ideas and beings have been classified 
into various broad divisions or groups under God’s immutable laws; and each broad division or group has 
been placed under the control of a supervisor or chief, so that the processess of their creation, maintenance 
and destruction may be carried on strictly according to law. The Rudras, Vasus. Adityas, Sadhyas, 
Visvedevas, Maruts, Pitrdevas, Manus and Saptarsis etc., are the various order of these functionaries or 
chiefs. They are believed to have both an embodied and unembodied form. All of them represent, so many 
glories of God. 

The Visnu-Purana says:— 

Wd a eal Waa: WAT: Waal A WEA | sas aise Presta fawmerared fasted: i 

(II1.1.46) 

“All the gods, all Manus, the seven seers, as well as the sons of Manus, and Indra, the chief of gods,— 
all these are special manifestations or glories of Bhagavan Visnu.” 

Besides the above, special representatives are duly chosen from the various order of creations for the 
proper functioning of creation. In this selection, the choice particularly falls on those who manifest God’s 
lustre, energy, strength, learning, knowledge and power in a special degree. It is, therefore, that the Lord 
speaks of them all as His glories or manifestations. 

In Chapter LXX of the Vayu-Purana we read the following account:—“The creation of beings by 
KaSyapa having been over, the said Prajapati selected from the various orders of creation those who excelled 
their group in merit and glory and for the governance of those groups made them lords over the rest. Thus 
the moon was made the king of the stars and planets; Brhaspati was appointed as the chief of Angirasas 
(the son of Angira); Sukracarya was appointed as the head of the Bhargavas (the scions of Bhrgu; Visnu 
was made the chief of the Adityas (sons of Aditi); Pavaka (the god of fire), of the Vasus; Daksa, of the 
Prajapatis (Lords of creation); Prahlada, of the Daityas; Indra, of the Maruts; Narayana, of the Sadhyas; 
Sankara, of the Rudras; Varuna was made the ruler of the waters; Kubera, of the Yaksa (a class of demigods); 
Siilapani (Bhairava), of the Bhutas and Pisacas; the ocean, of the rivers; Citraratha, of the Gandharvas (the 
celestial bards); UccaihSravas, of the horses; the lion, of the beasts; the bull, of he quadrupeds; Garuda, of 
the birds; Sesa, of the snakes and other reptiles; Vasuki, of the Nagas; Taksaka, of other varieties of snakes 
and Nagas; the Himalaya range, of the mountains; Vipracitti, of the Danavas; Vaivasvata, of the manes; 
Parjanya (the god of rains), of the seas, rivers and clouds; Kama (the god of Love), of the Apsaras (celestial 
hymphs); Sarhvatsara the year, of the various divisions of time such as the seasons and months etc.; 
Sudhama, of the East, Ketuman, of the West and Vaivasvata Manu was made the king of all human beings. 
The administration and maintenance of the entire creation is being carried on by these functionaries.” The 
description of the glories of God contained in the present chapter agrees in many respects with the above 
description. 


* Chapter X * 


‘Gudaka’ means sleep. And a conqueror 
of sleep is called ‘Gudakesa’. Addressing 
Arjuna by this word, the Lord is complimenting 
him on his attentiveness. The word ‘Atma’, 
qualified, by the compound adjective 
‘Sarvabhutasayasthitah’, signifies the conscious 
spirit or soul residing in the heart of all living 
beings and referred to elsewhere as the ‘Para’ 
Prakrti (higher nature) and the ‘KSetrajfia’ 
(Knower of the field)—vide VII.5; XIII.1. 
Being a fragment of God (XV.7), it is in 
essence the same as God Himself (XIII.2). It 
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is therefore that the Lord declares the soul as 
identical with Him. 

The word ‘Bhutanam’ stands for all 
embodied beings both sentient and insentient. 
The creation, maintenance and destruction of 
beings proceed from God. All beings emanate 
from Him, exist in Him, and even at the time 
of final dissolution get merged in Him. In other 
words, He is the root cause and substratum 
of all. This is what is meant by the Lord when 
He calls Himself the beginning, the middle 
and also the end of all beings. 


R R Trai fa l 
matea aano SNR N 


aam among the (twelve) sons of Aditi; 31%4 I (am); fae: Visnu; "ARTA, (and) 
among the luminaries; fa: 374M the radiant sun; Ata: the glow; meam, of the Maruts 
(wind-gods, forty-nine in number); 311 am; FAATA (and) among stars; IgA I; Stet (their 


Lord) the moon. 


I am Visnu among the twelve sons of Aditi, and the radiant sun among the 
luminaries; I am the glow of the Maruts* (the fortynine wind-gods), and the moon 


among the stars. 


The twelve sons of Aditi, viz., Dhata, 
Mitra, Aryama, Indra, Varuna, Arhsa, Bhaga, 
Vivasvan, Pusa, Savita, Tvasta and Visnu, 
are known as the twelve Adityas. Visnut is 
their Lord and the best of them all. It is therefore 
that the Lord calls Visnu His own self. 

Among luminous objects such as the 
sun, moon, stars, lightning and fire etc., the 


(21) 


sun is the most resplendent, of all; hence 
among all luminaries the Lord has singled 
out the sun as His own self. 

The fortynine Maruts or wind-gods were 
born of the spiritual glow of goddess Diti’s 
religious observance in the shape of meditation 
on God. It was because of that spiritual glow 
that they could not be slaughtered in their 


* The names of the forty-nine wind-gods are: 


Sattvajyoti, Aditya, Satyajyoti, Tiryagjyoti, Sajyoti, 


Jyotisman, Harita, Rtajit, Satyajit, Susena, Senajit, Satyamitra, Abhimitra, Harimitra, Krta, Satya, Dhruva, 
Dharta, Vidharta, Vidharaya, Dhvanta, Dhuni, Ugra, Bhima, Abhiyu, Saksipa, Idrk, Anyadrk, Yadrk, Pratikrt, 
Rk, Samiti, Sarnrambha, Idrksa, Purusa, Anyadrksa, Cetasa, Samita, Samidrksa, Pratidrksa, Maruti, Sarata, 
Deva, Disa, Yajus, Anudrk, Sama, Manusa and Vis (vide Vayu-Purana LXVII.123—130). The Garuda- 
Purana and other Puranas give slightly different names. But the name ‘Marici’ is not to be found anywhere. 
It is for this reason that the word ‘Marici’ has not been interpreted as the name of a wind-god, but as the 
glow or rays of all the Maruts. 

The sons born of Daksa’s daughter, Marutvati, are also called Maruts (vide Harivamsa). The Puranas 
describe their birth in different ways and under different names in the different Manvantaras. 


t am Aasi stent aeurecdet wa Gi wt fade gat a afadt AN I 
Wares wae gest fase i ween adorns onf: i 
(Maha., Aai., LXV.15-16) 
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mother’s womb.* Hence the Lord speaks of 
that glow of theirs as His own Self. 

Being the Lord of the twentyseven 
asterism, or lunar mansions, such as ASvin1, 


* Bhagavad-Gita « 


Bharani, Krttika and so on, and the chief of 
all other stars, the moon is one of the chief 
glories of God. Hence the Lord speaks of the 
moon as His own self. 


Aart amA RA carr area: | 
SRSA VAST WATATARET AAT N RR N 


AmE among the Vedas; aaa: sift I am Samaveda; am among the gods; sift 
I am; area: Indra; sfsarem of the organs of perception etc.; A: the mind; @ and; af I 
am; YAT in living beings; sft Aam I am the consciousness (life-energy). 


Among the Vedas, I am the Samaveda; among the gods, I am Indra. Among the 
organs of perception i.e., senses, I am the mind; and I am consciousness (life-energy) 


in living beings. 


Among the four Vedas,—Rk, Yajus, Sama 
and Atharva,—the Samaveda is full of sweetest 
psalms and the most charming praises of God; 
hence it occupies the foremost place among 
the Vedas. It is, therefore, that the Lord speaks 
of the Samaveda as His own Self. 

Being the king and ruler of all gods, 
such as the sun-god, moon-god, the god of 
fire and the god of air etc., Indra is the 
foremost of them all. Hence the Lord calls 
him His own Self. 

Of the eleven Indriyas or organs of 
perception etc., viz., the organs of sight, 


(22) 


hearing, touch, taste, smell and speech, hands 
and feet, the organs of generation and 
evacuation and the mind, the last-named, 
viz., the mind, is not only the controller and 
director of the rest, but the subtlest and best 
of them all; hence it occupies the foremost 
place among them. It is, therefore, that the 
Lord declares it to be His own Self. 

The word ‘Cetana’ in this verse signifies 
the principle of consciousness existing in 
beings, which is a faculty of the mind, whereby 
they experience pleasure and pain and cognize 
other objects, and which has been enumerated 


* Having lost many of her sons in the war with gods, Diti propitiated her husband, Kasyapa, by her 
loving services. KaSyapa, who was the foremost of all ascetics, pleased her in his turn by granting her a 
boon. Diti asked of him most glorious son capable of killing Indra. The great sage KaSyapa granted her 
the desired boon, and while conferring that terrible boon told her that if she could bear the foetus in her 
womb for a hundred years observing strict purity and self-restraint, and keeping her mind constantly fixed 
on God, she would surely get a son capable of killing Indra. Knowing the foetus in Diti’s womb as his deadly 
enemy, Indra, the chief of celestials, too made his appearance there to serve Diti with great humility. He 
kept himself by her side all the twentyfour hours waiting for an opportunity to do something whenever he 
found some lapse in her purity. At last, only a few days before the expiry of a hundred years, it so happened 
that Diti went to bed, one day, without washing her feet and was soon overtaken by sleep. Availing himself 
of that opportunity, Indra entered her womb with his weapon, a thunderbolt, in hand, and split the great 
foetus into seven parts. Smitten by the thunderbolt, the foetus raised a loud cry. Indra tried to hush it up 
by repeatedly whispering into its ears ‘Ma rodih’ (don’t cry). Finding that, though split into seven parts, 
the foetus was still alive, Indra got much exasperated and again split each of those seven parts into seven 
each. Even though multiplied fortynine times, the foetus still remained alive. Indra was now convinced that 
it would not die. These fortynine parts became known as the mighty Maruts or wind-gods. They got 
the collective name of ‘Maruts’ from Indra’s words addressed to them: ‘Ma rodih’ (don’t cry). (see Visnu- 
Purana, Part I, Ch. 21). 


* Chapter X * 


in XIII.6 as an evolute of the ‘Ksetra’. It is 
the main faculty responsible for the various 
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experiences of living beings, hence the Lord 
speaks of it as His own Self. 


Saunt setae feds AMAA | 
aa washes te: BrakumrreS it 23 N 


SAUTA of the eleven Rudras (gods of destruction); @Tgt: Lord Siva; @ and; aif I am; 
fartst: (I am) the Lord of riches, Kubera; agtereara of the Yaksas and Raksasas; a474 of 
the (eight) Vasus; Uae: the god of fire; @ and; af I am; We: (I am) the mountain Meru; 


frac among the mountains; 3t@4 I. 


Among the eleven Rudras (gods of destruction), I am Siva; among the Yaksas and 
Raksasas, I am the Lord of riches, Kubera. Among the eight Vasus, I am the god of 


fire; and among the mountains, I am the Meru. 


The eleven Rudras are: Hara, Bahurupa, 
Tryambaka, Aparajita, Vrsakapi, Sarnbhu, 
Kapardi, Raivata, Mrgavyadha, Sarva and 
Kapalt.* Of these, Sarnbhu or Sankara is the 
lord of the rest, and the bestower of blessedness 
and blessedness itself. Therefore, the Lord 
declares him to be His very self. 

Kuberat is the chief of the Yaksas and 
Raksasas, and the best among them; he is 
best known as a regional god or Lokapala 
and the Lord of riches. Therefore, the Lord 
said that He was Kubera. 

The eight Vasus are: Dhara, Dhruva, 


(23) 


Soma, Ahah, Anila, Anala, Pratyusa and 
Prabhasat. Anala or the god of fire is the 
chief among them and carries oblations to the 
gods. He is also regarded as the mouth of 
God. It is, therefore, that the Lord calls the 
god of fire His very self. 

The Meru mountain is believed to be 
the centre of the stars and the main divisions 
of the world and the repository of gold 
and jewels. Its peaks are the highest in the 
world. Being thus the chief of mountains, the 
Meru has been declared to be the very self of 
the Lord. 


Urea a ge ni fates mA Tecate | 
Amii «Chee: MAREA GPW: tl exit 


* RFT REIN 


raat: | sureties sry had Yared il 


Weng sds pure a Aad wnreta afer eaheyeta: N 


(Harivamsa, 1.111.51-52) 


t Kubera is a grandson of the sage Pulastya and a son of Visrava. He was born of Devavarnini, a 


daughter of sage Bharadvaja. Pleased with his long and arduous penance, Brahma asked him to seek a boon 
from him. He sought from him the custodianship of the riches of the universe. Brahma thereupon said, “I 
am also anxious to appoint someone as the fourth guardian of the universe; therefore, I call upon you to 
accept this high office as Indra, Yama and Varuna have done.” It was Brahma again who made a gift to 
him of the celebrated aerial car known as Puspaka. Since then Kubera has held the office of the god of riches. 
Ravana, Kurhbhakarna and others were born of his step-mother, Kaikasi (Valmiki’s Ramayana, Uttarakanda, 
III). The celebrated Nalakubara and Manigriva, who had been turned into a pair of Arjuna trees by the curse 
of Narada and were redeemed by Bhagavan Sri Krsna, were the sons of no other than Kubera. (Vide Srimad 
Bhagavata X.10) 


tent gag dag AAAS: wees wares AAS wentfdan: N (Maha., Ādi., LXVI. 18) 
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Weary among the priests; @ and; YEM (their) chief; AT Me; fafig know; ute O son 

of Prtha, Arjuna; qeeafay Brhaspati; Amim among warrior-chiefs; 3841; Fhe: am Skanda 

(the generalissimo of the gods); WATA among the reservoirs of water; 311 am; WMR: ocean. 
Among the priests, Arjuna, know Me to be their chief, Brhaspati. Among 

warrior-chiefs, I am Skanda (the generalissimo of the gods); and among the reservoirs 


of water, I am the ocean. 


Brhaspati* is the preceptor of Indra, the 
chief of the celestials, the family priest of the 
gods, the greatest repository of learning and 
wisdom, the foremost of all the priests of the 
world and the head of the Angirasas (sons of 
Angira). Therefore, Bhagavan Sri Krsna calls 
him His own self. 

Skanda is also known by the name of 
Kartikeya. He has six heads and twelve arms. 


(24) 


A son of Lord Sivat, he is the generalissimo 
of the gods. He is the foremost of all generals 
in the world. It is therefore, that the Lord 
declares him to be His very Self. 

Among all seats of water in the world, 
the ocean is the largest and is believed to be 
their lord. Hence the ocean is their chief 
representative; and it is, therefore, that the 
Lord declares it to be His own Self. 


Testor «ose «= Perea 
FAA AIA STAT CATERTOT FEATS: I VG A 


Weave among the great seers; YY; the sage Bhrgu; st I; RR (and) among words; 
aiet am; UFA stay the one syllable OM; amm among sacrifices; Waa: the 


sacrifice of Japa; sift I am; tetera (and) among the immovables; featea: the Himalaya 


mountain. 


Among the great seers, I am Bhrgu; among words, I am the sacred syllable OM. 
Among sacrifices, I am the sacrifice of Japa (muttering of sacred formulas); and 


among the immovables, the Himalaya. 


Maharsis there are many; their distinctive 
marks and the names of the ten most prominent 
of them are given below:— 


“The mind-born sons of Brahma are all 
independent in the matter of birth and endowed 
with supernatural powers. That which is not 


(25) 


bounded by limits, in other words, that which 
is infinite in extent, and which, though 
all-pervasive, is yet visible to us, is called ‘Mahat’. 
And those wise men who having transcended 
the limits of the human intellect depend 
entirely on Him, who is infinite in virtues 


* Brhaspati is the most illustrious son of Maharsi Angira. He was the chief of the seven seers that held 


office in the second or Svarocisa Manvantara of the present Kalpa (Harivamsa, VII.12; Matsya-Purana 
IX.8). He is a great scholar. It was he who taught the Vedas with their limbs and other auxiliary branches 
of learning, the six systems of philosophy, the Smrti texts and Agama etc., to the Lord when he assumed 
the form of a Dwarf (Brhaddharma-Purana, Madhya., XV1.69—73). It was his son, Kaca, who learnt the 
science of reviving the dead from Sukracarya. Brhaspati is the family priest of Indra, the chief of celestials. 
The sublime teachings that he imparted to Indra from time to time form a most useful study for the humanity. 
Accounts of these teachings are to be found in the Santi and Anusasana Parvas of the Mahabharata. 

t In some books he is held to be born of Daksa’s daughter, Swaha, through Agni, the god of fire 
(Mahabharta, Vanaparva, 223). The Mahabharata and the Puranas contain wonderful stories about him. 

$ The word ‘ocean’ in this verse means all the oceans taken together. 


* Chapter X * 


(Mahantam Rsanti), are called Maharsis. Bhrgu, 
Marici, Atri, Angira Pulaha, Kratu, Manu, 
Daksa, Vasistha and Pulastya—these are the 
ten principal Maharsis. They all sprang of their 
own will from the mind of Brahma and are 
possessed of supernatural powers. Because 
God Himself appeared through Brahma in the 
form of these seers, they are called Maharsis.’”’* 
(Vayu-Purana LIX.82-83, 89-90). 

BhrguT is the chief of all great seers. 
He is a great devotee of God, highly 
enlightened and full of spiritual glow: hence 
the Lord declares him to be His own self. 

The substantive ‘Gir’ (the uninflected 
form of “Giram’) denotes a word expressive 
of meaning, and the word OM, also known 
as the ‘Pranava’ is termed as the ‘one syllable’ 
(VII.13). Of all significant words ‘Pranava’ 
stands the foremost; for it is an appelation of 
God (XVII.23). The repetition of this word 
brings God-realization and there is identity 
between word and its meaning. Hence the 
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Lord speaks of the ‘Pranava’ as His own self. 

Japa or repetition of the Divine Name 
involves no violence in any form, and the 
practice of Japa leads to the direct perception 
of God. The Code of Manu also speaks very 
highly of Japa. 

Hence ‘Japayajiia’ excels all other forms 
of sacrifice, and it is in order to bring out the 
superiority of ‘Japayajña’ to every other 
sacrifice that the Lord calls it His very Self. 

That which has a fixed position or is 
immovable is called ‘Sthavara’. Mountains, 
because they are immovable, fall under the 
category of ‘Sthavaras’. 

The Himalaya is the foremost of them 
all. It is a most sacred place for the practice 
of austerities and is helpful in the attainment 
of liberation. The divine sages Nara and 
Narayana performed their austerities on the 
Himalayan peaks. On top of this, the Himalaya 
is the king of mountains. Hence the Lord 
speaks of it as His very self. 


aga: adaa cago A Aa: | 


Terao Fara: Regi attest ar: 


URE 


* Pent: A AAA ToT: Wat: | sea wad Ader ufos: ge 
aga A itt wert wet Wl: | ceed: Weer oe: STA: M 


UC MIECNEES 


af: Use: wd: | wade afesa yord a cern 


Wao AAT Wa Say: AAT: | Wada Te Ae: N 


t Among the mind-born sons of Brahma, Bhrgu is a prominent figure. He has successively held the 


position of one of the seven seers in the Svayambhuva, Caksusa and other Manvantaras. In his line have 
appeared a number of seers, revealers of Mantras or sacred hymns, and founders of independent Gotras or 
families. He holds a position of great eminence among the seers. He married Khyati, a daughter of Daksa, 
who gave birth to two sons, Dhata and Vidhata by name, and a daughter named Śrī. This latter became the 
Consort of Bhagavan Narayana. The celebrated sage Cyavana too was begotten by him. His sons Jotisman, 
Sukrti, Havisman, Tapodhrti, Nirutsuka and Atibahu have figured as the chief among the seven seers in 
different Manvantaras. He is one of the greatest seers and revealers of Mantras. It was he who tested the 
Sattvika character of Sri Visnu’s forbearance by kicking His chest. In commemoration of that incident 
Bhagavan Visnu still bears on His chest the mark of the kick in the shape of a footprint. Having been 
entrusted with the work of creation, Bhrgu, Pulastya, Pulaha, Kratu, Angira, Marici, Daksa, Atri and Vasistha 
are also known as the “Nine Brahmas”. Almost all the Puranas are replete with references to this sage (vide 
Harivamsa, the Matsya, Siva, Brahmanda, Devi-Bhagavata, Markandeya, Padma, Vayu and the Bhagavata 
Puranas and the Mahabharata). 

+ fafeagreroagt fattest cofinth: | suis: EET: eet ATE: Ba: N 

“Japayajfia is ten times more valuable than a ritual; the same, when practised in a low whisper; is a 
hundred times more valuable while mental Japa is a thousand times more valuable than the same.” 
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AA: (I am) the Aśvattha (the holy fig tree); dagro of all trees; adtoa among the 
celestial sages; @ and; Ae: the sage Narada; meatum among the Gandharvas (the celestial 
musicians); fata: Citraratha (the king of Gandharvas); rga among the Siddhas (perfect 


souls); afte: Hf: (am) the sage Kapila. 


Among all trees, I am the Asvattha (the holy fig tree); among the celestial sages, 
Narada; among the Gandharvas (celestial musicians), Citraratha; and among the 


Siddhas, I am the sage Kapila. 

The holy fig tree* (ficus religiosa) is 
held to be the ruler of the kingdom of plants 
and the most sacred of all trees; hence the 
Lord declares it to be His very self. 

For the marks of a Devarsi or celestial 
sage the reader is referred to the commentary 
on verses 12 and 13 above, where they have 
been already discussed. Narada is the chief 
of all such Devarsis. Besides this, he is a 
great devotee, a highly enlightened soul and 
an expert revealer of Mantras. Hence it is 
that the Lord declares him to be His very 
Self. For a detailed account of Narada, the 
reader is referred to the footnote under the 
commentary on verses 12 and 13. 

The Gandharvas are a particular class of 
celestial beings. They are celestial musicians 
and actors. In the celestial regions they are 
considered to be most handsome and attractive 
in appearance. The abode of the Gandharvas 
or Gandharvaloka is situated above the abode 


(26) 
of the Guhyakas and below that of the 
Vidyadharas. Like the gods and the manes, 
there are two varieties of Gandharvas—earthly 
and celestial. A human being ascending to 
the abode of the Gandharvas by dint of his 
merits after death is an ‘earthly’ Gandharva; 
while he who is a Gandharva from the 
beginning of a Kalpa is called a celestial 
‘Gandharva’. The celestial Gandharvas are 
again divided into two classes—‘Mauneyas’ 
and ‘Pradheyas’. Two of sage KaSyapa’s 
wives bore the names of Muni and Pradha, 
respectively. Most of the Apsaras and 
Gandharvas took their birth from them. Sixteen 
celestial Gandharva, viz., Bhimasena, Ugrasena, 
Suparna, Varuna, Gopati, Dhrtarastra, 
Suryavarca, Satyavak, Arkaparna, Prayuta, 
Bhima, Citraratha, Salisira, Parjanya, Kali 
and Narada, being the progeny of Muni, are 
called ‘Mauneyas’. Another group of fourteen 
Gandharvas, viz., Siddha, Purna, Barhi, 


* “The Puranas speak in very high terms of the Aśvattha tree. The Skanda-Purana says:— 


qs fam: fet Ae wl aa wa al 


(Skanda-Purana, Nagara-Khanda—2A47, 41, 42, 44) 


“In the root of the holy fig tree resides Visnu; in the trunk, KeSava; in the branches, Narayana; in 


the leaves, Lord Hari, and in the fruits abides Acyuta in conjunction with all the gods. There is not the 
least doubt about this. This tree is Visnu Himself appearing in a concrete form; exalted souls worship the 
sacred root of this tree. Dependence on this tree wipes out thousands of men’s sins, grants their prayers and 
bestows merit.” 

Besides this, work on Indian medicine also speak highly of this tree; its leaves, fruit and bark—all 
possess medicinal properties. They are made use of in treating ailments such as impurity of blood, excess 
of phlegm wind and bile, a burning sensation all over the body, vomitting, dropsy, want of appetite, 
poisoning, cough, remittent fever, hiccough, a bruise in the heart, disease of the nose, dry spreading itches, 
worms, leprosy, a sore on the skin, a burn etc. 


* Chapter X * 


Purnayu, Brahmacari, Ratiguna, Suparna, 
Visvavasu, Sucandra, Bhanu, Atibahu, Haha, 
Huhu and Tumburu, being born of Pradha, 
are called ‘Pradheyas’ (Mahabharata, Adi., 
LXV). Among them, Haha, Huhu, Visvavasu, 
Tumburu, Citraratha and others are more 
prominent than the rest; and Citraratha is 
considered to be the ruler of them all. Citraratha 
is highly proficient in celestial music, and a 
master of this art. It is therefore, that the Lord 
calls him His very self. Accounts of these 
Gandharvas are contained in the Agni, 
Markandeya, Vayu and Kalika Puranas, the 
Mahabharata, Adi-Parva and other scriptures. 

A ‘Siddha’ is one who has attained 
supernatural powers of all kinds obtaining of 
the physical and astral planes, and is fully 
endowed with noble virtues such as 
righteousness, wisdom, glory and dispassion 
etc. There are thousands of such Siddhas, 
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Kapila being the foremost of them all. Lord 
Kapila is a direct manifestation of God. He 
took his descent from the womb of Devahuti, 
wife of the great Yogi, Kardama, in order to 
impart divine knowledge to his mother. At 
the time of his birth the Creator, Brahma 
himself, made his appearance in the hermitage 
of Kardama and said to Devahuti:— 

“Held in high esteem by the teachers of 
Sankhya, this lord of the Siddhas will enhance 
your glory and will be known throughout the 
world by the name of ‘Kapila’.* (Srimad 
Bhagavata II.xxiv.19) 

Kapila is eternally endowed by nature 
with virtues like knowledge, glory, 
righteousness and dispassion etc. There is 
none among the Siddhas who can even stand 
comparison with him, much less excel him. It 
is, therefore, that the Lord calls sage Kapila 
His own self. 


sA: sama fats mAg 
ai WOT ATT a TTAN 2 1 


sea: TAA (the celestial horse named) Uccaihsrava; 319M among horses; afg know; 


ATM Me; adiaua (begotten of the churning of the ocean) along with nectar; Wradq (the 
celestial elephant called) Airavata; maT among mighty elephants; WTA among men; 4 


and; mafa the king. 


Among horses, know Me to be the celestial horse, Uccaihsrava, begotten of the 
churning of the ocean, alongwith nectar; among mighty elephants, Airavata (Indra’s 


elephant); and among men, the king. 


The celestial horse, Uccaihsrava, was 
received during the churning of the ocean. along 
with nectar. Hence it is counted as one of the 
fourteen gems of the world and is regarded as 
the king of horses. It is therefore that the Lord 
calls Uccaihsrava, His own self. 


The leader of a herd of elephants is 
called ‘Gajendra’. Among such Gajendras 
too the celestial elephant Airavata, owned by 
Indra, is the best of all and is regarded as 
their chief. Like the horse Uccaihsrava, it 


(27) 


was also obtained during the churning of the 
ocean. That is why the Lord declares it to be 
His own self. 


A king devoted to his duty and 
adorned with virtues enumerated in the 
scriptures urges his subjects to righteous acts, 
deterring them from sinful pursuits, and protects 
them; hence he is regarded as superior to 
other men. Such kings exhibit the divine 
power more than ordinary men. It is, therefore, 
that the Lord calls him His own self. 


* stat Ramen: arearara: Gea: | wie Hla gears Te a Ra: N 
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The term “Naradhipa’ can also be taken | appointed Vaivasvata Manu as the Lord of 
to refer to the Manu presiding over a particular | men of the existing Manvantara. 


Manvantara, since he is the lord of men of 
that Manvantara. It is well-known that Prajapati 


Toasts ae Aaa ATA 
(Vayu-Purana LXX.18) 


amgen at ÒRAN ame | 
Tsay ead: MaaR araien: i Ve N 


sige, among weapons; IgH I; AWA the thunderbolt (the weapon of Indra); TA, 
among cows; 37 I am; mmea the celestial cow named Kamadhenu (the cow of plenty); 


WSA: followed by procreation; @ and; sft I am; ed: generative passion, urge; Watoa, 
among serpents; 314 am; atafe: Vasuki (the king of serpents). 

Among weapons, I am the thunderbolt; among cows, I am the celestial cow, 
Kamadhenu (the cow of plenty). I am the the generative passion which leads to 


procreation (as enjoined by the scriptures); among serpents, I am Vasuki. 


Among all the weapons of the universe 
the thunderbolt (Indra’s weapon) is the most 
powerful, because it embodies the glory of 
sage Dadhici’s austerities and the lustre of 
God Himself; and it is said to be unfailing in 
effect (Srimad Bhagavata V1.xi.19-20). Hence 
the Lord speaks of it as His very self. 

The celestial cow Kamadhenu (the cow 
of plenty) is the best of all cows. She can satisfy 
all the desires of gods and men and was begotten 
during the churning of the ocean. Hence the 
Lord declares her to be His own self. 

‘Kandarpa’ is an appellation of the god 
of sexual love. By adding the qualification 
‘Prajana’ to it, the Lord shows that only that 
sexual urge which leads to procreation as 
enjoined by the scriptures is identical with 


(28) 


Him. The same idea was expressed in verse 
11 of Chapter VII by adding the qualification 
‘Dharmaviruddhah’ (not inconsistent with 
virtue) to the word ‘Kamah’ (sexual desire). 
The intention is to show that sexual enjoyment 
indulged in by sensual men for the gratification 
of the sense is beastly and hardly consistent 
with virtue; only such enjoyment as is indulged 
in by men of self-control only for the sake of 
procreation, and as enjoined by the scriptures, 
is consistent with virtue and, therefore, good. 
Hence it finds a place among the glories of 
God. 

Vasuki, being the king of serpents and 
a devotee of God, is regarded as the best of 
serpents. Hence the Lord declares him to be 
His own self. 


STAR AMMA ASU ATTATASA | 
fagoreetar afer aa: HAMAN RN I 


3rd: Ananta (the serpent-god); @ and; ART am; amarg among the Nagas (a special 
class of serpents); @@ut: Varuna (the god of water); aTgary (the lord) of aquatic creatures; 
ster I; fagor among the manes; 3t#T Aryama (the head of the Pitrs); @ and; AÑA am; WA: 
Yama (the god of death); wama among rulers; IgA I. 

Among Nagas (a special class of serpents), I am the serpent-god, Ananta; and I 
am Varuna, the lord of waters and aquatic creatures. Among the manes, I am Aryama 


(the head of the Pitrs); and among rulers, I am Yama (the god of death). 


(29) 


* Chapter X * 


The serpent-god Sesa is the king of all 
Nagas and is endowed with a thousand heads. 
Serving as a cosy bed for the Lord and 
rendering other services to Him, he is constantly 
engaged in gratifying Him. Besides he is a 
great devotee of the Lord, and often 
manifesting himself along with the Lord, he 
participates in His divine sports. His birth 
also is attributed to God* Hence he is declared 
to be the Lord’s own self. 

Varuna, being the Lord of all aquatic 
creatures and deities presiding over the waters, 
the guardian of a quarter of the universe, a 
celestial being and a devotee of God, is held 
to be an outstanding personality. Hence the 
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Lord speaks of him as His own self. 

There are seven principal manes;f 
Kavyavaha, Anala, Soma, Yama, Aryama, 
the Agnisvattas and the Barhisads. Aryama, 
being the head of the Pitrs, is recognized as 
the best of them all; therefore, the Lord 
speaks of him as His own self. 

Among all the rulers on earth, as well as 
in the celestial world, Yama (the god of 
death) is the greatest. The awards of Yama 
are all equitable and righteous, salutary as 
well as expiatory in character. He is an 
enlightened devotee of God and the guardian 
of a quarter of the universe. Hence the Lord 
speaks of him as His own Self. 


WSlTEAIRA CIM His: ROAN | 
yori a PASE Garda aso 30 i 


* Be ceca fasaftor at aafa sant et wat aada N 


(Maha., Bhisma., LX VII.13) 

“This supreme Deity brought forth the celestial Naga, Ananta by name, who embodies in himself the 
whole creation and supports on his head the entire globe including the mountains as well as all living 
beings.” 

+ meat: aat aaah au sian auceagsren Wada: N 

(Siva., Dharma., LXIIL.2) 

In some books we read the following names: Sukala, Angirasa, Susvadha, Somapa, Vairaja, the 
Agnisvattas and the Barhisads (Harivamsa, Pūrva, XVIII). The names may have differed in the different 
Manvantaras. 

$ In the court of Yama no one is treated with partiality on any score, nor is there any scope for 
recommendation, bribery or flattery. His laws are inexorable. It is therefore that he is considered the greatest 
among rulers. Indra (the lord of paradise), Agni (the god of fire), Nirrti (the goddess of death), Varuna (the 
god of water), Vayu (the god of air), Kubera (the god of riches), Isana (Siva) and Brahma—these are the 
ten regional gods (vide Brhaddharma-Purana, Uttara., 9). They are the guardians of all the quarters of the 
universe. 

It is said that to the virtuous Yama presents a naturally genial aspect; whereas to the sinners he appears 
in a dark and ghastly form with bloodshot eyes, terrible jaws, a tongue shooting like lightning, and dreadful 
bristling hair and with the rod of Punishment raised in his hand (Skanda., Kasi., Purvardha, VIII.55,56). 

Yama is possessed of supreme wisdom. It was he who imparted the knowledge of the Self to Naciketa. 
The story of Naciketa appears in the Kathopanisad, the Mahabharata Anusasana-Parva and the Varaha- 
Purana. Over and above this he is a great devotee of God. The glories of God, as well as of the Divine 
Name, sung by him before his messengers in rimada Bhagavata VLiii, Visnu-Purana III.vii, and Skanda- 
Purana, Kasi-Khanda, Purvardha. Ch. VIII, should be carefully studied by all without fail. 

But occasionally there appear on earth men who bring even Yama to his wit’s end. The Skanda- 
Purana records the story of a famous emperor, Kirtiman by name, who was a great devotee of God. Through 
his lofty teachings, all his subjects were inspired with piety and devotion. By virtue of his religious merits, 
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Were: (the famous devotee) Prahlada; @ and; 314 am; tarry among the Daityas; Ate: 
Time; PAMA among reckoners; IgA I; FUT among quadrupeds; @ even so; FR: the 
king of beasts, lion; 3t@4 I (am); ada: Garuda (son of Vinata); @ and; ufoa among birds; 


Among the Daityas, I am the great devotee, Prahlada; and among reckoners, I am 


Time; among quadrupeds, I am the lion, and among birds, I am Garuda. 


The progeny of Diti are known as Daityas. 
Prahlada has been recognized as the best of 
the Daityas inasmuch as he is endowed with 
all good qualities, an extremely pious soul, a 
faithful, loving and disinterested devotee of 
God, and the ruler of the Daityas. Hence the 
Lord speaks of him as His very self. 

The word ‘Kala’ denotes time with its 
various divisions, e.g., a moment, an hour, a 
day, a fortnight, a month, a year and so on. 
It is the basis of all astronomical calculations. 
Hence the Lord declares it to be identical 


(30) 


with Himself. 

The lion is recognized as the king of all 
beasts. It is the strongest, the boldest and the 
bravest of animals and has a most dignified 
bearing. Hence the Lord counts it among His 
glories. 

Garuda, son of Vinata, is the king of 
birds. Being the largest and most powerful of 
all birds, he is regarded as the best of them. 
Over and above this, he is a great devotee of 
God and the Lord’s own carrier. Hence the 
Lord declares him to be His own Self. 


Ua: Gada Wa: SAYMAZ | 
Be Teta Sierras Brea 132 U 


wat: the wind; uaar, among the purifiers; aft am; Wa: Si Rama; AYAT, (and) 
among wielders of weapons; 314 I; WaT among fishes; Awe: the alligator; @ and; 3 
am; Pda among rivers; an am; weet the Ganga. 


Among purifiers, I am the wind; among warriors, I am Sri Rama. Among fishes, 


I am the alligator; and among streams, I am the Ganga. 


Some commentators have interpreted the 
word ‘Pavatam’ to mean those possessed of 
swift motion, though such an interpretation is 
not supported by grammar. The wind has 
been regarded as the best even among those 
possessing speed as well as among purifiers. 
Hence the superiority of the wind is established 
from both the points of view. 

The word ‘Rama’ in this verse refers to 
Bhagavan Sri Ramacandra, son of king 
Daśaratha. By declaring His identity with Sri 


(31) 


Rama, the Lord shows that it is He who 
assumes different forms for carrying on different 
kinds of sports in different ages. There is no 
difference between Sri Rama and Śrī Krsna; 
for it is He who appears in the form of Sri 
Rama. 

Among fishes, the alligator is the largest 
and most powerful. It is on account of this 
distinction that the Lord declares it to be His 
own Self. 

The river Ganga or Bhagirathi, is the 


the souls that were already rotting in the abode of Yama gradually began to be redeemed; while those who 
had newly left their mortal coil attained the supreme state. Thus fresh entry into the abode of Yama was 
completely stopped. The result was that in due course not a single soul was left in his abode. Thereupon 
Yama lodged a complaint with Brahma, who in his turn referred him to Bhagavan Visnu. The latter told 
him that there was no help so long as the pious and devoted Emperor Kirtiman ruled over the earth. But 
such a state of affairs could not last for ever. (Skanda, Visnu., Vai., XI.xii.13) 


* Chapter X * 


best of all rivers. Having its origin in the 
water which washed the feet of the Lord, it 
is held to be most sacred in character.* The 
Puranas and Itihasas sing its glory in the 
highest terms. 

Besides this, the story goes that on one 
occasion Bhagavan Visnu Himself melted 
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and began to flow like water. Finding His 
way into the water-pot of Brahma in that 
liquid form, He became known as the Ganga. 
Thus being no other than Brahma transformed 
into a liquid, the Ganga possesses infinite 
glory. Hence the Lord declares it to be His 
own self.t 


* Md: Hea agent wWelatsafaadat NAN 
raat at uadt fens ater wad fasta AfA: 
(Srimad Bhagavata VIII.xxi.4) 

“O king, that water poured from the pot of Brahma (the Creator), and hallowed by washing the feet 
of the Lord, turned to be heavenly counterpart of the holy Ganga (Mandakin1). Descending on earth from 
the heavens, like the spotless fame of the Lord, it continues to sanctify the three worlds to this day.” 

a dag wader afedieaq | saosin aR: II 
dha wat agan mAN: | Ad east feat Gel ATATA lt 
(Ibid., 1X.ix.14-15) 

“By firmly and devoutly fixing their unsullied mind on the lotus-feet of the Lord, sages have speedily 
attained identity with Him, renouncing the world, which is a product of the three Gunas or modes of Prakrti, 
so difficult to renounce. Hence what has been stated above in praise of the holy Ganga, which cuts asunder 
the bonds of earthly existence, and has proceeded from the same lotus feet of the Lord, is no cause for any 
great wonder.” 

t When the great goddess Satt, daughter of Daksa and Mother of the whole universe, dropped her 
body, and her consort, Bhagavan Siva, embarked on a life of rigorous penance, the gods began to invoke 
the goddess, who revealed herself before them. The gods thereupon implored her to seek the hand of Lord 
Siva once more. The goddess assured them that she would descend in two forms in the house of Himalaya, 
the king of mountains, from the womb of Menaka, daughter of Sumeru. Thereupon she first appeared as 
the Ganga. Offering praises to her, the gods took her to heaven. Assuming an embodied form, she thence 
repaired to the Kailasa mountain with Bhagavan Sankara, and at the request of Brahma established herself 
in the water-pot of Brahma in her formless aspect (arate Ram sarmast). Brahma carried her in that 
water-pot to Brahmaloka, his own abode. Thereafter, on one occasion, Bhagavan Sankara paid a friendly 
visit to Vaikuntha (the abode of Bhagavan Visnu), accompanied by goddess Ganga. There, at the request 
of Visnu, Lord Siva entertained Him with songs. Whatever tune he sang materialized before them. As 
Sankara sang the tune technically known by the name of Sri, the spirit of that tune also materialized. 
Enchanted by that melody, Bhagavan Narayana, who is Rasa (Bliss) personified, turned into a fluid and 
glided along. Thereupon Brahma said to himself, “The melody that has emerged from Brahma (the eternal 
principle of sound) is Brahma Itself, and Bhagavan Sri Hari, who is Brahma-embodied, has also melted on 
this occasion; let the Ganga, who is identical with Brahma, absrob this liquid Brahma.’ Reflecting thus, he 
brought his water-pot into contact with that flowing form of Narayana. As soon as this was done, the whole 
of that liquid got mixed with the Ganga, and the formless Ganga now assumed the form of water. Brahma 
then returned to his abode. Later on, when Bhagavan Visnu, appearing as the Divine Dwarf, covered the 
entire heaven-world with one of His feet consisting of Sattva, Brahma washed that foot with the water 
contained in his water-pot. At the touch of that water, the divine foot got rooted there, and even after the 
disappearance of Lord, the foot stayed along with the Ganga in heaven. The same Ganga, which emerged 
from that foot, was later brought down to earth by Bhagiratha, after great exertion in the shape of austere 
penance, for the deliverance of his ancestors. Here too it was Bhagavan Sankara who bore her on his head. 
This wonderful, beautiful and instructive story dealing with the glory of the Ganga appear in the 
Brhaddharma-Purana. Madhya-Khanda, Chapter 12 to 28. 
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mimes næ Aag | 
steqeataen faei ate: MATAZA ll 32 N 


pior of creation; If: the beginning; IA: the end; € and; HeT the middle; @ and; 
wa as well; 34 I (am); 3814 O Arjuna; steeifaet the knowledge of the soul or 
metaphysics; faery of knowledge; ata: the reasoning (adopted for determining the truth); 


uaaa (and) in disputants; IgA I. 


Arjuna, I am the beginning, the middle and the end of all creations. Of all 
knowledge, I am the knowledge of the soul (metaphysics); among disputants, I am the 


right type of reasoning. 


In verse 20 above, the Lord declared 
Himself as the beginning, the middle and 
also the end of all beings; and in the present 
verse He says that He is the beginning, the 
middle and the end of all creations. There is 
no tautology here; for whereas the word 
‘Bhutanam’ in verse 20 stands for sentient 
beings alone, the word ‘Sarganam’ in the 
present verse stands for the whole creation 
consisting of sentient and insentient beings 
and including all the worlds. 

‘Adhyatmavidya’ or Brahmavidya is that 
branch of knowledge which deals with the 
Self, throws light on the Self and enables the 
soul to realize Brahma easily. All other branches 
of knowledge in the world, known as well as 
unknown, are inferior to Brahmavidya; for 
they strengthen the bonds of ignorance rather 
than break them. Through Brahmavidya, 
however, the knot of ignorance is untied for 
ever and the truth relating to God realized. 
Hence it is superior to all other branches of 


(32) 


knowledge and that is why the Lord declares 
it to be His own self. 

There are three forms of argumentation 
known by the names of ‘Jalpa’, ‘Vitanda’ 
and ‘Vada’. A disputation which is held with 
a view to establishing one’s own viewpoint 
and for the demolition of the adversary’s 
standpoint irrespective of which is right and 
which is wrong, is called ‘Jalpa’. That which 
is resorted to only for the demolition of the 
opponent’s standpoint is known as ‘Vitanda’; 
while reasoning with the pure motive of 
arriving at the right conclusion is known by 
the name of ‘Vada’. While ‘Jalpa? and 
‘Vitanda’ give rise to anger, hatred, violence, 
pride and other evils, ‘Vada’ is helpful in 
ascertaining the truth and attaining one’s 
spiritual goal. So, while ‘Jalpa’ and ‘Vitanda’ 
are worth giving up, ‘Vada’ is worth adopting 
wherever necessary. It is because of this 
merit possessed by ‘Vada’ that the Lord 
declares it as one of His glories. 


BAAMUTOTAH USA GE: MAA HeT TI 


SATA: Hier aate AAE: 33 u 

AAA among sounds represented by the alphabet; 3TH: ‘A’ (the sound represented 
by the first letter of the alphabet); 31f4 I am; g8: (I am) the copulative compound; mmie 
of the different varieties of compounds in Sarhskrt grammar; @ and; 314 Wa I alone (am); 
AAT: ie: the endless Time or the Devourer to Time itself; arat the sustainer (of all); 314 
I (am); Aaga: having one’s face on all sides. 

Among the sounds represented by the various letters, I am ‘A’ (the sound 
represented by the first letter of the alphabet); of the different kinds of compounds in 


* Chapter X * 
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grammar, I am the copulative compound. I am verily the endless Time (the devourer 


of Time, God); I am the sustainer of all, having My face on all sides. 


The sound represented by ‘A’ is the 
first of all vowels and consonants and it runs 
through the sounds represented by all other 
letters. The Sruti also says: “All speech is 
represented by the sound ‘A’.”* For these 
reasons the sound ‘A’ is the best of all other 
sounds. Hence the Lord declares it to be His 
own self. 

The copulative compound is the best of 
all compounds, inasmuch as all its components 
carry equal emphasis.— Hence the Lord 
enumerates it as one of His glories. 

The word ‘Kala’ occurring in verse 30 
denotes Time as understood in terms of its 
various divisions such as a Kalpa, Yuga, 
year, half-year, month, day, hour, minute, 
second and so on. It is an evolute of Prakrti 
and ceases to exist in what is known as the 
Mahapralaya, or Final Dissolution. Therefore, 


(33) 


it is not ‘unending’. The ‘Time’ referred to 
in the present verse, however, is the same 
as the supreme Brahma or God Himself, 
who is constant, eternal and everlasting 
and without beginning or end. Hence the 
word has been qualified by the adjective 
‘endless’ (Aksayah). Thus there is a world 
of difference between the ‘Time’ referred 
to in verse 30 and the “Time’ spoken of 
in the present verse. One is a product of 
Prakrti, while the other is wholly beyond 
Prakrti. 

Speaking of Himself as “the sustainer of 
all, having His face on all sides”, the Lord 
brings out His identity with the Cosmic Form 
of God. The intention is to show that the all- 
formed and all-pervading God, the sustainer 
and nourisher of all, is the same as Śrī Krsna, 
and no other. 


* ster a dat ‘ate | (Aitareya Brahmana, Purvardha, II.6) 

t In Sarhskrt grammar there are four varieties of compounds, viz., (1) Avyayibhava, (2) Tatpurusa, 
(3) Bahuvrihi, and (4) Dvandva. The other two compounds, Karmadharaya and Dvigu, are covered by the 
Tatpurusa. In the Avyayibhava compound, emphasis lies on the first word of the compound. For example, 
in the compound word ‘Adhihari’, meaning ‘in Hari’, the indeclinable ‘Adhi’ denotes the seventh case- 
ending; and this is what is sought to be conveyed by this compound. In the Tatpurusa compound, however, 
the emphasis lies on the second word. For example, of the two components of the compound word ‘Sitapati’, 
the emphasis lies on ‘Pati’ (husband): for the whole expression signifies Sr Rama, husband of Sita. In the 
compound called “Bahuvrihi’, the compounded whole signifies an object other than the meaning of the two 
components. For example, the compound word ‘Pitambara’ refers to the person wearing a yellow garment. 
Neither of the two components constituting this word, viz., ‘Pita’ (yellow) and ‘Ambara’ (garment) carry 
emphasis individually; both of them taken together point to a third objects, viz., the Lord who wears a 
yellow robe. In the form of compound known as Dvandva (the copulative compound), however, all the 
components carry equal emphasis. For example, the compound word ‘Ramalaksmanau’ refers to Rama and 
Laksmana both. Hence both the components forming this compound carry equal emphasis. 

+ There are three varieties of Kala:— 

(1) ‘Kala’ in the sense of Time. 

(2) ‘Kala’ in the form of Prakrti. The period immediately following the Mahapralaya; of Final 
Dissolution, during which Prakrti exists in a state of equillibrium, is Time in the form of Prakrti. 

(3) The eternal and everlasting God Himself, the embodiment of Knowledge and Bliss. 

Higher and subtler than ‘Kala’ in the gross form of Time is ‘Kala’ in the form of Prakrti, which is 
incomprehensible to the intellect; whereas ‘Kāla’ in the shape of God is even subtler and higher than, and 
far superior to, Kala in the form of Prakrti. Really speaking, God is wholly beyond time and space; but where 
we speak of Prakrti and its evolute, the world of matter, God alone, who is all Knowledge and all Bliss, 
and who is the source, substratum and inspirer of all, is the real ‘Kala’. It is He who is referred to here as 
the ‘endless Time’. 
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qa: ARERI fawn 
chifd: siaa Ano Safer afc: STATI BY I 
Wea: the Death; det: that annihilates all; =t and; gH I am; SRA: (I am) the origin; € 
even so; ASAM of all that shall be; AiR: glory; $f: prosperity; at% speech; @ and; mU 
of feminities; ff: memory; FM intelligence; 4R: steadfastness; 4a forbearance. 
I am the all-destroying Death that annihilates all, and the origin of all that shall 
be born. Of feminities, I am Kirti, Sri, Vak, Smrti, Medha, Dhrti and Ksama (the 
goddesses presiding over glory, prosperity, speech, memory, intelligence, steadfastness 


and forbearance, respectively). 


It is God Himself who appears as Death 
to destroy all. That is why He speaks of 
Death as His very self in the present verse. 
He has already stated in verse [X.19 that He 
is Death and Immortality both. 

Even as God appearing as Death destroys 
all living beings, i.e., disunites them from their 
body, so does He unite them with other bodies 
and thus causes their birth. This is what is 
meant when the Lord declares Himself to be 
the origin of all that are to be born. 

Prasuti, daughter of Svayambhuva Manu, 
was married to Daksa Prajapati and gave 
birth to twentyfour daughters. Kirti, Medha, 


(34) 


Dhrti, Smrti, and Ksama are included in 
them. Of these, Kirti, Medha and Dhrti were 
given in marriage to Dharma; Smrti was 
married to Angira, and Ksama to sage Pulaha. 
Sri is a daughter of Bhrgu, born of Daksa’s 
daughter ‘Khyati’; her hand was espoused 
by Bhagavan Narayana. And ‘Vak’ is an 
offspring of Brahma. All these seven are 
deities presiding over the seven virtues indicated 
by their names, viz., glory, prosperity, speech, 
memory, intelligence, steadfastness and 
forbearance, and are recognized as the best 
among women. It is, therefore, that the Lord 
speaks of them as His glories. 


Fea AM AA Weal SAANEN | 


mami anistetseqdat Baa: 34 N 


gears the class of Srutis known as Brhatsama; a% likewise; rary among all the Srutis 
that can be sung; Trt the metre known as Gayatri; Beary among the Vedic hymns; 34 
I (am); HATA among the twelve months (of the Hindu calendar); amisi: the month known 
as Margasirsa (corresponding approximately to November); 387 I (am); RAM among the 
Six seasons (successively appearing in India in course of a year); pYA: the spring season 
(lit., the season of flowers). 

Likewise, among the Srutis that can be sung, I am the Brhatsama; while among 
the Vedic hymns, I am the hymn known as Gayatri. Again, among the twelve months 
of the Hindu calendar, I am the month known as ‘Margasirsa’ (corresponding 
approximately to November-December); and among the six seasons (successively 
appearing in India in the course of a year), I am the spring season. (35) 


the variety known as Brhatsama* is the most 
prominent and therefore the best. Hence the 


Among the different varieties (Rathantara 
etc.) of hymns appearing in the Samaveda, 


* Brhatsama is a special variety of psalms finding place in the Samaveda and devoted to the praises of God 
under the name of Indra. These psalms are sung towards the end of the sacrifice known by the name of Atiratra. 


* Chapter X * 


Lord speaks of it as His very self. 

The Gayatri is the most important of all 
the hymns or metrical compositions comprised 
in the Vedas. The glory of the Gayatri is 
scattered through the entire body of sacred 
literature consisting of the Vedas, Smrti-texts, 
Itihasas and Puranas.” It is due to this excellence 
of the Gayatri that the Lord speaks of it as 
His very self. 

In the days of the Mahabharata, the 
year used to begin with the month of Margasirsa 
(Maha., Anu., Ch. 106 and 109). Hence it is 
the first of the twelve months. Besides, the 
scriptures promise great rewards to those 
who observe sacred vows and fastsT in this 
month. The offering of the newly harvested 


513 


crop to the sacred fire has been recommended 
in this very month. The Ramayana of Valmiki 
speaks of this month as the ornament of the 
year. Thus the month of Margasirsa is superior 
to all other months of the year in many 
respects. Hence the Lord declares it to be His 
very self. 

The spring is the best of all seasons and 
has been recognized as their queen. During 
this season the whole plant kingdom wears a 
sprightly appearance and is clothed in fresh 
leaves and flowers even without water. The 
weather in this season is neither too hot nor 
too cold, and almost all creatures feel cheerful 
and happy. That is why the Lord declares it 
to be His own self. 


* The following extracts from the scriptures will throw light on the glory of the Gayatri:— 


Tat scat Arche | 
“Gayatri is the mother of all the Vedas.” 


(Narayanopanisad, 34) 


addaa TTA wart | wereaists Gear ai earaha sora au 


(Devi-Bhagavata X1.xvi.15) 


“Worship of the Gayatri constitutes the essence of all the Vedas. Even gods like Brahma meditate on 


and repeat the Gayatri! every morning and evening.” 


Ware Aam dae: «ite aa fee aero aeoea Geto 


(Ibid., XII.viii.89) 


“All the Vedas declare worship of the Gayatri as an obligatory duty (for those invested with the sacred 
thread). Neglect of this brings about the downfall of the Brahmana in every way.” 
ants aeai werd arnifteri met aes mest oer 
ma: we and fefa we a wm aaa edt ua = ATH 


(Sankhasmrti, X11.24-25) 


“A member of the twice-born classes performing the worship of the Gayatri attains the world of his 
seeking and the enjoyments craved for him. Gayatri is the mother of all the Vedas and the destroyer of all 
sins. There is nothing more purifying than the Gayatri either in heaven or on earth. Goddess Gayatri rescues 


those who are going to fall in the ocean of hell by holding out her hand to them.” 


maq UOT mi mai eg wa TL 


(Samvartasmrti, 218) 


“Nothing is more efficacious than the Gayatri in expiating one’s sins. One should repeat the sacred 
Gayatri-Mantra along with Pranava (the syllable OM) and the three mystic words (Vyahrtis).” 
Aiea wWeTad die a ta: cheat Wel Weed Wawa a wd a afar 


(Brh., Yogi-Yajnavalkya, X.10) 


“There is no holy place equal in sanctity to the Ganga, and no deity superior to Bhagavan Visnu. 


And there has neither been, nor will there be, any mystic formula greater than the Gayatri. 


t a uniter 


u 86 afd mA ate mdma: n 


(Srimad Bhāgavata VI.xix.12) 


“In the bright fortnight of the Mārgaśīrşa, for the first time, a woman should undertake, with the 
permission of her husband, this sacred vow of ‘Purhsavana’, which fulfils all desires”. 
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ad soak RaRa | 
TSR STATA SHAT Aral ATaAATAT ASA Ul 3S N 


IA gambling; Sway among all deceitful practices; ARU am; As: glory; ART of 
the glorious; 3184 I; 5: the victory (of the victorious); 34 am; “aara: the resolve (of the 


resolute); 3171 am; Wray goodness; waaah of the good; ae I. 


I am gambling among deceitful practices, and the glory of the glorious. I am the 


victory of the victorious, the resolve of the resolute, the goodness of the good. 


God is present in all living beings 
and objects, good, bad or middling, existing 
in this world. It is His presence and inspiration 
that lend activity to the whole creation. There 
is hardly any substance which is devoid of 
the presence or power of God. Of all such 
beings and objects exhibiting the Sattvika, 
Rajasika and Tamasika qualities, only that being 
or object which is possessed of some 
extraordinary virtue, exceptional glory and 
special attraction exhibits the presence and 
power of God in a special degree. It is from 
this point of view that the Lord has briefly 
mentioned in this connection even abstract ideas 
and virtues like victory, resolution, glory, 
righteousness and knowledge along with 
sentient beings like gods, demons, men, beasts, 
birds and serpents etc., and inanimate objects 
like the thunderbolt, senses, mind and ocean. 
It is for brevity’s sake that the Lord has 
mentioned only the main categories or groups. 
The intention is to show that whatever being, 
object, action or concept may be thought of, 
He alone should be contemplated in that form. 
It is from this point of view, and not with the 
object of extolling gambling and encouraging 
people to practise it, that of all deceitful practices 
the Lord declares it to be His own self. 


(36) 


In this connection it should be 
remembered that the Lord speaks of the most 
ferocious and bloodthirsty lion and shark as 
well as the all-consuming fire and all-devouring 
Death as His very self. This does not mean 
that anybody should take into his head to 
play with a lion or a shark, jump into fire or 
deliberately enter the jaws of death. The 
objection that lies in adopting these courses 
of action holds good in the case of gambling 
as well. 

Glory, victory, resolution and goodness— 
all these virtues and achievements are helpful 
in God-realization; hence the Lord declares 
them as His own self. This declaration is 
further intended to show that the glory of the 
glorious really belongs to Him. He who 
prides himself on it as a manifestation of his 
own power commits a blunder. Even so, all 
such virtues and achievements as the victory 
of the victorious, the resolution of the resolute 
and the goodness of the good are also His. 
Priding oneself on these also constitutes the 
height of folly.* Besides the above idea the 
statement also indicates that those who are 
blessed with these virtues should be regarded 
as noble inasmuch as the divine glory is 
manifested in them in a special degree. 


* There is a story in the Kenopanisad which runs as under. Once upon a time the gods of heaven 


scored a victory over the demons through the grace of God. The fame and glory of the gods filled all 
quarters. Intoxicated by their triumph, the gods turned their face from God and said to each other: “The 
victory is, indeed ours. We have vanquished the demons by dint of our own valour and shrewdness. It is 
for this reason that the world worships us and sings songs commemorating our victory.” In order to do a 
good turn to the gods by humbling their pride, the Supreme Being or Brahma sportively manifested such 
a wonderful form, the very sight of which puzzled the mind of the gods. In order to discover the identity 
of that wonderful Being in the form of a Yaksa or demigod, the gods approached their leader, the god of 


* Chapter X * 515 
quit area sha USA IAB: | 
qime are: Harem RA: 30 i 


qu among the members of the Vrsni clan of Ksatriyas; agga: Sri Krsna (son of 
Vasudeva); 34 am; Wega of the sons of Pandu (viz. Yudhisthira and others); 778: 
Arjuna (lit., a conqueror of riches); HATE among the sages; aft too; AH I; cara: the great 
sage Vedavyasa; hAm among the wise; Bert hfa: the wise Sukracarya (the famous 
preceptor of the demon kings). 

I am Krsna among the Vrsnis; Arjuna, among the sons of Pandu; Vyasa, among 
the sages, and the sage Sukracarya among the wise. (37) 


fire, and said to him, “O god of fire, you are the most glorious of all of us. Please go and ascertain who 
this Yaksa really is.” The god of fire gave his assent and assured them of the success of his mission. He 
then approached the Yaksa, but was so overpowered by his brilliance that he had no courage even to speak. 
At last the divine Yaksa accosted the god of fire and asked him who he was. The god of fire replied, “My 
name is widely known. They call me both by the name of Agni and Jataveda.” “This is all right;” rejoined 
the Supreme Being, “but O god of fire, tell Me what prowess you possess and what you are capable of”. 
“O Yaksa !” the god of fire retorted, “I can reduce to ashes whatever exists on earth or in the intermediate 
region, animate or inanimate.” 

Throwing a dry blade of grass before the god of fire, the Supreme Being asked him to burn it. The 
god of fire exerted all his strength, and tried every means to burn it, but failed to do so. Hanging down 
his head in shame and without saying a word more to the Yaksa, he returned to the gods with a sense of 
frustration writ large on his face and reported that he had failed to discover the identity of the Yaksa. 

Now it was the turn of the wind-god to approach the Yaksa; but he too had the same experience as 
the god of fire and could not utter a single word. On the Yaksa enquiring who he was, the wind-god replied, 
“I am wind personified; my name and virtues are widely known. I constantly blow and carry smell from 
one place to another. As I move in the intermediate region I am also called by the name of Matarisva’’. 
The Supreme Being asked him what he was capable of. The wind-god replied that he could blow away all 
that existed on earth or in the intermediate region. Throwing the same dry blade of grass before him, the 
Supreme Being asked him to blow it away. Exerting all his strength, the wind-god failed even to move the 
blade of grass. Feeling much ashamed at this, he returned forthwith to the gods and reported that he had 
failed to make out who the Yaksa was. 

Indra, the Lord of paradise, was the next to approach the Yaksa. Finding him full of pride and egotism, 
Brahma in the form of the Yaksa disappeared from the scene. In order to crush Indra’s pride, He did not 
even condescend to speak to him. Though much abashed at this initial rebuff, Indra did not lose heart and 
started meditation on God. Presently he noticed in the sky goddess Uma, daughter of Himavan (the deity 
presiding over the Himalayas) standing before him in all her splendour and adorned with the best of 
ornaments of all kinds. Indra was delighted to see goddess Parvati and thought that since she constantly 
lived with Bhagavan Siva, the embodiment of Knowledge, she must be aware who the Yaksa was. Therefore, 
approaching her with great humility, he asked her to disclose the identity of the Yaksa who having revealed 
himself before him, had forthwith disappeared. Uma replied, “the Yaksa was no other than Brahma. It was 
Brahma who vanquished the demons. You were merely His instruments. Your glory increased because of 
this victory of Brahma. It was His victory that had enhanced your glory and made you objects of worship. 
It is your vanity that make you feel triumphant and glorified. Give up this false pride and know that 
whatever happens is attributable to Him.” 

This revelation made by Uma opened the eyes of Indra and humbled his pride. Awakened to a sense 
of the power of Brahma, Indra returned to his abode in heaven and imparted the knowledge of Brahma to 
the gods of fire and wind as well. Thus these two gods also came to know Brahma. It was this knwledge 
of Brahma which gave these three precedence over all other gods. Of these three, again, Indra occupies the 
highest place, because he was the first to know Brahma. 
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By calling Vasudeva His own self, the 
Lord establishes identity between a 
manifestation of God and God himself. The 
intention is to show that it is the integral 
Brahma or the Supreme Person, the unborn, 
immortal and almighty Overlord of all created 
beings, who manifested Himself as Sri Krsna, 
son of Vasudeva (IV.6). Therefore, he who 
regards the Lord as an ordinary human being 
commits an egregious blunder. 

Even though Yudhisthira was the eldest 
of the Pandavas, a highly virtuous soul and a 
great devotee of God, yet it is Arjuna who is 
recognized as the greatest of the Pandavas. 
The reason for this is that when the Lord 
appeared as the sage Narayana, Arjuna was 
present with Him in the form of Nara. Over 
and above this, he was the dearest friend 
and a great lover of the Lord. That is why 


* Bhagavad-Gita « 


the Lord declares him to be His very self.* 

A ‘Muni’ is one who meditates on God 
and makes a deep study of the Vedas 
and other scriptures. Bhagavan Vedavyasa 
divided the Vedas after thoroughly examining 
them, and is the author of the Mahabharata, 
the various Puranas and many other 
scriptures. He is a part manifestation of God, 
and a repository of all noble virtues. Being 
thus the foremost of all sages, Vyasa has 
been declared by the lord as the same as 
Himself. 

The word ‘Kavih’ stands for a learned 
and wise man. The great Sukracarya is the 
lord of the Bhargavas (sons of Bhrgu), an 
adept in all branches of learning, and in the 
science of reviving the dead, and the foremost 
of the wise. Hence he has been declared to 
be the very self of the Lord.T 


quel arash Riria | 
AM ark Wat AM AMaAAASAL I Be Ui 


Us: the ruling power; Aaa in rulers; Hf (I) am; ÑR: righteousness; 31f (I) am; 
Fna in those who seek to conquer; HHA reticence; MH and; Ya too (am D; afm (I) am; 
WAMA (the custodian) of secrets; WAA the wisdom; maA of the wise; 34 I. 


* The Lord Himself says in the Mahabharata:— 
wef add aftr ae are A wel aera i 
ama: wÅ ane wee Wa aii wade set afed seater 


(Maha., Vana., X1I.46-47) 


“O unconquerable Arjuna ! you are the divine Nara and I am God Narayana Himself. At one time both 


of us came down to earth in the form of the sages Nara and Narayana. Therefore, O Arjuna, you are none 
other than Myself, and I am no other than you. O best of the Bharatas ! no one can discriminate between 
you and Me.” 

+ Among the seven sons, Cyavana and others, of the great sage Bhrgu, Sukra is the principal figure. 
Through the worship of God Sankara, he obtained knowledge of the science of reviving the dead and a 
body free from death and old age and as strong as adamant. It was through the grace of God Sankara, again, 
that he acquired proficiency in the science of Yoga and attained the position of a teacher of Yoga. He is 
the family priest of the demons. His other names are Kavya, Kavi and Usana. He married the mind-born 
daughter of the manes, known by the name of Go. Sanda and Amarka, the celebrated teachers of Prahlada, 
were the sons of Sukra. A master of many secret and rare Mantras, proficient in many sciences and 
exceptionally wise, Sukra is a great adept in politics. His monumental work on political science, known 
by the name of ‘Sukraniti’ is widely known. It was from him that Kaca, the son of Brhaspati, learnt the 
science of revival of the dead. Many wonderful and instructive stories connected with Sukra appear in the 
Mahabharata, as well as in the Bhagavata, Vayu, Brahma, Matsya and Skanda Puranas and other works. 


* Chapter X * 
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I am the subduing power in rulers; I am righteousness in those who seek to 
conquer. Of things to be kept secret, I am the custodian in the form of reticence; and 


I am the wisdom of the wise. 


Deterring the unrighteous and unruly 
element from sinful conduct, the fear of 
punishment urges them to right action. It is 
through self-restraint that the mind and 
senses of man are controlled and help him in 
God-realization. It is through fear of punishment 
that all living beings perform their respective 
functions. Hence the authority possessed by 
gods, kings and rulers who rule according to 
law has been declared by the Lord to be the 
same as Himself. 

The word ‘Niti’, in this verse, stands 
for righteousness. It is righteousness alone 
which brings one true victory. A Government 
which abandons righteousness, and follows 
the path of unrighteousness, is doomed. 
Therefore, righteousness, is the best means 


(38) 


for the attainment of victory. Hence the Lord 
declares righteousness to be the same as 
Himself. 

Secrets can be maintained only through 
reticence. Without restraint over speech, it is 
exceptionally difficult to preserve a 
secret. Reticence being thus the best custodian 
of secrets, the Lord speaks of it as His own 
self. 

The word ‘Jnanavatam’ stands for those 
truly wise men who have realized the supreme 
Brahma or God. Their knowledge alone is 
the best of all knowledge. Hence the Lord 
declares such knowledge to be His own self. 
In verse 17 of Chapter XIII too the Lord 
likewise declares Himself to be the same as 
Knowledge. 


aay adya dist aca 
q dated fant ae Yet STATA 3S I 


aa which; @ and; sft too; Aaya of all beings; Hy (is) the seed; aq that; 314 I 
(am); anit O Arjuna; 7 not; aq such; afa there is; fam without; adq which; Wq may exist; 
Tat Me; YAA Ara any being, moving or inert. 

Arjuna, I am even That which is the seed of all life. For there is no creature, 


moving or unmoving, which exists without Me. 


God alone is the ultimate support and 
substratum of the whole of this animate and 
inanimate creation; it is from Him that everything 
originates. Hence He alone is the seed or 
ultimate cause of all. It is for this reason that 
in VIL.10 He has been declared as the “eternal 
seed” of all beings, and in IX.18 as the 
“imperishable seed”. Hence, in the present 
verse, He proclaims His identity with the 
seed of all beings. 

By the latter half of this verse the Lord 
reveals His omnipresence and His identity 


(39) 


with all. That is to say, all creatures, animate 
or inanimate, are pervaded by Him, and 
there is no creature whatsoever which is 
devoid of His presence. Therefore, regarding 
all beings as identical with God, and 
knowing them as pervaded by Him, one 
should think of God alone in the form 
of whatever presents itself before his mind. 
This concludes the reply to Arjuna’s 
question contained in X.17, viz., in what 
particular forms He should be meditated upon 
by him. 


In verse 19 the Lord stated that there was no end to His divine glories, and therefore 
undertook to enumerate only His conspicuous glories. Accordingly, from verse 20 to 39, He 
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described those glories. Now He winds up the topic revealing once more the infinite variety 


of His divine glories. 


arise aa fect fayi aa | 
WH desta: Wrent faydtaent Aart xo tl 


a 3d: ARA there is no limit; WA My; Ramma AATA to divine manifestations; WATT 
O vanquisher of foes, Arjuna; WN: this; q however; Besta: in brief; W: has been described; 
faună: of (My) glory; AR: extent; Wat by Me. 

Arjuna, there is no limit to My divine manifestations. This is only a brief 


description by Me of the extent of My glory. 


By the first half of this verse the Lord 
indicates that even His divine glories are 
unlimited, much more His ordinary glories. 
Even as the particles of water and earth 
cannot be counted, so it is impossible to 
count His glories. They are so numerous that 
they can neither be known nor described by 
anyone. His glories are endless in the countless 


(40) 


universes, and none can ever expect to find 
their limit. 

By the second half of the verse the Lord 
intends to convey that the extent of His 
divine glories described in this chapter represents 
only a small fraction of them and that their 
full description is very difficult. Hence He 
concludes the discussion of those glories. 


In verse 18 Arjuna requested the Lord to describe His glories and His power of Yoga. 
Having described them accordingly, He now briefly describes His power of Yoga. 


mauraa sined at 
aada A AN ASSENTA N Se I 


aq aq, whatever; fayfaad glorious; W, being; st brilliant; afaq, powerful; Va 
indeed; at and; aq ad Wa that very; Fats know; AA you; AA ASSAN, a part 


manifestation of My effulgence. 


Every such being as is glorious, brilliant and powerful, know that to be a part 


manifestation of My glory. 


The word ‘Sattvam’, qualified by 
the adjectives ‘Vibhitimat’, ‘Srimat’ and 
‘Urjitam’ covers all living beings or inanimate 
objects that are possessed of virtues like 
glory, elegance and comeliness etc., and 
endowed with strength, energy, valour or 
any other power. And regarding every living 
being or object endowed with all or even one 
of those qualities as a fraction of the divine 
glory is what is meant by knowing it as a 
part manifestation of the divine effulgence. 


(41) 


The electric current gives us light, turns 
our fans, draws water for us and works our 
radio machine and performs many other 
functions at various places. It is, however, a 
settled fact that wherever any such activity 
takes place, it is all due to the electrical 
power; in fact, it is a manifestation of a 
fraction of the electric current. Even so, 
whatever speciality we observe in a particular 
living being or object should be regarded as 
a part manifestation of the divine glory. 


* Chapter X * 
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Having thus referred to the manifestation of a fraction of His glory or Yogic power in 
all principal objects and beings, the Lord now reveals that He holds the entire universe by 


a mere fraction of His Yogic power. 


aaa agi fe ada das 
fassaretad pehia Ra SAT SU 
AAA or; AA in detail; YAT all this; ft what; west by knowing; Wa will you gain; 
amit O Arjuna; fase holding; IgA I; 344 this; PN entire; WAIA by a fraction (of My 


Yogic power); feed: stand; Wt universe. 


Or, what will you gain by knowing all this in detail, Arjuna? Suffice it to say that 


I hold this entire universe by a fraction of My Yogic power. 


The indeclinable ‘Athava’ introduces an 
alternative suggestion or something different 
from what has been stated above. It is intended 
to convey that the Lord is now going to say 
something different from, and more remarkable 
than, what has already been confided to him, 
viz., a description of His outstanding glories 
as contained in verses 20 to 39 and of the 
various media of His manifestation enumerated 
in verse 41. 

Although at the request of Arjuna the 
Lord described His conspicuous glories in 
the foregoing verses, it is not all that he 
should know. The most important thing is 
that which He is now going to reveal, and 


(42) 


which Arjuna is now called upon to grasp 
thoroughly. Everything else will then be 
automatically clear to him, and nothing more 
will remain still to be known by him. 

The word ‘Jagat’, qualified by the 
adjectives ‘Idam’ and ‘Krtsnam’, stands for 
the entire universe consisting of the different 
worlds and all animate and inanimate beings 
inhabiting them with their mind, senses 
and body, objects and places of enjoyment 
etc. That the Lord holds countless such 
universes in a fragment of His being 
through His own Yogic power is what is 
sought to be conveyed by the latter half of 
this verse. 


36 Taal sarah Nerea 
WRTA APO TAAS faf 


TA SaaS 8ATA: Il RoN 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the tenth chapter entitled 
“The Yoga of Divine Glories”. 


Srimadbhagavad-Gita 
Chapter XI 


At the request of Arjuna, the Lord reveals to him His Cosmic Body in this chapter. 
A major part of the chapter is solely devoted to a description of the Cosmic 
Body and praises offered by Arjuna to the Lord manifested in that 
form; hence it has been given the title of “The Yoga of the Vision of the 
Cosmic Body.” 

Verses | to 4 of this chapter contain tributes of praise to the Lord and His teaching, and 
Arjuna’s prayer for a vision of His Cosmic Body, From the fifth to the eighth He calls upon 
Arjuna to behold in His body the whole universe consisting of gods, men, 
beasts, birds and all other animate and inanimate beings with many wonderful 
sights never seen before, and finally offers to vouchsafe the divine eye to him. 
Reporting the revelation by the Lord of His Cosmic Body to Arjuna in the ninth, Sanjaya 
describes from the tenth to the thirteenth the form as seen by Arjuna. The fourteenth 
describes how Arjuna bowed to the Lord with reverence, full of wonder and joy at the sight 
of that form. From the fifteenth to the thirtyfirst, Arjuna offers praises to the Cosmic Body 
and describes what he beheld in that form, and finally requests the Lord to reveal His identity 
to him. From the thirty-second to the thirtyfourth the Lord declares Himself as Kala, the 
destroyer of the worlds, and Bhisma, Drona and all other brave warriors as already killed 
by Him, and finally encourages and enjoins Arjuna to fight. Thereafter, verses 35 to 46 
describe how Arjuna, wonderstruck and terrified at the words of the Lord, offers his praises 
and obeisance to Him and begging His forgiveness prays Him to reveal His four-armed 
divine form. Revealing the glory and rarity of His Cosmic Body in the fortyseventh and 
fortyeighth, the Lord consoles Arjuna in the fortyninth and directs him to behold the four- 
armed divine form. In the fiftieth, Sañjaya describes how the Lord first revealed the four- 
armed form, and then resumed the human semblance. In the fiftyfirst, Arjuna tells the Lord 
how he was composed and returned to his normal state at the sight of the Lord’s delightful 
human form. Thereafter, pointing out in the fiftysecond and fiftythird the rarity of the vision 
of His four-armed Divine Form, the Lord declares in the fifty-fourth that the same can be 
easily seen, known and entered into through single-minded devotion. The chapter is 
concluded after revealing in the fiftyfifth the true nature and reward of exclusive devotion. 


Title of the 
Chapter 


Summary of 
the Chapter 


Having briefly described His glory and power of Yoga and the value of knowing them 
in the first seven verses of Chapter X, the Lord devoted verses 8 to 11 of that 
chapter to a discussion of Bhaktiyoga (the path of Devotion) and its fruit. 
Thereupon, from the twelfth to the eighteenth, Arjuna extolled the Lord and 
requested Him to describe in detail His divine glories and power of Yoga. Then, having 
described His glories up to the fortieth, the Lord finally revealed the glory of His power of 
Yoga and concluded the chapter by declaring that the entire universe is held in a mere 


Link of the 
Discourse 
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fraction of His Being. This last statement aroused in Arjuna’s mind the desire to obtain a 
direct vision of that infinite being of the Lord (a fraction of which holds the entire universe). 
Therefore, extolling the Lord and His teaching in the first four verses of this chapter, Arjuna 
requests Him to vouchsafe a direct vision of the Cosmic Body. 


aT IATA 
Wedel 
aah ada Nesi a AA ei 


HATZA out of kindness to me; WAH WA most profound; Hererahsacty of spiritual 
wisdom; aq which; @at by You; SHA has been spoken; aa: word; A7 thanks to that; Ate: 


ignorance; 3T this; ata: has entirely disappeared; 44 my. 


Arjuna said: Thanks to the most profound words of spiritual wisdom that You 
have spoken out of kindness to me; this delusion of mine has entirely disappeared. (1) 


Arjuna’s heart was filled with joy, love 
and gratitude when he heard the divine glory 
of the Lord, who is an ocean of love, revealed 
by Him in the beginning of Chapter X with 
the remark that he was confiding all that to 
him out of solicitude for him, knowing his 
intense love for Him. Arjuna thought how 
kind it was of the Lord, who is the supreme 
Ruler of all the worlds, to acknowledge an 
insignificant creature like him as his endearing 
lover and go on openly revealing to him the 
closely guarded secrets of His own glory. He 
now remembered the words of the sages, and 
singing His praises with utmost faith, he 
renewed his loving prayer to the Lord for a 
detailed description of His power of Yoga 
and glories. The Lord responded to his prayer 
and gave him a brief description of His 
glories and Yoga. Arjuna’s heart now bore 
the stamp of divine grace on it. He was 
beside himself with joy at this unusual 
exhibition of divine grace on him. 

The supreme benefit or divine grace is 
practically denied to the Sadhaka so long as 
he remains conscious of his own effort, spiritual 
practice or capacity. He cannot easily climb 
to the higher rungs of spiritual ladder without 
the help of the divine grace. When, however, 


through the grace of God Himself he comes 
to recognize the divine grace, and when 
he perceives as if with his own eyes that 
whatever is happening is happening through 
the grace of God, he is filled with gratitude 
and exclaims from the bottom of his heart, 
“O Lord, I am worth nothing at all, and am 
wholly unqualified. All this is an exhibition 
of Your grace alone.” With a heart full of 
gratitude, Arjuna likewise says in this verse, 
“Lord, I am hardly qualified to hear all that 
You have said about Your own power and 
glory. It is out of sheer kindness that You 
have revealed this closely guarded 
secret of Yours to me.” That is the implication 
of the word ‘Madanugrahaya’, used in this 
verse. 

The word ‘Vacah’ qualified by the 
adjectives ‘Paramarh’, ‘Guhyarh’ and 
‘Adhyatmasamjnitam’, covers the supreme 
words of wisdom referred to in X.1 and 
acutally contained in verses 2 to 11, the 
subsequent description of His glories and 
power of Yoga given in verses 20 to 42 in 
response to Arjuna’s further query, and lastly 
the exposition of the truth and inner meaning 
of His virtues, glory, power and identity 
embodied in Chapters VII to IX under the 
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name of ‘Jnana’ and ‘Vijnana’ that is, 
Knowledge of both Nirguna Brahma and 
qualified Divinity. In the course of these 
teachings, the Lord has fully revealed His 
identity. This is what is sought to be conveyed 
by the use of the adjectives ‘Paramam’ 
‘Guhyam’ and ‘Adhyatma-sarhjnitam’ with 
the noun ‘Vacah’ in the present verse. 

The Lord has Himself characterized as 
most secret all those teachings in which He 
has dealt with His own reality, virtues and 
glory and exhorted Arjuna to take refuge in 
Him, and in which he has plainly told Arjuna 
that his friend Sri Krsna standing before him 
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was no other than the Almighty God Himself, 
the creator and destroyer of the whole universe, 
who represents both the Nirguna and Saguna 
aspects and is both embodied and disembodied, 
who lies entirely beyond Maya, and is the 
substratum and support of all. 

Arjuna’s delusion or ignorance consisted 
in his lack of full knowledge of the virtues, 
glory, power and being of God. Through the 
above teachings of the Lord he has now 
partially realized these virtues, glory, power, 
mystery and reality of God and come to 
know that Sri Krsna is God Himself. This is 
what is meant by his disillusionment. 


vara fe wari stdt faensit war 
TAM: RASNA Area ATTA R N 


sjaTeqat (an account of) the evolution and dissolution; fë because; Yat of beings; sat 
have been heard; fa@Ret: in detail; Fat by me; tat: from You; PUSATNA O lotus-eyed Lord; 
HEI glory; af also; @ and; AATA (Your) immortal. 


For, Krsna, I have heard from You in detail an account of the evolution and 


dissolution of beings, and also Your immortal glory. 


It is from God that all animate and 
inanimate beings emanate; it is by Him that 
they are maintained and into Him that they 
all enter. Arjuna has repeatedly heard this in 
detail from the lips of the Lord in Chapters 
VII to X. This is what he means by the first 
half of this verse. 

Though creating, maintaining and 
destroying the whole universe, God is in 
reality a non-doer; though controlling all, He 


(2) 


is altogether unconcerned; though all-pervasive, 
He remains wholly untouched by the virtues 
and vices of things; though dispensing the 
fruits of good and evil deeds in the shape of 
joys and sorrows, He is free from the faults 
of cruelty and discrimination; and manifested 
in the forms of Prakrti (Matter), Kala (Time) 
and all regional gods, He is the almighty 
Ruler of all. This is the immortal glory of the 
Lord referred to in the latter half of the verse. 


wandered ë aT (ATL 
zeha A wae Geuraai3il 


Wa so; VAA this (is); aat what; srt declare to be; TAA you; STAM Yourself; WAT 
O Supreme Lord; #84 to perceive (with my own eyes); sett I long; ù Your; W4 form; 
tary divine (i.e., possessed of wisdom, glory, energy, strength, valour and effulgence); 


yesan O Supreme Person. 


Lord, You are precisely what You declare Yourself to be. But I long to see Your 
divine form possessed of wisdom, glory, energy, strength, valour and effulgence, O 


Purusottama, the Supreme Being ! 


(3) 


* Chapter XI * 


By addressing the Lord as ‘Paramesvara. 
Arjuna seeks to convey that Si Krsna was 
the supreme Lord of the entire creation, and 
thus capable of doing everything. He could, 
therefore, easily reveal to Arjuna the divine 
form which he longed to see. Again, by 
addressing Him as ‘Purusottama’ he shows 
that Si Krsna was the Supreme Person, 
beyond both the perishable and the 
imperishable. Arjuna, accordingly hoped that 
He would condescend to fulfil his desire for 
a vision of the divine form. 

Whatever has been spoken by the Lord 
about Himself in the course of the description 
of His virtues, glory, reality and divine powers 
is wholly true; Arjuna had not the least doubt 
about it. This is what he means by the first 
half of this verse. 

The word ‘Rupam’, qualified by the 
adjective ‘Aisvaram,’ stands for that divine 
form of the Lord which exhibits, in a 
pronounced form, all divine virtues and powers 
such as unbounded and undying knowledge, 
energy, strength, valour and effulgence etc., 
and a fraction of which holds the entire 
universe. Arjuna’s longing to see that form 
showed that he had never seen it before. 
Hearing of it from the Lord (X.42) he had 
developed an irresistible yearning to see that 
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form, and he now felt and believed that the 
object of his existence would be easily 
acomplished by a vision of that form. 

It may be contended here that Arjuna’s 
longing to see that form betrays lack of 
faith on his part in the words of Śrī Krsna; 
for if he had implicit faith in His words 
and entertained not the least doubt about it, 
why should he need an ocular proof ? 
We shall, however, presently see that the 
objection is wholly untenable. Suppose a 
man who always spoke the truth and 
possessed a philosopher’s stone or any other 
wonderful object, confided the secret to a 
friend, and the latter was fully convinced of 
the presence of that wonderful object with 
the former. If, however, this report excites 
his curiosity and stimulates in him the desire 
to see it with his own eyes simply because he 
had not seen it before, the desire itself or his 
giving vent to the same does not necessarily 
imply lack of faith in the words of that 
truthful man. Even so, since Arjuna had 
never seen that wonderful form before, the 
desire on his part to see it and his giving 
expression to that desire cannot be interpreted 
as having proceeded from lack of faith. On 
the other hand, the desire to see it presupposes 
his faith. 


Wee ufe dead wat aefata wat 
ama ddt A cat NAAA il ¥ il 


Were think; afe if; aq that (form); TPL Aa XA is capable of being seen by me; sft 
so; Wt O Lord; RÙN O Lord of Yoga; a: then; Ñ to me; AA You; eta reveal; MATA, 


IATA that imperishable form. 


Krsna, if You think that it can be seen by me, then, O Lord of Yoga, reveal to 


me Your imperishable form. 


The use of the vocative ‘Prabho’ with 
reference to Sri Krsna indicates that being 
the creator, preserver and destroyer of the 
whole creation, and the inner controller of 
all, He is all-powerful. Therefore, even if 
Arjuna was not duly qualified for a vision of 


(4) 
that divine form, the Lord could easily render 
him fit for the same by His own grace and 
power. And by addressing Sri Krsna as 
“Yogesvara’ Arjuna seeks to convey that 
being the Master of all Yogas He could, if 
He liked, easily enable Arjuna to see His 
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divine form. Indeed, when even an ordinary 
Yogi is capable of revealing his glory in 
ways more than one, it should be much 
easier for Sti Krsna to do so. 

As stated above, Arjuna believed that 
the glory of Sri Krsna was exactly as it had 
been depicted by Himself, and he entertained 
not the least doubt about it. He was also 
convinced that even if the Lord failed to 
reveal that form before him, such failure on 
His part would neither prove that the Lord of 
all Masters of Yogas was incapable of doing 
it, nor would it detract in the least from his 
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faith in His words. This much was, however, 
certain that his yearning for a vision of that 
divine form was irresistible. And as the knower 
of all hearts, it was open to the Lord to 
examine and ascertain whether that desire 
was genuine and intense. If it was found 
true, it established his eligibility for that vision. 
For, being a veritable wish yielding tree to 
His devotees, the longing of the devotee’s 
heart was all that He cared for, and no other 
qualifications. Arjuna, therefore, prayed that 
if the Lord deemed fit he should reveal that 
form to him. 


Thus requested by Arjuna, His supremely loving and faithful devotee, the Lord 
proceeds to describe His Cosmic Body in the next three verses, and enjoins Arjuna to behold 


the same. 


MATA TAA 


Usa Ù mÅ WAV SASA ASST: | 
qaman fears Artaud ane i 


usa behold; Ù My; uref O son of Prtha (Kunti), Arjuna; ®arfut forms; 3TAZT: in hundreds; 
AA presently; Aeeet: and thousands; Arifaenft multifarious; fen divine; manip of 


various colours and shapes; @ and. 


Sri Bhagavan said: Arjuna, behold presently My manifold, multifarious, divine 


forms of various colours and shapes in their hundreds and thousands. 


The words ‘Satasah’ and ‘Sahasragah’ 
here are indicative of an infinite number. The 
Lord thus calls upon Arjuna to witness 
innumerable forms huddled together in His 
Cosmic Body. 

The word ‘Nanavidhani’ indicates that 
the forms comprised in the Cosmic Body 
were not homogeneous but heterogeneous in 
character, i.e., they belonged to different 


(5) 


species, such as gods, human beings and 
other lower forms of beings, both animate 
and inanimate. 

The use of the word “Divyani’ in this 
verse indicates that the multitudinous forms 
seen in the Cosmic Body were all marvellous 
and transcendent in character, having been 
brought forth by His wornderful power of 
Yoga. 


vaea HETAN | 


aeageqaifer usearsyaifor 


QRAN II 


uza witness; anfa the (twelve) sons of Aditi; TAT the (eight) Vasus; W37 the 


(eleven) Rudras; 3ifAt the two Asvinikumaras (the physicians of gods); Wea: (and) the 
Maruts (forty-nine in number); a and also; ag many more; ageya never seen before; 
usa behold; atgatfet marvellous forms; a O descendant of Bharata, Arjuna. 
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Behold in Me, Arjuna, the twelve sons of Aditi, the eight Vasus, the eleven 
Rudras, the two ASvinikumaras* (the twin-born physicians of gods) and the forty-nine 
Maruts (wind-gods), and witness many more wonderful forms never seen before. 


The words ‘Adityan’ etc., denote the 
principal varieties of gods residing in heaven. 
By naming these varieties in particular, the 
Lord intends to convey that all the gods of 
heaven were to be seen in His Cosmic Body. 


(6) 
The individual names of and other particulars 
about these principal varieties of gods have 
already been given in the commentary on 
verses 21 and 23 of Chapter X. Hence it is 
needless to repeat them here. 


enw Wien Uae WRT 
m ee WUstho Aarts i 9 tl 


ge here; THAT concentrated; WIq PAR the entire creation; Wa behold; A now; 
Waray consisting of both animate and inanimate beings; WA ee in My Body; mer®%zt O 
conqueror of sleep, Arjuna; aq whatever; € and; aq else; XA to see; zæ you desire. 


Arjuna, behold as concentrated within this body of Mine the entire creation consisting 


of both animate and inaminate beings, and whatever else you desire to see. 


By addressing Arjuna as ‘Gudakesa’ 
the Lord invites him to observe the Cosmic 
Body with due care and attention, so as to 
leave no room for any doubt or misconception 
with regard to the same. 

The indeclinable ‘Adya’ in this verse 
has been used in the sense of ‘now’. The 
Lord thereby indicates that He was very 
prompt in revealing the form which Arjuna 
desired to see; in fact, He revealed it the 
moment Arjuna expressed the desire to see it. 

The word ‘Cara’ stands for all creatures 
possessing motion, e.g., beasts, birds, insects, 
moths gods and human beings etc; while 
‘Acara’ denotes things devoid of motion, 
e.g., hills trees etc. The word ‘Jagat’, qualified 
by the adjectives ‘Krtsnam’ and ‘Sacaracaram’, 


(7) 


therefore signifies the entire universe 
consisting of all such creatures, together with 
their bodies and senses, places of enjoyment 
and objects of enjoyment. By inviting Arjuna 
to behold the entire creation in a part of His 
body seated before him in his chariot the 
Lord gave an ocular demonstration before 
Arjuna of the statement contained in the 
concluding verse of Chapter X, viz., that He 
held the entire universe in a fraction of His 
Being. 

By asking Arjuna to behold whatever 
else he desired to see, the lord intends to 
convey that, besides the universe as it existed 
then, Arjuna could directly perceive at that 
moment in a part of His Body any spectacle 
expressive of the Lord’s virtues and glory 


* The twin-born Asvinikumaras are believed to have been born of Sanjna, wife of the sun-god (see 


Visnu-Purana IIl.ii.7, Agni-Purana 273.4). Some authors hold that they were born of Aditi through Kasyapa 
(Valmiki’s Ramayana, Aranya, X1V.14); while others maintain that they sprang from Brahma’s ears (Vayu- 
Purana LXV.57). All these accounts are true, being the records of different Kalpas. The two brothers 
received their spritual knowledge from the sage Dadhyan (Rgveda I.XVII.116.12, Devi-Bhagavata VII.36). 
Propitiated by Sukanya, daughter of King Saryati and wife of sage Cyavana, they rejuvenated the old 
and blind Cyavana and restored his vision (Devi-Bhagavata VII.4-5). Many stories about these twin gods 
are told in the Puranas, the Mahabharata and the Ramayana. 
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etc., scenes of his own victory and the enemy’s 
defeat, or any other incident relating to the 
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past, present or future, that he should like to 
witness. 


When Arjuna failed to see the divine form even though repeatedly enjoined in the 
preceding three verses, the Lord, who is the inner witness of all and knew the cause of 
Arjuna’s failure to see that form, now offers to bestow the gift of divine vision on him. 


AW saw ea wage 
fect cafe a ag: usa A MÄA N E it 


q not; q however; AH Me; Sree you are able; X47 to perceive; AAT with these; Ta 
indeed; aga (physical) eyes of yours; RÆ the divine; qar I vouchsafe; a to You; aA: 
eye; Uza behold; Ù My; MM ta divine power of Yoga. 

But surely you cannot see Me with these human eyes of yours; therefore, I 
vouchsafe to you the divine eye. With this you behold My divine power of Yoga. (8) 


Sti Krsna was glad that Arjuna sought 
to obtain a vision of His divine form endowed 
with His wonderful power of Yoga; and the 
Lord for His own part was prepared to reveal 
that form to him. But at the same time He 
was afraid that His transcendent form could 
not be seen with the ordinary physical eyes, 
and that Arjuna lacked the faculty which was 
needed for obtaining a vision of that form. 
This is what is meant by the first half of this 
verse. 

By His own power of Yoga the Lord 
bestowed on Arjuna a kind of Yogic faculty 
in order to enable him to obtain a vision of 
the Cosmic Body. This faculty endowed him 
with supernatural power and qualified him 
for a vision of that divine form. It is this 
Yogic faculty which is referred to here by 
the words ‘Divyam Caksuh’. A similar type 
of divine vision was vouchsafed to Sanjaya 
by the divine Vedavyasa at the commencement 
of the Mahabharata war. 

A close study of this episode does not 
warrant the conlcusion that the vision of the 
Cosmic Body by Arjuna consisted only in 
realizing through spiritual wisdom that the 
entire objective world is a manifestation of 
God, or that the “divine eye’ said to have 
been conferred on him was no other than this 


realization. The exhortation to visualize the 
whole universe in a part of His being 
through spiritual enlightenment had already 
been given by the Lord to Arjuna at the end 
of Chapter X, and the same had also been 
accepted by Arjuna. The fact that Arjuna 
longs to perceive with his own eyes the 
divine form of Sri Krsna endowed with 
strength, energy, valour and effulgence even 
after this acceptance, and that the Lord Himself 
is inviting Arjuna to behold the entire universe 
as concentrated in the very form present 
before his eyes, precludes the assumption 
that the vision was nothing but a form of 
spiritual realization. 

Apart from this, the description given 
by the Lord of His Cosmic Body also 
confirms the view that the divine form in 
which Arjuna beheld the various phenomena 
of the whole universe as well as the future 
events of the war and their consequences, 
was present before his eyes. This drives us to 
the conclusion that the cosmos in which 
Arjuna found himself present was different 
from the cosmos as seen by him in the body 
of the Lord. Had it been otherwise, it would 
not have been possible to see the entire space 
between heaven and earth and all the quarters 
covered by the Cosmic Body. At the sight of 
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that dreadful form of the Lord, Arjuna, was 
already seized with wonder, bewilderment, 
fear and confusion. This also goes to disprove 
the theory that the Lord had simply awakened 
Arjuna through spiritual enlightenment to a 
sense of His identity with the objective 
universe. Had it been so, Arjuna would have 
no cause for fear, agony, bewilderment 
confusion and so on. 

Nor can it be held that just as distant 
sounds can be heard and distant scenes 
witnessed with the help of scientific instruments 
like the modern Radio/Television, Arjuna 
was likewise equipped by the Lord with an 
instrument which enabled him to obtain an 
unobstructed view of the whole universe 
from where he stood, and that the same has 
been spoken of in this verse as the divine 
eye. For instruments like the Radio/Television 
enable one to hear and set only such distant 
sounds and witness only such distant scenes 
as are being generated or occurring at that 
very moment in a particular part of the world. 
Things occuring in the various parts of the 
universe cannot be seen or heard with the 
help of a single instrument all at once at one 
and the same place. Nor can such an instrument 
enable one to read the thoughts of another, or 
foresee future events. Besides, there is nothing 
in this context to indicate that Arjuna beheld 
the Cosmic Body of the Lord with the aid of 
a scientific instrument. Therefore, such an 
assumption, would be wholly unwarranted. 
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Of course, on the basis of scientific inventions 
like the Radio/Television etc., the sceptical 
minds of the present generation can be 
persuaded to a certain extent to believe that 
when it is possible to hear distant sounds and 
see distant sights with the help of physical 
instruments like the Radio/Television, the 
possibility of beholding the Cosmic Body of 
the Lord by dint of the Yogic power bestowed 
by Him can never be questioned. At the 
same time it should be borne in mind in this 
connection that it was no conjuring trick on 
the part of the Lord, which made Arjuna 
behold scenes and occurrences without any 
corresponding reality as in a dream. The 
form which Arjuna saw was an undisguised 
reality, and the sole means of perceiving it 
was the divine eye in the form Yogic power 
obtained through the grace of God. 

The form which Arjuna saw was divine 
in essence. It was through His own wonderful 
power of Yoga that the lord had evolved that 
form and showed it to Arjuna. Hence 
the very sight of that form automatically revealed 
His wonderful power of Yoga. The word 
“Yogam’, qualified by the adjective ‘Aisvaram’, 
therefore, denotes the Cosmic Body of the 
Lord together with His wonderful power of 
Yoga, which was instrumental in evolving it; 
and by exhorting Arjuna to behold such Yoga 
the Lord practically invites the latter to witness 
His power of Yoga through a sight of His 
Cosmic Body. 


Sanjaya now proceeds to describe in the next five verses the nature of the divine 
Cosmic Body revealed by the Lord to Arjuna after blessing him with the divine vision. 


TA SAMA 
Water ddt mAN Blt: | 
gemme OTTO HATA NS N 


Way so; Jaa saying; Ad: then; WSA O king; HEr: the supreme Master of Yoga; 
gR: the Lord who takes away all sins; giaa revealed; wrata to the son of Prtha (Kunti), 
Arjuna; WAA supremely; BW divine form; tae glorious. 
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Sanjaya said: My lord ! having spoken thus, Sri Krsna, the supreme Master of 


Yoga, forthwith revealed to Arjuna His supremely glorious divine Form. 


By using the words ‘Mahayogesvarah’ 
and ‘Harih’ with reference to Sri Krsna, 
Sanjaya brings home to Dhrtarastra the 
wonderful potency and power of the Lord, 
and thereby cautions him. The intention is to 
convey that Śrī Krsna was no ordinary human 
being, but God Himself. The greatest of 
Yogis cannot reveal the divine Cosmic Body 
which Sri Krsna showed to Arjuna, and 
which Sanjaya was now going to describe. 
God alone can reveal such a form. 

That which is pure, superb and 
transcendent is called ‘Parama’, and anything 
exhibiting the virtues, glory and effulgence 


(9) 


of God and clothed with His divine power of 
Yoga is called ‘Aisvara’ of divine. The Cosmic 
Body revealed by the Lord to Arjuna was 
transcendent and divine in character, superb 
and all-effulgent, and not something mundane 
or material. It was out of kindness to His 
most beloved devotee Arjuna, and with a 
view to awakening him to a sense of His 
wonderful glory, that the Lord evolved and 
manifested this form of His own wonderful 
power of Yoga. This is what is meant by the 
use of the word ‘Rupam’ qualified by the 
adjectives ‘Paramam, and ‘Aisvaram’ in the 
above verse. 


q N l 
adamam AoT N gO N 
Ramene ATAATA | 
wats ammi AAA 22 N 
AARAA possessing many mouths and eyes; almaya A presenting many a 
wonderful sight; amgant decked with many divine ornaments; Remiarerrg a, 
wielding many uplifted weapons; Ramene na, wearing divine wreaths and garments; 
Ranra anointed all over with divine sandal-pastes; Hatta full of all wonders; 
aq the supreme Deity (God); IAA inifinite; fads having faces on all sides, cosmic 
in form. 
Arjuna saw the supreme Deity possessing many mouths and eyes, presenting 
many a wonderful sight, decked with many divine ornaments, wielding many uplifted 


divine weapons, wearing divine garlands and clothes, anointed all over with divine 
sandal-pastes, full of all wonders, infinite and having faces on all sides. (10, 11) 


The divine form which Arjuna saw has 
been described as having the moon and the 
sun for its two principal eyes (XI.19); but 
apart from them, it possessed many other 
mouths and eyes. That is why it is called 
‘Anekavaktranayanam.’ 

A sight which has never been seen 
before, and which is strange and marvellous 
in character, is called ‘Adbhutadarsanam’. In 


that Cosmic Body of the Lord, Arjuna beheld 
innumerable such sights; hence it has been 
called ‘Anekadbhutadarsnam’ . 

An ornament which is exceptionally 
brilliant and supramundane is called a 
‘Divyabharana’. The form which Arjuna saw 
was adorned with innumerable such divine 
ornaments; hence it has been spoken of as 
‘Anekadivyabharanam’. 
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Weapons used in warfare are termed 
as ‘Ayudha’. Any such weapon exhibiting 
supernatural qualities and effulgence is called 
a ‘divine weapon’. For example, the weapons 
of Visnu, viz., the Discus, Club, Bow etc., 
are all divine weapons. The Lord as seen by 
Arjuna held in His uplifted hands many such 
‘divine’ weapons; hence the verse refers to 
Him as ‘Divyanekodyatayudham’. 

He who is decked with many superb, 
brilliant and supernatural wreaths and garments 
is called ‘Divyamalyambaradhara’. The Lord 
in His Cosmic Form had many such garlands 
hanging from His neck and was also clad in 
various kinds of beautiful and shining 
costumes; hence the above adjective has been 
used with reference to Him. 

Any fragrant substance which is far 
superior to other fragrant substances like the 
sandal-paste and possesses a supernatural odour 
which can be perceived only by a divinized 
sense, and not by the material senses, is 
called a ‘Divya Gandha’. A form which is 
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besmeared all over with fragrant substances 
of such a superb and divine character is 
known as ‘Divya-gandhanulepanam.’ 

Everything forming part of that Cosmic 
Body, viz., the countless mouths, eyes, 
ornaments weapons, wreaths, garments and 
fragrant substances, was wonderful. Hence 
the verse describes it as ‘SarvaScaryamayam’ 
(full of all wonders). 

That which is infinite and is unbounded 
by space is called ‘Ananta’. The Cosmic 
Body of the Lord beheld by Arjuna was 
limitless in dimension; hence the term ‘Ananta’ 
has been applied with reference to it. 

The numberless faces forming part of 
that Cosmic Body of the Lord were spread 
all over the universe; hence He has been 
styled ‘Visvatomukha’. 

A being possessed of lustre and worthy 
of adoration is called a ‘Deva’. The Cosmic 
Body of Sri Krsna was supremely effulgent; 
hence He is referred to as ‘Deva’ in this 
verse. 


The next verse describes the effulgence of the supreme Deity manifested in that Cosmic 


Ra qie Meteo here | 
te i: ag Al CAT STASTET ASAT: N gR I 


fefa in the sky; qaaeeet of a thousand sons; ae if there be; BTA all at once; Sherat 
bursting forth; afg hardly; st: effulgence; ugi be like; Wt (even) that; Fat would prove; 
ara: to the splendour; tet Fete: of that all-pervading Lord. 


If there be the effulgence of a thousand suns bursting forth all at once in the sky, 


Form. 


even that would hardly be like the splendour of the mighty Lord. 


By comparing the splendour of the Lord 
with the effulgence of a thousand suns 
appearing all at once in the sky the verse 
practically declares it as incomparable. In 
other words, just as a thousand stars twinkling 
together in the sky cannot compare with the 
sun, even so, the effulgence of a thousand 
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suns shining all at once in the sky could not 
approach the splendour of the Cosmic Body 
of the Lord. The reason for this is that while 
the effulgence of the sun is transient, material 
and finite, the splendour of the Cosmic Body 
of the Lord was eternal, divine, transcendent 
and infinite. 


Sanjaya now proceeds to describe how Arjuna beheld the entire universe in that 


brilliant and wonderful form of the Lord. 
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aan Wiehe Wawa 
auza SIX MUSAT HN BI 


aa in that; URAA concentrated at one place; Wd He the whole universe; Wastny 
divided; að manifold; stead beheld; lala% of the supreme Deity, Bhagavan Sti 


Krsna; mt Body; woga: the son of Pandu, Arjuna; det then. 
Concentrated at one place in the person of that supreme Deity, Arjuna then 


beheld the whole universe with its manifold divisions. 


The word ‘Tada’ (then) refers to the 
time when the Lord blessed Arjuna with the 
divine eye, and invited him to behold His 
Cosmic Body together with His wonderful 
power of Yoga (XI.8). 

The use of the qualifications ‘Anekadha 
Pravibhaktam’ and ‘Krtsnam’ with the word 
‘Jagat’ is intended to convey that Arjuna beheld, 
in the person of the supreme Deity, the entire 
universe with its manifold divisions in the shape 
of enjoyers like the gods, human beings, beasts, 
birds, moths, insects and trees etc., places of 
enjoyment (of pleasure and pain) like the earth, 
the intermediate region, heaven and the lower 
or subterranean regions and the innumerable 
objects of their enjoyment. In other words, it 
was not that he saw only a particular part of 
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the universe, or that he saw all these divisions 
jumbled together in a confused mass, but he 
saw the universe extended as it is, with all its 
details clearly defined. 

Arjuna actually saw with his divine eye 
what he was told by the Lord at the end of 
Chapter X, viz., that He stood holding the 
entire universe in a part of His being. This is 
what is sought to be conveyed by the use of 
the word ‘Ekastham’ (concentrated at one 
place) in the present verse. 

The indeclinable ‘Tatra? connects the 
verse with the description contained in the 
foregoing verses and qualifies the person of 
the supreme Deity, Bhagavan Sri Krsna, who 
is the best of all persons, and the object of 
worship even of the highest gods like Brahma. 


The next verse describes the sequel to the perception by Arjuna of the Cosmic Body of 


the Lord as stated obove. 


ad: @ facrafast esa AAAA: | 
wore fret eat pART N evil 


aa: therefore; @: that; faetatfay: overcome with wonder; 8A% with the hair standing 
on end; F7: Arjuna (lit., a conqueror of riches); WT making obeisance to; reat with 
his head (bent low); 4 the shining Lord; paraf®: with his palms joined together; amaa 


spoke. 


Then Arjuna, full of wonder and with the hair standing on end, reverentially 
bowed his head to the divine Lord, and with joined palms addressed Him thus. (14) 


The use of the word ‘Tatah’ (thereafter) 
in this verse is intended to show how the 
sight of that wonderful and glorious form 
of the Lord reacted on Arjuna’s mind and 
body. 


Arjuna had accumulated untold riches 
by conquering a number of princes. This 
earned him the title of ‘Dhanafjaya.’ Again, 
the use of the adjectives ‘Vismayavistah’ and 
‘Hrstaroma’ with ‘Dhananjayah’ is intended 
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to show that Arjuna was overwhelmed with 
joy and wonder at the sight of that divine 
form. Arjuna had never seen such a glorious 
form of the Lord before; hence the sight of 
that form impressed his mind to a certain 
extent with the infinite glory of the Lord. In 
other words, he now appreciated the divine 
glory even though partially. Hence his joy 
and wonder knew no bounds. 

The word ‘Devam’ in the present verse 
refers to the all-effulgent Cosmic Body of the 
Lord. The sight of that majestic Form of the 
Lord, full of innumerable wonderful sights, 
supremely effulgent and invested with infinite 
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glory, created such a deep impression on 
Arjuna’s mind that the sentiment of friendship 
he had cherished for the Lord from his early 
days vanished all of a sudden as it were from 
his heart, and he looked very small in his 
own eyes in comparison with the infintie 
glory of the Lord. He was inspired with a 
feeling of deep reverence for the Lord, and 
the intensity of that feeling reacting on his 
body like an electric current, bent down his 
head that very moment and laid it at the feet 
of the Lord. Thereafter with folded hands he 
began to offer his praises to the Lord with 
utmost humility and reverence. 


Thus overwhelmed with joy and wonder, and describing the sight seen by him within 
the Lord’s Cosmic Body, Arjuna now offers his praises to that Form. 


TPT SAI 
ua caida ea ee alata a ANTT | 
AAV St HASTAAATA ST Paes FIAT RY UI 
uzar I behold; fart gods; aa within Your; ła O Lord; @& body; Watt all; Aa and; 


yafastratgrt hosts of different beings; Wary Brahma (the creator); ¥amq Lord Siva; 
RAMURA perched on his lotus-seat; WAT Rsis; € and; wary all; SHIM serpents; A and; 


faama celestial. 


Arjuna said: Lord, I behold within Your body all gods and hosts of different 
beings, Brahma throned on his lotus-seat, Siva and all Rsis and celestial serpents. (15) 


The use of the vocative ‘Deva’ for Sri 
Krsna is indicative of the feeling of extreme 
reverence and devotion which inspired Arjuna 
at the sight of the effulgent and wonderful 
form of the Lord. 

The words “Tava Dehe’ indicate that 
Arjuna beheld all the sights described by him 
in this verse in the very body of the Lord 
present before his eyes. 

Of the various orders of creation inhabiting 
the universe, gods are recognized as the best 
and the highest. That is the reason why 
Arjuna mentions them apart from the 
multitudes of different beings, in which they 
are also included. 


Similarly, Brahma and Siva are objects 
of adoration even for the gods and fall in the 
category of divine beings; hence they have 
been mentioned apart from the gods with 
whom they are generally ranked. The lotus- 
seat on which Brahma is said to be throned 
is none other than the lotus sprung from the 
navel of Bhagavan Visnu. The use of the 
adjective “Kamalasanstham’ (throned on his 
lotus-seat) with “‘Brahmanam’, therefore, shows 
that Arjuna beheld in the body of Sti Krsna 
not only Brahma but his progenitor Visnu as 
well, who is only another form of Sri Krsna. 

Among earthly beings Rsis are 
regarded as the best; and even so, celestial 
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serpents like Vasuki and others rank as the 
highest among the denizens of the nether 
worlds. That is why they have been mentioned 
apart from the multitudes of different beings, 
in which they are naturally included. 
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By mentioning thus the principal types 
of beings inhabiting the earth, the celestial 
regions and the nether worlds, Arjuna shows 
that he beheld all the three words in the body 
of Si Krsna. 


CEE EIFGICE ZEE IREI Ii: cat Aaa SAT AAA | 


ai A eat A ya Usaha AAN ANST it gS N 


araga ANAN endowed with numerous arms, bellies, mouths and eyes; usafi I see; 
You; uda: amas (and) having innumerable forms extended on all sides; 4 neither; 
ƏTA the end; 7 nor; H4 the middle; 7 nor; YA: again; aa Your; IfA the beginning; waht 
I behold; fasta O Lord of the universe; aysa O Lord manifested in the form of the 
universe. 

O lord of the universe, I see You endowed with numerous arms, bellies, mouths, 
and eyes and having innumerable forms extended on all sides. O Lord, manifested as 
You are in the form of the universe, I see neither Your beginning, nor middle, nor 


even Your end. 


The use of the vocatives ‘VisveSvara’ 
and ‘Visvariipa’ with reference to Sri Krsna 
is intended to convey that He is the creator 
and destroyer as well as the supreme Ruler 
of the whole universe, appointing all to their 
respective duties, and that this universe is, 
really speaking, nothing but His own 
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manifestation, that is to say, He is both its 
efficient and material cause. 

The statement that Arjuna saw no 
beginning, middle or end of the Lord 
shows, that the Cosmic Body of the Lord 
was infinite on all sides. Arjuna saw no limit 
to it. 


fetes tes ator a asinist adar eter 
ua cat Neat MAA Ocha AATATT Ut 219 N 
frf adorned with diadems; “fet armed with mace; afur, wielding discus; 


a and; AIRT, a mass of splendour; wda: all round; Aima glowing; warts I behold; 


wary You; efter hard to gaze at; WAT on all sides; damerchelfery having the brilliance 
of a blazing fire and the sun; agàa4 immeasurable. 


I see You endowed with diadems, mace and discus, a mass of splendour glowing 
all round, having the brilliance of a blazing fire and the sun, hard to gaze at and 


immeasurable on all sides. 


By speaking of the Lord as ‘Kiritinarh’, 
‘Gadinam’ and ‘Cakrinarh’ Arjuna shows 
that He retained the famous emblems of 
Bhagavan Visnu even in that wonderful form. 

The adjective ‘Diptanalarkadyutirh’ has 
been used over and above ‘Sarvato 
Diptimantarh’ and “Tejorasirh’ just in order 


(17) 


to give and accurate idea of the splendour 
and brilliance of the Cosmic Body. The 
splendour and brilliance of the Cosmic Body 
resembled the effulgence of a blazing fire and 
the sun only in kind and not in degree; It was 
infinitely more resplendent than the latter. The 
brilliance of fire and the sun is visible only in 
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a particular part of the universe, whereas the 
brilliance of the Cosmic Body could be seen 
everywhere and on all sides. 

Clothed as it was with a most wonderful 
type of effulgence, that resplendent form of 
the Lord dazzled the human eyes; they could 
not bear its sight. Hence it has been spoken 
of as ‘Durniriksyam’ (difficult to gaze at) for 
the common man. Arjuna, however, was 
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blessed with the divine eye only for a vision 
of that Form; and it was with that eye that he 
perceived It. Hence, though producing a 
blinding effect on the eyes of others, it was 
not so in the case of Arjuna. 

By speaking of the Lord as ‘Samantāt 
Aprameyath’ Arjuna indicates that it was not 
possible by any means to know His virtues, 
glory, power and identity in their entirety. 


ana we dfader canes fager ut Ferry 
TAHA: SUAAAATNAT SATA AS SST At A Ve N 


waq You (are); AQA WA the supreme Indestructible or God; Agaa worthy of being 
known; a4 You (are); a AA of this universe; WA raraq the ultimate refuge; W4 You 
(are); 31674: imperishable; znyaentiaT the protector of the ageless Dharma; GAT: the 
eternal; 4 You; Fes: Being; Ad: Ñ are considered by me. 

You are the supreme Indestructible worthy of being known; You are the ultimate 
refuge of this universe. You are, again, the protector of the ageless Dharma; I consider 


You to be the eternal, imperishable Being. 


The word ‘Aksarath’, qualified by the 
adjective “Veditavyarh’ and ‘Paramar’, stands 
for the absolute and formless supreme Divinity 
or Brahma, the embodiment of Truth, 
Knowledge and Bliss, the ultimate Reality 
which souls aspiring for liberation seek to 
know and for the knowledge of which seekers 
of Truth devote themselves to various forms 
of spiritual practice, and which has been 
referred to as Brahma in VIIL3. By predicating 
this term of Sri Krsna, Arjuna shows that the 
sight of His Cosmic Body had convinced 
him of His identity with the absolute or 
supreme Brahma. 

‘Nidhana’ means a resting-place or refuge. 
By speaking of the Lord as the ‘Nidhana’ or 
ultimate resort of this universe, Arjuna shows 
that the entire universe both as cause and 


(18) 


effect, rests in God, and is sustained by Him; 
hence He is its ultimate resort. 

The religion propounded by the Vedas 
has existed from time without beginning 
and shall exist for ever. Hence it has been 
referred to here as ‘Sasvata Dharma’ or 
‘Sanatana Dharma’ as it is now called. 
Descending again and again on this earth 
God Himself protects this Dharma; hence 
Arjuna speaks of Him here as ‘Saévata- 
dharmagopta’ or Protector of the eternal 
Religion. 

By referring to Sri Krsna as ‘Avyaya 
Sanatana Purusa’ Arjuna shows that He was 
no other than God Almighty, otherwise known 
as the eternal supreme Purusa, the imperishable 
and immutable creator and destroyer of the 
universe. 


sree aS «| STEAL 
usarà cat dagana tacsten faai AAAI ge I 
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amua having no beginning, middle or end; 3=tataq Possessing unlimited 
prowess; ammang endowed with numberless arms; frqarazq having the sun and the moon 


for one’s eyes; usarà I behold; vary, You; Aaga having blazing fire for one’s mouth; 


WAA by one’s radiance; A4 gaf this universe; TIF scorching. 


I see You without beginning, middle or end, possessing unlimited prowess and 
endowed with numberless arms, having the moon and the sun for Your eyes, and 


blazing fire for Your mouth, and scorching this universe by Your radiance. 


In verse 16 Arjuna has already told the 
Lord that he saw neither His beginning nor 
middle nor end, and he repeats the same thing 
in the present verse as well when he says that 
he saw Him without beginning, middle or end. 
On closer examination, however, it will be 
found that the latter statement is no mere 
repetition of the former. While the former 
statement was intended to bring out the infinitude 
of His Cosmic Body, the present verse seeks 
to convey that He is entirely free from the six 
types of modification such as birth etc., and 
therefore eternal. Of the three substantives 
forming part of the compound word 
Anadimadhyantam’ , ‘Adi’ denotes the first type 
viz., birth; ‘Madhya’ represents the four 
intermediate stages of existence, growth, 
transformation and decay; while ‘Anta’ stands 
for the last stage of destruction or death. He 
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who is free from all these modifications is called 
‘Anadimadhyanta’. Therefore, the real meaning 
of Arjuna’s statement in this verse is that he 
sees the Lord as entirely free from the six types 
of modification, viz., birth, existence, growth, 
transformation, decay and death. 

The word, “Virya’ is a comprehensive 
term covering different shades of meaning, viz., 
prowess, strength, glory and energy etc. By 
speaking of the Lord as ‘Anantavirya’ in this 
verse Arjuna seeks to convey that His prowess, 
strength, energy and glory were unlimited. 

Although the form which Arjuna saw 
had faces on all sides, as stated in verse 11 
above, the chief of them had the sun and the 
moon as its two eyes, and its mouth burning 
like blazing fire. This is what is meant by 
speaking of the Lord as ‘Sasisiiryanetra’ and 
‘Diptahutasavaktra’. 


magtieakarat fe card cade fests Gal: | 

ggrgi BAAN dad mihadi yaf Alero tl 

marg: between heaven and earth; §a&Ħ this; 317 the interspace; fè indeed; R, 
is filled; amt WA by You alone; feet: the quarters; @ and; Waf: all; BT seeing; AgM 
transcendent; SW form; SW terrible; Ta Your; ¥e% this; ARIT, all the three worlds; 
yeatar feel alarmed; Aeter O Soul of the universe. 


The interspace between heaven and earth and all the quarters are entirely filled 
by You alone. Seeing this transcendent, dreadful Form of Yours, O Soul of the 


universe, all the three worlds feel greatly alarmed. 


Describing God as the Soul of the entire 
universe, by using the vocative ‘Mahatman’, 
Arjuna means to say that that Cosmic Body 
of the Lord was so extensive as to encompass 
all the space between heaven and earth as 


(20) 


well as all the quarters. No space was 
to be found where that cosmic Body was 
not present. Side by side Arjuna also 
witnessed the transcendental and terrible 
form of the Lord which was so frightful that 
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casting a look at it, the inhabitants of all these | being struck with fear, were in a great state 
worlds—the heaven, the mortal world and | of alarm and their condition was extremely 
the world comprising the space in between, | pitiable. 


amt fe cat aragt fasta hasia: maA Tort | 
Taian erate: Hated cat Fafa: Teron: UW Ve N 


3am those; fè very; AT You; Gag: hosts of gods; fasta enter; Afaq (while) some; 
sitet: terrified; Weta: with palms joined together; yora utter (Your names and praises); 
tafet Let there be peace; $f so; saat saying; Aefaftagagt: hosts of Maharsis and Siddhas; 


Hafa extol; am You; tifa: yene: through excellent hymns. 


Hosts of gods are entering You; some with palms joined out of fear are recounting 
Your names and glories. Multitudes of Maharsis and Siddhas, saying ‘Let there be 


peace’, are extolling You by excellent hymns. 


The demonstrative adjective “Am? is 
used with reference to objects that lie beyond 
the range of one’s sight. By using this word 
with ‘Surasanghah’ Arjuna seeks to convey 
that he saw those very gods whom he had 
seen some years back during his visit to 
heaven. 

Seeing hosts of gods entering the terrible 
form of the Lord, the rest of them lost all 
hope of surviving their companions, and 
the thought of their impending doom filled 
them with fear. With joined palms therefore, 
they began to utter the names and glories of 
the Lord and tried to propitiate Him in that 
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way. This is what Arjuna meant by his 
statement that some with palms joined out of 
fear were uttering the Lord’s names and 
praises. 

Arjuna further saw that multitudes of 
Maharsis like Marici, Angira and Bhrgu, and 
Siddhas of all descriptions, known as well as 
unknown, on the other hand, far from being 
seized with fear at the sight of that terrible 
form, were praying for the well-being of the 
whole universe and singing paeans of praise 
to the Lord, knowing as they did the real 
secret of His identity. This is what is meant 
by the latter half of this verse. 


Saleen ada J a aren AAs AA Weasrera4rsy | 


madaar Riang dart cat fada au 22 N 


wag: the (eleven) Rudras and the (twelve) sons of Aditi; 444: (the eight) Vasus; & 
who; @ and; ateat: the Sadhyas; fas} the Visvedevas; afat the two Asvintkumaras; Hed: 
the Maruts (wind-gods); @ and; Squat: the manes; @ and; Trerdaargeaeagagt multitudes of 
Gandharvas, Yaksas, Asuras and Siddhas; ater gaze upon; aly You; fanaat: amazed; @ 
as well as; Va indeed; wai all (these). 

The eleven Rudras, twelve Adityas and eight Vasus, the Sadhyas and Visvedevas, 
the two ASsvinikumaras and forty-nine Maruts, as well as the manes and multitudes of 
Gandharvas, Yaksas, Asuras and Siddhas, all these gaze upon You in amazement. (22) 


viz., the Rudras, Adityas, Vasus and Maruts 
have already been given in the commentaries 


Brief notes on four of the twelve classes 
of superhuman beings mentioned in this verse, 


536 


on verses 21 and 23 of Chapter X, and in 
the footnote below the 21st; while the 
ASvinikumaras have been dealt with in the 
footnote below XI.6. The names of the twelve 
Sadhyas are Manas, Anumanta, Prana, Nara, 
Yana, Citti, Haya, Naya, Harhsa, Narayana, 
Prabhava and Vibhu.* And the ten Visvedevas 
are Kratu, Daksa, Srava, Satya, Kala, Kama, 
Dhuni, Kuruvan, Prabhavan and Rocamana.t 
The Sadhyas and Visvedevas represent two 
of the eight divisions of celestials mentioned 
in this verse (See Brahmanda., LXXI.2). 
Those who eat hot and steaming rice 
are called Usmapas. The code of Manu (1.237) 
says that the manes eat hot rice. Hence the 
word ‘Usmapah’ in this verse should be 
taken to represent the manes} in general. 
The Gandharvas are believed to have 
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been born of the three wives of KaSsyapa, 
viz., Muni, Pradha and Arista’. They have 
expert knowledge of the different melodies 
and are supposed to be proficient in the arts 
of dancing and instrumental music prevalent 
in heaven. The Yaksas are believed to have 
been born of sage KaSyapa’s wife, Khasa. 
They are also represented in the suite of 
attendants of Bhagavan Sankara. Kuvera is 
the recognized head of the Yaksas and noble 
Raksasas. The Daityas, Danavas and Raksasas, 
who are the sworn enemies of the Devas, are 
collectively known as the Asuras. The offspring 
of KasSyapa’s wife Diti are called Daityas, 
while those of Danu are named as Danavas. 
The Raksasas were born in diverse ways. 
Kapila and others are known by the name of 
‘Siddha’. 


wea Wed ada Vera! ENRETE | 
agat ALEHTHU GET lel: We MAKAATSA Ul 23 N 


war form; Fed colossal; A Your; agaa 4 having many mouths and eyes; marara? O 
mighty-armed Lord; @gatgeateq endowed with numerous arms, thighs and feet; Ager 
having a number of bellies; aggre looking fierce with many teeth; GBT seeing; wet: 
(all) the worlds; Weafaet: are terrified; A% as well as; Ste I. 

Lord, seeing this stupendous and dreadful Form of Yours, possessing numerous 
mouths and eyes, many arms, thighs and feet, many bellies and many teeth, the worlds 


are terror-stricken; so am I. 


Although Arjuna has already spoken of 
the Cosmic Body in verse 16 as possessed of 


(23) 


numerous arms, bellies, faces and eyes, he 
only described in that verse the details of that 


= ma wor at amg dart i 


fiid mada tat maan | usA ayda arent great wat 


(Vayu. LXVI.15-16) 


The twelve Sadhyas mentioned in the above verse were born of the womb of Daksa’s daughter, 
Sadhya, the consort of Dharma. The Skanda-Purana gives slightly different names, viz., Manas, Anumanta, 
Prana, Nara, Apana, Bhakti, Bhaya, Anagha, Harhsa, Narayana, Vibhu and Prabhu (Skanda., Prabhasa., 
XXI.17-18). The difference can be easily explained by the difference of Manvantaras. 


t ARa fag wfat at fast 


wea: Fa: TS: als: Ht yea Hear watsa AAS a ari 


(Vayu. LXVI.31-32) 


The ten Visvedevas were born of the womb of Dharma’s wife, Visva, daughter of Daksa. Some Puranas 
give altogether different names. The difference is due to the difference of Manvantaras. 


ł The names of the principal manes have been given in the commentary on X.29. 
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form as seen by him; whereas the present 
verse speaks of all the worlds and of Arjuna 
himself being terrified at the sight of that 
form. That is the apology for his repeating 
the same idea in this verse. 

Even so, in verse 20 Arjuna has already 
spoken of all the three worlds feeling greatly 
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alarmed at the limitless expanse and dreadfulness 
of that Form. In the present verse, however, 
he speaks of himself too being terrified at the 
sight of the numerous faces, eyes, arms, 
thighs, feet, bellies and teeth of that terrible 
Form. This exonerates him from the charge 
of redundancy. 


AW: Aaa armed dafasneaaq 
Bt fe cat uaaa ate a fara sta at Aa N RY% N 


st: ITA touching the heavens; Aeq radiant; aqaut multi-coloured; amaA having 
one’s mouth wide open; dafas] possessing large flaming eyes; GBT seeing; fF because; 
Tara you; wafaaa having one’s inner self frightened; 4R self-control; = not; fara I 


é 


find; STH peace; A and; fawi O Visnu (lit., all-pervading Lord). 
Lord, seeing Your Form reaching the heavens, effulgent, multi-coloured, having 
its mouth wide open and possessing large flaming eyes, I, with my inmost self 


frightened, have lost self-control and find no peace. 


By addressing the Lord as ‘Visnu’ Arjuna 
seeks to convey that it was Visnu (the Protector 
of the universe) Himself who appeared on 
earth in the form of Sri Krsna in order to 
lighten the burden of the earth. Arjuna thereby 
made a covert suggestion that the Lord should 
conceal His Cosmic Body and manifest 
Himself in the form of Visnu in order to 
relieve his agony. 

Although in verse 20 above Arjuna has 
already indicated the immeasurable height of 
the Lord by declaring that the entire space 
between heaven and earth was filled by Him 
alone, he only spoke of all the three worlds 
feeling greatly alarmed at the sight of the 
inordinate length and breadth of the Cosmic 
Body; while the present verse speaks of 
Arjuna’s being frightened himself, losing his 
self-control and finding no peace at the sight 


(24) 


of that terrible form. That is the justification 
for his describing the tremendous height of 
that Form once more in this verse. 

Even so, in verse 17 above Arjuna 
simply referred to the all-round effulgence of 
the Form as seen by him; whereas the present 
verse speaks of his own loss of self-composure 
and presence of mind. That is the apology 
for using in this verse the adjective “‘Diptam’, 
which is only a repetition of “Diptimantam’ 
used in verse 17. 

Similarly, even though Arjuna has already 
expressed his fright at the sight of the 
tremendous size of the Cosmic Body, he 
mentions in the present verse the additional 
fact of his losing self-control and peace of 
mind. That justifies to a certain extent the 
repetition of the word ‘Pravyathita’ as a member 
of a compound in this verse. 


SRTAUS AT at WEI GPa oaa aN | 
fast TAM A Hy a STH Wale Saat AATA N 24 I 


eBrententst frightful on account of their awesome teeth; € and; à Your; Fatt faces; BT 
seeing; Ya even; atomoa blazing like the huge fires at the time of universal destruction; 
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fest: the quarters; 74M I am at a loss to discern; 4 not; VÙ I find; @ and; sr peace; Wate be 
pleased; east O Lord of celestials; stfrata O Abode of the universe. 


Seeing Your faces frightful on account of their awesome teeth, and blazing like the 
fire at the time of universal destruction, I am utterly bewildered and find no peace; 


therefore, have mercy on me, O Lord of celestials! O Abode of the universe! 


Although in verse 23 Arjuna has already 
referred to the dreadful aspect of the Lord’s 
numerous faces, he simply spoke therein of 
his being frightened at the sight of those 
faces; whereas in the present verse he mentions 
the additional fact of his bewilderment and 
loss of happiness. That accounts to a certain 
extent for the repetition of the word 
‘Bahudarhstrakaralam’ occurring in verse 23 
as “Darhstrakaralam’ in this verse, although 
such repetitions are mainly attributable to his 
confused state of mind. 

Arjuna had already heard from 
authoritative sources that Si Krsna was the all- 
pervading Lord of all celestials, and the ultimate 
refuge of the entire universe, and also believed 


(25) 


that it was so. Now that he directly perceived 
His Cosmic Body, no doubt was left in his mind 
about His being the Lord of celestials and the 
abode of the universe. This is what he seeks to 
convey by the use of the vocatives ‘Devesa’ 
and ‘Jagannivasa’ for the Lord. 

Although Arjuna had thus witnessed the 
divine glory of Sri Krsna, the sight of His 
Cosmic Body, had reduced him to a very sad 
plight. His self-control and presence of mind 
had taken leave of him, and he felt utterly 
amazed and confused. He, therefore, now 
implores Sri Krsna to have mercy on him and 
withdraw His terrible Cosmic Form appearing 
before his eyes. This is what is meant by his 
asking Sri Krsna to be kind to him. 


STAT a cat ITAL UAT: Tal Ps | 


UTA ROT: UATASTATAT TTS ATA: I RG N 
ASATUT ot CALATON Fathead SkSTH TOM AA | 


Aaron GHAR aga BTS aAre: il V9 il 


att those; = and; val (are entering) You; JATA Fat: the sons of Dhrtarastra; aa all; ug 
with; Wa indeed; stafrareag: hosts of kings; Ie: the granduncle Bhisma; #1: the preceptor 
Drona; GaGa: Karna lit., the foster-child of a charioteer); TM as well as; aret that; ag with; 
amà: ranging on our side; Af as well; Aage: the principal warriors; aamfòt mouths; 4 
Your; arom: rushing headlong; fastFa are entering (into); dermio terrible on account of 
their awesome teeth; Wartents fearful; Afaa (while) some; AST: stuck up; RANG in the 
gaps between Your teeth; agrad are seen; frà: FAATS: with (their) heads crushed. 


All those sons of Dhrtarastra with hosts of kings are entering You. Bhisma, Drona 
and yonder Karna, with the principal warriors on our side as well, are rushing headlong 
into Your fearful mouths, looking all the more terrible on account of their awesome teeth; 
some are seen stuck up in the gaps between Your teeth with their heads crushed. (26-27) 


The words ‘Ami Dhrtarastrasya Putrah’ | Arjuna had seen standing in battle array only 
occurring in this verse should be taken to | a moment ago. 
mean those very sons of Dhrtarastra whom The word ‘Avanipalasanghaih’ refers to 
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those hosts of kings who had joined the army 
of Duryodhana as his allies and comrades in 
arms. 

The patriarch Bhisma, and Acarya Drona, 
the common preceptor of the Pandavas and 
Kauravas both, were the greatest and principal 
watriors on the Kaurava side. According to 
Arjuna, it was most difficult to vanquish or 
kill them. That is the apology for his 
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making special mention of these two warriors. 

Again, Arjuna entertained a natural 
feeling of rivalry in respect of the great hero 
and warrior, Karna. The words ‘Asau 
Sutaputrah’ should, therefore, be taken to 
mean that Karna who in the eyes of Arjuna 
had exaggerated notions of his own valour 
and entertained a very low opinion of other 
great warriors. 


In the next two verses Arjuna illustrates the way in which he found the warriors on both 
sides entering the dreadful mouths of the Lord, first by the analogy of rivers coursing 
towards the sea, and then by that of moths rushing into the blazing fire. 


aa Tait aesa: Myra Fara | 
AM Aaa WestHant fasted aaa vatUraraated tl VS N 


gat as; ATA of rivers; aga: myriad; IAM: streams; WAR the ocean; Wa only; 
sift: in the direction of; Xaft rush; aM so; aa Your; 3tHt those; Weta: warriors of 
the mortal world; fasta enter; aeatfot mouths; afufasaeta flaming on all sides. 


As the myriad streams of rivers rush towards the sea alone, so do those warriors 


of the mortal world enter Your flaming mouths. 


The present verse speaks of the entry 
into the mouths of the Lord, of Bhisma, 
Drona and other notable warriors, who had 
been striving for God-realization and were 
compelled to take up arms much against their 
will, and who were destined to attain union 
with God by falling on the battle-field. That 
is why they have been glorified as 
‘Naralokavirah’ (warriors of the mortal world). 
Distinguished as they were in the trial of 
physical strength, they were equally brave in 
fighting their internal foes in the shape of 
lust, anger etc., and had thus won their laurels 
in the field of spiritual struggle for God- 
realization as well. By applying the analogy 
of rivers rushing towards the ocean in their 


(28) 


case, Arjuna shows that like rivers, which 
have a natural tendency to flow towards the 
ocean and finally lose their names and identity 
in the ocean, those valiant devotees too were 
marching with their faces turned towards 
God and eventually attaining union with Him. 

By speaking of the mouths of the Lord 
as flaming on all sides (Abhivijavalanti) Arjuna 
shows that just as the ocean is full of water 
on all sides, and the waters of the rivers 
become one with it on entering it, even so 
the mouths of the Lord were blazing furiously 
on all sides, and the brave devotees who 
entered them lost their external forms in the 
flames of those blazing mouths and, becoming 
fiery themselves, attained oneness with Him. 


aM Welt savi udet fasta Area ATT: | 
ada Are fasta Aaa aeanfot Va: N VP N 


AAM as; WARA sae the blazing fire; wagt: moths; fasta rush into; wama for extinction 
(out of their folly); WRT: with quickened speed; Aw Ta even so; Weta for annihilation; 
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fafa enter; SiT: (all those) people; aa Your; Aft too; aeatfet mouths; WygKaT: with great 
rapidity. 

As moths rush with great speed into the blazing fire for extinction out of 
infatuation, even so, all these people are with great rapidity entering Your mouths to 
meet their doom. (29) 


The present verse speaks of the entry | voluntarily entered the war and were going 
into the mouths of the Lord of those ordinary | to meet their doom. It is, therefore, that 
watriors, other than the devotees of God | Arjuna compares them with moths, who 
mentioned in the preceding verse, who had | foolishly court their own destruction. 


Describing thus with the help of illustrations the entry into Lord’s mouths of warriors 
in both the armies, Arjuna now reveals the process of their destruction by the Lord. 


Coa TAA: Gaedieslenl aaah: | 
THANG SATA ATTN: Water FST 11 3o N 


@toae You lick; WAH: devouring; AATA on all sides; Breer AAI all those people; 
agt: wae: through Your blazing mouths; Asif: with radiance; 31 filling; WT AAT the 
entire universe; MTA: splendours; aa Your; SM: terrible; wate are burning; fast O Visnu 
(all pervading Lord). 

Swallowing through Your blazing mouths all those people on all sides, You are 
licking your lips, O Lord Visnu! Your terrible rays are devouring the whole universe 
with their fierce glow and are scorching it. (30) 


Arjuna, frightened by viewing that dreadful | In spite of this, You are licking your lips with 
form of God and describing it, says that, O, | Your tongue, with a feeling of unsatiation and 
Lord, you are swallowing by your terrific mouths | with the blaze of Your horrible glow, the entire 
from whom horrible flames are radiating forth. | world is becoming extremely afflicted. 


Requested by Arjuna in verse 3 above to reveal His glorious divine form, the Lord 
manifested His Cosmic Body before him; but the very sight of that dreadful form struck 
terror into his heart, and filled him with curiosity as to who Sri Krsna really was and what 
He proposed to do with that most terrible form of His. Accordingly, he now approaches the 
Lord with the following question: 


arenfè À AY VATA AHISeA A SAAT Wate | 
fastest verdarel 4 fe à dat WaT 38 I 


stremte tell; Ù me; æ: who; Wart You; SIA: possessing such a terrible form; "A: 
obeisance; 34 let there be; Ñ to You; laar O best of gods; Wate be pleased; fagtdy to know 
in particular; gf I desire; Yat You; ITa the Primal Being; € not; f because; Warts 
I know; aa Your; Wart purpose. 

Tell me who You are with a form so terrible. My obeisance to You, O best of 
gods; be kind to me, I wish to know You, the Primeval Being, in particular; for I know 
not Your purpose. (31) 
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Arjuna really did not know the motive 
of Sri Krsna in revealing that frightful form 
in which he saw the warriors on both sides 
meet with their doom, and what He proposed 
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to do in the immediate future. Arjuna, 
therefore, seeks enlightenment on this point 
from the Lord when he says; ‘I know not 
Your purpose.’ 


Showing the reason for His assuming the terrible form, the Lord now answers Arjuna’s 


queries in a serial order. 


MATA TAT 
PIONS MHhMIPUS MrhraIMSdiae Tea: | 
mAs cat Ft feet Gel Asad: we Area: 132 N 


t: Kala (the eternal Time-Spirit); 31f1 I am; wlenetache the destroyer of the worlds; 
Was: mighty; ler (these) people; WAtedH to exterminate; 3g at this time; Waa: (I am) 
engaged; ad without; AÑ even; WM you; 7 uraia shall not survive; WÏ all (these); à who; 
staftad: arrayed; Werte in the enemy’s ranks; tet: warriors. 


Sri Bhagavan said: I am mighty Kala (the eternal Time-Spirit), the destroyer of 
the worlds. I am out to exterminate these people. Even without you all those warriors 


arrayed in the enemy’s camp must die. 


The statement; “I am mighty Kala, the 
destroyer of the worlds” answers the first 
part of Arjuna’s query, viz., “Who are you ?” 
The Lord thereby seeks to convey that He 
was God Himself, the creator, sustainer and 
destroyer of the whole universe. At that 
particular moment, however, He was playing 
the role of the Destroyer, Kala. 

The Lord’s assertion that He was out to 
exterminate people supplies the answer to the 
second part of Arjuna’s query implied in the 
words “I know not Your purpose.” He thereby 
intends to convey that all His efforts at that 
moment were directed towards exterminating 
people and that it was to bring home this 
truth to him that He had shown to Arjuna the 
hideous sight of universal destruction on the 
screen of His Cosmic Body. 

It will be remembered here that Arjuna 
was seized with a fit of faint heartedness when 
he saw his own preceptors, uncles, cousins 
and other relatives arrayed for battle, and was 
more or less inclined to retire from the field 
of battle. The Lord warns him against such a 


(32) 


course by telling him that he would not be 
able to save his kinsmen even if he desisted 
from war and refused to strike them, for their 
doom had been sealed. When the Lord Himself 
was determined on their destruction, their 
chances for survival were nil. Therefore, Arjuna 
would do well not to retire from the battle, 
and his true interests lay in taking up arms 
against the enemy at the Lord’s behest. This 
is what the Lord seeks to impress on Arjuna’ s 
mind by the latter half of this verse. 

Even though Arjuna beheld the warriors 
on both sides rushing in the Cosmic Body of 
the Lord to meet their doom, the Lord refers 
in this verse to the warriors of the Kaurava 
army alone. The reason is not far to seek. 
Since the warriors on his own side were not 
to be killed by Arjuna, it could not be said 
with reference to them that they would not 
survive even if Arjuna spared them. Apart 
from this, the Lord was quite justified in 
making the above assertion even with a view 
to encouraging Arjuna. The Lord was thus 
trying, as it were, to impress on Arjuna’s 
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that their extermination would not entail much 
exertion on his part. 


mind the fact that the warriors arrayed in the 
enemy’s camp were as good as dead, and 


Thus replying to Arjuna’s query the Lord shows in the next two verses the all-round 
advantages of participation in the war and, encouraging Arjuna to fight, says: 


qera Fatt Hest Aara SAAT Seat US AAA | 
màd fem: gata fired wa Pera 33 i 
ama therefore; TAY You; 3RN arise; Gat: glory; VAA win; Frat conquering; 344 foes; 


weed enjoy; Wer Aye the affluent kingdom; Wa Wa by Me alone; Te all these (warriors); 
freq: have been killed; YH Wa even before; Airean a mere instrument; Yat do you 


become; wearer O ambidextrous bowman, Arjuna. 


Therefore, do you arise and win glory; conquering foes, enjoy the affluent 
kingdom. These warriors stand already slain by Me; be you only an instrument, 


Arjuna. 


When it was a settled fact that all the 
watriors on the enemy’s side must die at all 
events, no matter if Arjuna struck them 
or stayed his hand, active participation in 
the war was the only profitable course for him 
from every point of view. On no account 
should Arjuna desist from war under such 
circumstances, but should stand up 
enthusiastically and fight. This is what is sought 
to be conveyed by the words “Tasmat Uttistha’. 

By asking Arjuna to win glory and, 
conquering foes, to enjoy the affluent kingdom 
the Lord is giving a clear indication to him 
that he was sure to attain victory over his 
enemies. 

Arjuna could pull the bow-string as easily 
with the left as with his right hand. This had 
earned him the title of ‘Savyasaci’. Addressing 
him by this name, and asking him to be His 
symbolic tool, the Lord seeks to convey that 
it was exceptionally easy for him to vanquish 
the heroes on the other side. Moreover, he 


(33) 


would not be really required to kill his foes, 
since he had actually seen with his own eyes 
that they had all been already killed by the 
Lord. Arjuna would only enjoy the reputation 
of having vanquished and killed his enemies. 
Therefore, he should not entertain the least 
scruple about killing them. 

There is one more idea underlying the 
Lord’s advice to Arjuna to work as His 
symbolic tool. The Lord thereby seeks to 
impress on Arjuna’s mind the fact that he 
would incur no sin by killing those warriors: 
for he was only serving as an instrument in 
killing them in a passage of arms that had 
devolved on him as a duty by virtue of his 
being a member of the warrior class. Far 
from incurring any sin, he would on the 
other hand be performing his duty as a 
Ksatriya. Therefore, without entertaining any 
misgiving on this point, he should throw 
himself in the fight heart and soul, shaking 
off egoism and the feeling of mineness. 


Rot a viet a ase a HU aerate ater | 
Ta Sate Ve AT Saas Beare Vas WY BUST 3% Ul 


A Acarya Drona; @ and; «q the patriarch Bhisma; @ and; Wasety King Jayadratha; 
a and; Court the celebrated Karna; aT even so; IAT, af even other; BID INE Y heroic 


* Chapter XI * 
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watriors; Wat by Me; @aM slain; ta you; af kill; at eaferst: fear not; qed (therefore) fight; 
waft you shall conquer; Wt in the passage of arms; Waar the enemies. 


Do you kill Drona and Bhisma, Jayadratha and Karna and other brave warriors, 
who stand already killed by Me; fear not. Fight and you will surely conquer the 


enemies in the war. 


Acarya Drona was a past master in 
archery and the use of other weapons of war, 
and was exceptionally proficient in the art of 
warfare. The tradition was that he could not 
be slain so long as he carried a weapon in his 
hand. Arjuna, therefore, looked upon him as 
‘invincible’; moreover, since Drona had been 
his teacher, Arjuna considered it sinful to kill 
him. Bhisma too was a world-renowned 
warrior. He had discomfited even an invincible 
hero like Parasurama. Besides this, he had 
obtained a boon from his father, Santanu, to 
the effect that Death itself would be powerless 
to take his life against his will. All these facts 
had led Arjuna to believe that it was no easy 
task to conquer Bhisma. Moreover, he held it 
to be a sin to kill the great patriarch with his 
own hands. On more than one occasion he 
had expressed his inability to slay Bhisma. 

Jayadratha* was a great warrior himself, 
and being a great devotee of Bhagavan 


(34) 


Sankara, had obtained a rare boon from the 
latter, which had made him even more difficult 
to conquer. Having married Duryodhana’s 
sister, Duhsala, he stood in the relation of a 
cousin-in-law to the Pandavas. On account 
of this natural tie of affection and kinship, 
Arjuna was not inclined to kill him either. 

Karna too was regarded by Arjuna as in 
no way inferior to himself as a warrior. It 
was well-known throughtout the world that 
Karna alone was a suitable match for Arjuna 
on the field of battle. A great hero and fighter 
himself, Karna had acquired exceptional 
knowledge of the science of arms from the 
great Parasurama. 

By the words ‘Anyan Yodhaviran’ the 
Lord implies heroes like Bhagadatta, Bhurisrava 
and Salya, whom Arjuna looked upon as very 
great warriors and conquest of whom was no 
easy job in his eyes. By naming Bhisma, Drona 
and others separately and referring to the other 


* Jayadratha was the son of the Ruler of Sind, Vrddhaksatra by name. He was married to Duhéala 
the only daughter of King Dhrtarastra. Once during the exile of the Pandavas in the forest, he carried 
off Draupadi in their absence. When, on their return to the forest abode, Bhima and his brothers 
heard about this abduction, they at once followed Jayadratha and freeing Draupadi from his clutches 
made him a captive. At Yudhisthira’s intervention, however, he was allowed to go after having his 
head shaved as a mark of punishment. During the Kuruksetra war, while Arjuna was engaged in a 
fight with the Sarhsaptakas, Jayadratha detained Yudhisthira, Bhima, Nakula and Sahadeva at the entrance 
of the battle-array called Cakravyuha, thus forbidding their entry into the Vyuha and preventing them 
from bringing succour to Abhimanyu, who was consequently surrounded and killed by a number of 
warriors. Thereupon Arjuna took a vow that if he failed to kill Jayadratha before sunset the next 
day, he would end his life by entering a blazling fire. The warriors of the Kaurava army tried their 
utmost to save Jayadratha, but all their efforts failed due to a clever strategem adopted by Bhagavan 
Sri Krsna; and Arjuna succeeded in severing Jayadratha’s head from his trunk before the sun actually 
went down. Jayadratha was armoured with a boon to the effect that he who dropped his severed 
head on the ground would have his own head smashed into a hundred pieces that very moment. 
Therefore, under instructions from Bhagavan Sri Krsna, the friend of His devotees, Arjuna sent the 
head of Jayadratha flying through the air by his arrows, and dropped it on the lap of Jayadratha’s 
father, Vrddhaksatra, who was sitting on the bank of the sacred tank called Samantapafcaka and 
who had his skull broken into a hundred pieces as soon as his son’s head dropped from his lap. 
(Mahabharata Dronaparva) 
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warriors in a general way the Lord assured 
Arjuna that he should not entertain the least 
doubt about his victory over any of them, 
however formidable he may be. 

By asking Arjuna not to be frightened 
at the sight of His dreadful form, the Lord 
assures him that He was none other than Sri 
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Krsna, who was so dear to him. 

Arjuna was not sure whether he would 
win the war or would be vanquished by the 
enemy (II.6). In order to remove this doubt 
from his mind the Lord now makes the 
categorical statement that victory would be 
won by the Pandavas. 


Sanjaya now reveals to Dhrtarastra Arjuna’s reactions to the above exhortation of the 


Lord and how he responded to the same. 


JAT 3AA 
Waa a Horas paad: arite 
~s 
mea WA uae POT agi iA: WOT N Bu I 
Vaa this; Sat hearing; FAA utterance or exhortation; %sra® of Keśava (a name of Sri 

Krsna); pagi: joining his palms; AUA: trembling (with fear); råe Arjuna; ampat 
bowing his head; 3a: Wa once more; atg spoke; PO to SA Krsna; WETER in faltering 
accents; Maia: much terrified; wora bowing (again). 


Safijaya said: Hearing these words of Bhagavan KeSsava, Arjuna tremblingly 
bowed to Him with folded hands, and bowing again in extreme terror spoke to Sri 


Krsna in faltering accents. 


Arjuna was so much upset at the sight 
of that dreadful form of Sri Krsna that even 
the above words of consolation from the 
Lord did not assuage his fear, and he 
addressed the following prayer to the Lord in 
the same mood of consternation. This is what 
Sanjaya seeks to convey by the above 
statement. 


Arjuna generally wore on his head a 
celestial crown (Kirita) as brilliant as the sun; 
hence he came to be known by the name of 
*Karit.* 

Arjuna was filled with great reverence 
at the sight of that infinitely glorious form of 
the Lord. It was this feeling which he gave 


(35) 


vent to by bowing to Him again and again 
with folded hands. 


The use of the indeclinable ‘Bhuyah’ 
shows that even after hearing the above words 
of consolation from the Lord, Arjuna began 
to offer his praises to the Lord even as he 
had done only a few moments back. 


When Arjuna commenced once more to 
offer his praises to the Lord, his heart melted 
due both to wonder and fear, tears began to 
flow from his eyes, and his voice was choked 
with emotion. That is why the words he 
uttered were indistinct and broken. This is 
what is sought to be conveyed by the adverbial 
compound ‘Sagadgadam’. 


* UT shut À ad qa aad: 1 fate offs gati creat fetter 


Arjuna said to Uttara, son of King Virata, “This diadem, possessing the brilliance of the sun was 
placed on my head by Indra as a token to his pleasure when I fought the great Danava warriors the other 
day. That is why people call me by name of Kiritr’. 


(Maha., Vira., XL.iv.17) 


* Chapter XI + 
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Verses 36 to 46 below embody Arjuna’s praises, salutations and apologetic prayer to 
the Lord. Beginning with the word ‘Sthane’, Arjuna justifies the exultation of the world. 


JI IATA 
TI iha da UVic WII 
Tate Stat fest zaa ae Aad at RAET: WBE N 


WA well it is; Eiteet O Krsna (lit. the inner controller of beings); aa wata? by 
chanting Your names, virtues and glory; St the universe; wga exults; 3A is filled 
with love; @ and; taifa demons; ‘ta terrified; fest: in all directions; xaft are fleeing; Wð 
all; mafa make obeisance; 4 and; Rrgagt: hosts of Siddhas. 

Arjuna said: Lord, well it is the universe exults and is filled with love by chanting 
Your names, virtues and glory; terrified Raksasas are fleeing in all directions, and all 


the hosts of Siddhas are bowing to You. 


Here it should be noted that Arjuna 
alone beheld the Cosmic Body of the Lord 
with the help of the divine vision granted 
to him by the Lord Himself, and not the 
world in which Arjuna stood. Therefore, the 
exultation etc., of the world, the fleeing of 
the Raksasas in terror and the salutations 


(36) 


offered by the Siddhas—all these were parts 
of the Cosmic Body. That is to say, the 
description given by Arjuna relates to the 
Cosmic Body as seen by him, and not to the 
external world in which Arjuna stood. The 
Cosmic Body Itself presented all these 
spectacles to him. 


Using the word ‘Sthane’ in the preceding verse, Arjuna showed the propriety of the 
Siddhas offering salutations etc., to the Lord. Establishing the same thing in the next four 
verses he now offers repeated salutations to the Lord. 


para tT AAI TRS AMOI SeMlacHs | 


ama cast wma Tana aaa Ai sll 
ed wherefore; € and; À they; = AAT should not bow; Aeter_O great soul; THA to 
the greatest of the great; Wat: sift of Brahma himself; 3ifeas to the first progenitor; ATA 
O infinite being; eaat O Lord of celestials; wafrara O abode of the universe; way You (are); 
AAH the Indestructible (Brahma); A (is) existent; 3AA nonexistent; AAT (and) beyond 
both; aq which. 

O great soul, why should they not bow to You, who are the progenitor of Brahma 
himself and the greatest of the great? O infinite Lord of celestials! O Abode of the 
universe, You are that which is existent (Sat), that which is non-existent (Asat) and also 
that which is beyond both, viz., the indestructible Brahma. (37) 


By addressing the Lord as ‘Mahatman’, 
‘Ananta’, ‘Devesa’ and ‘Jagannivasa’, Arjuna 
shows that He is the all-pervading soul of all 
animate and inanimate beings; that His form, 
virtues and glory etc., are all infinite; that He 


is the Ruler even of the celestials and that the 
universe not only exists in Him but is also 
pervaded by Him. Therefore it is quite in the 
fitness of things that all beings should offer 
their salutations to Him. 


546 


The adjectives ‘Gariyase’ and 
‘Brahmanospyadikartre’ indicate that He is 
the progenitor not only of this universe but 
of Brahma himself, who created it. Therefore, 
being the best of all, and the supreme object of 
their worship, He deserves the homage of all. 

The imperishable soul, which never 
ceases to be, is designated as ‘Sat’; while all 
perishable and transient objects are termed as 
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‘Asat’. It is these which have been referred 
to as the ‘Para’ and ‘Apara’ Prakrtis in 
Chapter VII and as the ‘Aksara’ and ‘Ksara’ 
Purusas respectively in Chapter XV. Beyond 
these two is the supreme Indestructible God 
Himself, the embodiment of Truth, Knowledge 
and Bliss. In justification of his offering 
salutations etc., to the Lord, Arjuna says that 
they are all identical with the Lord. 


rantaca: Gea: quorecanea fags at Peary 
ada da a at at aa waa dd AAAA il 32 N 
waq You; angga: (are) the primal deity; Yes: WT: the most ancient Person; W4 You; 
ae AR of this universe; WA AUTA the ultimate resort; at the knower; aÑ are; aay 


the knowable; @ and; 4 the supreme; @ and; af Abode; at by You; Ad (stands) 
pervaded; faq the (entire) universe; 34™T assuming endless forms. 


You are the primal Deity, the most ancient Person; You are the ultimate resort 
of this universe. You are both the knower and the knowable, and the highest abode. 


It is You who pervade the universe, O Infinite One! assuming endless forms. 


By speaking of the Lord as “‘the ultimate 
resort of this universe” Arjuna shows that at 
the time of final dissolution the whole of this 
universe gets merged into God and ever 
exists in a fraction of His being. 


By referring to the Lord as ‘Vetta’ 
(knower), Arjuna indicates that it is He who 
possesses real and full knowledge of the 
past, present and future worlds, and is the 
eternal witness of all. That is why God is 
omniscient; and there is none who can equal 
Him in omniscience. 


(38) 


By speaking of the Lord as “Vedyam’, 
Arjuna indicates that He is the supreme Brahma 
or God, who is the only object worth knowing, 
whose knowledge is the highest goal of human 
existence, and who has been referred to in 
verses 12 to 17 of Chapter XIII as the object 
of Knowledge. 


By referring to the Lord as ‘Param Dhama’, 
Arjuna shows His identity with the highest 
abode, which is the final resort of all liberated 
souls, and attaining which man does not 
return to the mortal world. 


aranistiasur: seis: wetted AES | 


WA AAAS Meee: UA Varsha AAT AATET IN Be Ul 


aq: Vayu (the wind-god); a4: Yama (the god of death); 34: Agni (the god of fire); 
ae: Varuna (the god of water); 3Rmg: the moon-god; warata: the Lord of creation, 
Brahma; a4 You (are); ufùamz: the father even of Brahma (the grandfather); @ and; 7: 
obeisance; 74: (further) obeisance; Ñ to You; AH let there be; agape: a thousand times; 
UA: A repeatedly; Ya: aft once more; WA: obeisance; 7: (further) obeisance; # to You. 


You are Vayu (the wind-god), Yama (the god of death), Agni (the god 
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of fire), the moon-god, Varuna (the god of water), Brahma (the Lord of Creation), 
nay, the father of Brahma Himself. Hail, hail to You a thousand times; salutations, 


repeated salutations to You once again. 

By identifying the Lord with Vayu, Yama 
and other gods Arjuna indicates that in addition 
to the gods mentioned above all other gods 
who are worthy of salutation are comprised 
in God, being fractions of His being. Therefore, 
He alone is worthy of receiving salutations 
from all in every respect. 

Being the father of Kasyapa, 
Daksaprajapati and the seven sages etc., who 
actually created the whole universe, Brahma 
is the grandfather of all beings; and the 


(39) 
creator of Brahma is God Himself. Therefore, 
He is the great-grandfather of all. From this 
point of view also He is worthy of receiving 
salutations from all. 

The repeated use of the indeclinable 
‘Namah’ with the adverbial compound 
‘Sahasrakrtvah’ by Arjuna shows that actuated 
as he was by the feeling of deep reverence 
for the Lord mixed with fear, he did not feel 
tired of bowing to Him, and wanted to go on 
with his salutations. 


AA: USM Ytoded AAISt A Wad Wa Ae | 
amada aa Ue GAs as Aa: ll Yo tl 


WA: obeisance, WTA from front; AA as well as; Yea: from behind; a to You; 7A: 
obeisance; aq let there be; a to You; uda: from all sides; ua indeed; aa O soul of all; 
arta O lord possessing infinite prowess; aftafa: possessing infinite might; 4 You; 
Way the whole (universe); WATS pervade; ad: therefore; a You are. Wa: all. 


O Lord of infinite prowess, my salutations to You from the front and from 
behind. O soul of all, my obeisance to You from all sides indeed. You, who possess 


infinite might, pervade all; therefore, You are all. 


By addressing the Lord as ‘Sarva’, Arjuna 
seeks to convey that He is the soul of all, 
pervades all and is identical with all; no atom 
of space is devoid of Him. Therefore, it is 
but natural for Arjuna to offer his salutation 
from all sides to Him who is present 
everywhere. 

By referring to the Lord as ‘Amita- 
vikramah’ Arjuna shows that the strength 
He is capable of exerting is beyond the 


(40) 


conception of any mortal. 

In the first half of this verse Arjuna has 
already addressed the Lord as ‘Sarva’. In 
the latter half he establishes His universal 
character. There is not an iota of space where 
He is not; there is no particle of matter 
which is not permeated by Him. Therefore, 
He is all in all. Apart from God the world 
had no reality whatsoever in the eyes of 
Arjuna. 


Offering praises and salutations to the Lord in the above manner, Arjuna now craves 
in the following two verses His forgiveness for the offences committed by him through word 
and deed due to lack of true knowledge about His virtues, mysteries and glory. 


Tafa Wea Was agh F HU SF Alea f Maa | 
anma feast ade Hal Warerauras aia x2 N 
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Tadernatachdsta c EELE LES EKA LSE A | 
URA AAs AÀ ATAA ÀT Il SR N 


war (You are my) friend; sft thus; Are thinking; Wau importunately; aq whatever; 
SFH has been said; è put Hey Krsna; è araa Hey descendant of Yadu; $ wA Hey comrade; 
gf thus; STAT not knowing; mea greatness; aa Your; 3@4 this; Wat by me; Wate. 
thoughtlessly; Wort through affection; at or; afù even; aq the way in which; @ and; 
aagi for the sake of fun; stad: AfA You have been slighted (by me); fAeRRRARAYSAT 
while at play, reposing, sitting or at meals; Wh: alone; AAA or; Af even; staid O sinless 
one; AMAAN in the presence of those (companions); aq for all that (misdemeanour); erat 
seek forgiveness; ta] from You; IgA I; ster who are Immeasurable. 

The way I have importunately called out, either through intimacy or thoughtlessly, 
“Hey Krsna ! Hey Yadava ! Hey Comrade !” and so on, unaware of the greatness of 
Yours, and thinking You only to be a friend, and the way in which You, O Acyuta! 
the Infallible! have been slighted by me in jest, while at play, reposing, sitting or at 
meals, either alone or even in the presence of others—for all that, O Immeasurable 


Lord, I crave forgiveness from You. 


The word ‘Mahimanarm’, qualified by 
the demonstrative adjective ‘Idam’ refers to 
the incomparable and boundless glory, 
greatness, excellence and potency of the Lord, 
which Arjuna actually saw during his vision 
of the Cosmic Body. 

The participial adjective ‘Ajnanata’ 
qualifying the pronoun ‘Maya’ is intended as 
an excuse for the impropriety of behaviour 
shown by Arjuna towards Sri Krsna. Arjuna 
thereby claimed that the offences unwittingly 
committed by him would be forgiven by the 
Lord. 

It was due to his ignorance about the 
Lord’s incomparable and infinite glory that 
he had treated Him as an equal; and it was, 
therefore, that he never paid any regard, 
during his conversations with the Lord, to 
His exalted position as the object of universal 
adoration. This undoubtedly constituted a 
serious blunder on his part. He treated as an 
equal One whose feet even the greatest of 
gods and sages deemed a privilege to adore! 
This is what is sought to be conveyed by the 
words ‘Sakheti Matva’ and ‘Pramadat’. 


(41, 42) 


The familiar forms of address used by 
Arjuna in respect of Sri Krsna are quoted by 
him as an instance of the irreverence shown 
by him towards the latter. Although there 
was no comparison between him and Śrī 
Krsna, who was no other than God Himself, 
he went on foolishly regarding Him as an 
ordinary friend, and instead of using terms of 
respect for Him continued to address Him by 
name in a familiar way. This is what he now 
repents for. 

The word ‘Acyuta’ stands for one who 
never falls from his glory and exalted state of 
being. Addressing the Lord by this name 
Arjuna indicates that, even though he committed 
a great offence by insulting Him through his 
unseemly behaviour, such impropriety of 
behaviour on his part could not really harm 
Him in any way. Nothing in the world could 
shake His position and nobody could ever 
bring dishonour to Him; for He is always 
‘Acyuta’ or unshaken. 

Over and above the instances of 
impropriety cited in verse 41, Arjuna proceeds 
in the next verse to mention other forms of 
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objectionable conduct on his part. The 
indeclinable ‘Yat’ has been repeated in the 
very beginning of verse 42 to introduce these 
other forms of misdemeanour, and the 
conjunction ‘Ca’ is intended to conjoin them 
with those mentioned in the preceding verse. 

Intimacy, thoughtlessness and fun—these 
are the three factors responsible for lack of 
regard on the part of an individual for another’s 
honour or dishonour. Intimacy knows no 
decorum; thoughtlessness naturally contributes 
to lapses; and it becomes difficult to maintain 
propriety of speech when one is in a jocular 
mood. For the disrespect shown to a man worthy 
of reverence, these three factors may be jointly 
or individually responsible. Of these three 
factors, intimacy and thoughtlessness have 
already been dealt with in the preceding verse; 
while the present verse points the third factor, 
viz., fun, by using the adverbial compound 
‘Avahasartham’ (for the sake of fun). 

A similar expression of regret is attributed 
to Arjuna in Srimad Bhagavata as well, 
where he says:— 

“While reposing, sitting, walking, 
indulging in tall talk or dining with Sri Krsna, 
I had developed such intimacy with Him that 
occasionally I used to taunt Him saying “O 
friend, you are indeed a truthful man.” But 
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that noble soul out of His inherent greatness 
overlooked all those faults of mine even as a 
friend overlooks the faults of his friend, or a 
father condones the faults of his son.”* 
(LXV.19) 

The demonstrative pronoun “Tat” sums 
up all the offences of the kind mentioned in 
verses 41 and 42, and by speaking of the 
Lord as ‘Aprameyam’, Arjuna indicates the 
inconceivable nature of His form and glory. 
In fact, no one can apprehend them fully. 
What little knowledge about Him is possessed 
by anyone is wholly attributable to His grace. 
It was due to His supreme grace that Arjuna, 
who had been ignorant of His greatness so 
long and consequently behaved disrespectfully 
towards Him, had come to realize His glory 
to a certain extent. Even then it could not be 
asserted that He had known it fully. Far from 
knowing it fully, he had not yet apprehended 
even that much of His glory which the Divine 
Grace sought to bring home to him. But 
what little he had understood had fully 
convinced him that He was God almighty 
Himself. He had now come to realize that the 
way in which he had behaved with the Lord 
treating Him as his equal, was unseemly on 
his part, and he humbly sought His pardon 
for all his past impudence. 


Having thus craved the indulgence of the Lord, Arjuna proceeds to describe His glory 
in the next two verses, establishing thereby His capacity to forgive him, and invokes His 


favour once more. 


Toate Mien TRS ae WSS Tear | 
A AM SAAMI: HaSA GlHaAAS AAAS Ut V3 N 


fat the father; aÙ are; ARA MTT moving and unmoving creation; 4 You; 3a 
of this; Ya: worthy of adoration; @ and; Te: Tart the greatest teacher; € not; aca: Your 
equal; 3ift there is; asafèrh: any better; ed: how (then); 3%: another; ARAIA in (all) the 
three worlds; afù even; aafaa O Lord of incomparable might. 


* yema R Aa ae secant aa: | 
we: wea iga wd Se ae Alea Haat Au 
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You are the Father of this moving and unmoving creation, nay, the greatest 
teacher worthy of adoration. O Lord of incomparable might, in all the three worlds 
there is none else even equal to You; how, then, can anyone be better than You? (43) 


By speaking of the Lord as “the Father 
of this creation, the greatest teacher and worthy 
of adoration”, Arjuna seeks to justify his claim 
for forgiveness. The whole of this universe 
has sprung from the Lord; therefore, He is its 
Father. Of all great gods, sages and other 
powerful beings Brahma is the greatest; for 
he is the first born of this creation, and it is 
he who teaches all according to their respective 
capacity through the eternal light of God. But 
Brahma himself takes his descent from God 
and it is from Him, again that he derives his 
wisdom. Therefore, He is the greatest of all 
beings, greater than the greatest, and the only 
and the great teacher of all. Even gods like 
Brahma and sages like Vasistha, who are 
objects of supreme adoration and ever worthy 
of salutation even for the gods and sages that 


are worshipped by the world, deem it a proud 
privilege to obtain even a moment’s opportunity 
to offer direct worship or praises to Him. 
Therefore, He is the supreme object of worship 
even for all adorable beings, and it is quite 
natural for Arjuna to expect that He should 
condone his faults. 

By the second half of this verse Arjuna 
shows that in the whole universe there is 
none who can even approach the infinite and 
inconceivable virtues, glory and greatness of 
God. God alone is His own compeer. And 
when there is none equal to Him, the possibility 
of anyone surpassing Him cannot even be 
conceived of. If, therefore, the Lord, who 
was all compassion, did not forgive his faults, 
there could be no hope of his being pardoned 
by anyone else. 


Tears uò are Ward AAE | 


fade Gare tala ea: fra: frarareta cat AISA Ml XX N 


amna therefore; WTA bowing (to You); Whtata prostrating (at Your feet); HTH (my) 
body; Wate seek to propitiate; aT] You; 38A I; FM the Ruler of all; fam worthy of praise; 
faat a father; $4 as; GA with (his) son; WET a friend; Fa as; ASI: with (his) friend; fra: a 
husband; faran: (as) with (his) beloved spouse; akfa You ought; ea O Lord; AISA to bear. 
Therefore, Lord, prostrating my body at Your feet and bowing low I seek to 


propitiate You, the ruler of all and worthy of all praise. It behoves You to bear with 
me even as a father bears with his son, a friend with his friend and a husband with 


his beloved spouse. 


The word “Tasmat’ refers to the exalted 
virtues of the Lord, mentioned in the preceding 
verse, which render Him easy to placate. In 
other words, the incomparable greatness and 
glory possessed by the Lord were such as 
made it incumbent on Him to take pity on, 
and be favourably disposed towards, a 
distressed soul like Arjuna, who had taken 
shelter under Him. That is why Arjuna took 


(44) 


courage to seek His forgiveness with all 
humility. 

By referring to the Lord as ‘Isam’ and 
‘Idyam’ Arjuna seeks to convey that He is 
the sole and supreme Ruler of all, who not 
only regulates the whole universe, but is the 
ruler and controller even of gods like Indra 
(the Lord of paradise), Aditya (the sun-god), 
Varuna (the god of water), Kubera (the god 
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of riches) and Yama (the god of death), who 
are the guardians of the world. And the 
extent of His virtues, glory and greatness 
is so vast that even if the whole universe 
goes on singing His praises for ever, their 
limit cannot be reached. Hence He alone is 
worthy of praise. Arjuna felt that he had 
neither adequate knowledge nor the requisite 
eloquence whereby he could sing His 
praises and win His favour. He felt utterly 
incompetent to praise Him. He thought 
whatever words he would utter in praise of 
His glory would fail to touch even the fringe 
of that glory, and would thus detract from the 
same. Hence the only course left to him was 
to throw himself at His feet like a log of 
wood, i.e., bow to Him with all his limbs, 
and seek His favour through the grace of 
the dust of His feet. That is how Arjuna 
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invoked His favour and asked Him to overlook 
his faults. 

It has already been shown in verses 41 
and 42 above that thoughtlessness, intimacy 
and fun are the three factors which jointly or 
severally contribute to an offence of slight. 
By citing the examples of father and son, 
friend and friend, and husband and wife, 
Arjuna requests the Lord to condone all his 
lapses attributable to any of the three causes 
mentioned above. That is to say, just as a 
father forgives the fault of his son committed 
out of ignorance and thoughtlessness, a friend 
puts up with the indignities heaped on him 
by his friend in a spirit of fun, and a husband 
condones the lapses of his wife occasioned 
by intimacy, Arjuna expects the Lord to 
forgive all his faults proceeding from the 
three causes mentioned above. 


Craving the indulgence of the Lord for his trespasses in this way, Arjuna requests Him 
in the next two verses to reveal His four-armed form. 


sigue zasa FET Wat a Wert AAT AI 
dea À asta cad wale cast AATA ti xu i 


atgsqaq (Yours wondrous form) never seen before; gia: delighted; aft I am; 38T 
seeing; VAT by fear; A and; WeafererL is tormented; WA: mind; À my; Aq that; Wa only; Ñ to 
me; gta (pray) reveal; @aeuy four-armed divine form (of Visnu); Wate be gracious; Cast 
O Lord of celestials; wifrara O Abode of the universe. 


Having seen Your wondrous form, which was never seen before, I feel transported 
with joy; at the same time my mind is tormented by fear. Pray! reveal to me that divine 
form, the form of Visnu with four arms; O Lord of celestials, Abode of the universe, 


be gracious. 


By the first half of this verse Arjuna 
points to the alternate feelings of joy and fear 
aroused in him by the sight of that wondrous 
form. When he looked to the virtues, glory 
and greatness of the Lord as revealed in His 
Cosmic Body, his joy knew no bounds and 
he congratulated himself on the infinite 
compassion and unparalleled love shown to 
him by the Lord in revealing His transcendent 


(45) 


form. But the very next moment, when he 
became conscious of the dreadfulness of that 
form, he trembled with fear, and felt much 
perturbed. 

The above statement of Arjuna is 
significant. He thereby humbly requests the 
Lord to withdraw that form from his sight as 
speedily as possible. 

The demonstrative adjective “Tat’ points 
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to something out of sight. It further denotes 
that which has been seen before, but is now 
out of sight. And the use of the indeclinable 
‘Eva’ has a restrictive force. The compound 
word ‘Devarupam’, qualified by ‘Tat’, 
therefore, refers to the four-armed divine form 
of Visnu residing in Vaikuntha. If the word 
‘Tat alone occurred in the verse, it could be 
interpreted as referring to the human garb in 
which the Lord appeared before Arjuna. But 
the word ‘Deva’ joined to “Rupam’ makes it 
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clear that the form referred to here was other 
than human i.e., belonging to the heaven world. 

By addressing the Lord as ‘Devesa’ and 
‘Jagannivasa’ Arjuna shows that He was 
none else than the all-pervading Lord of the 
universe. Hence He alone could reveal that 
divine Form to Him. 

By asking the Lord to be gracious, 
Arjuna solicits Him to withdraw speedily the 
dreadful Cosmic Form and be pleased to 
reveal before him the four-armed divine form. 


nii Tet amara cat SSS ANE | 
aa Bao ast aeaa wa fad i we I 


ferttfeay adorned with a diadem; TFA armed with a club; G#eetA (and) holding a 
discus in one of Your hands; zæ desire; e You; SA to see; IBA I; 4AT UA even so; 


@ in that; Wa alone; WAV form; Mays four-armed; geata? O Lord with a thousand arms; 
wa do You appear; fase O Universal Being. 

I wish to see You adorned in the same way with a diadem on the head, and 
holding a mace and a discus in two of Your hands. O Lord with a thousand arms, O 


Universal Being, appear again in the same four-armed Form. 


The Lord had taken a vow not to take 
up arms during the Mahabharata war, and 
He was seated in Arjuna’s chariot holding a 
whip in one hand and the reins in another. 
But, before seeing Him in the two-armed 
human form once more, Arjuna wanted to 
behold His four-armed divine form holding 
weapons of war like the mace and the discus. 
This is what he seeks to convey by the use 
of the indeclinables ‘Tatha’ and ‘Eva’. 

The word ‘Rupena’, qualified by the 
demonstrative adjective “Tena’, refers to the 
four-armed divine form mentioned in the 
preceding verse by the words ‘Tat’, ‘Rupam’. 
The use of the indeclinable ‘Eva’ in this 
verse indicates that even though Arjuna was 
generally wont to see the two-armed human 
form of the Lord, he now longed to see the 
four-armed divine form alone. 

The four-armed form, referred to in this 
verse, means the divine form of Visnu. The 


(46) 


following are our reasons for holding this 
view:— 

(1) If the four-armed form were the 
natural form of Sri Krsna, it was needless to 
speak of It as holding a mace and a discuss 
in two of Its hands; for Arjuna used constantly 
to see that form. Nay, even the use of the 
word “Caturbhujena’ with reference to it would 
have been redundant. It would have been 
quite enough for Arjuna to request the Lord 
to reveal the form which has been before him 
only a few minutes back. 

(2) The word ‘Devartipam’ (divine 
form), occurring in the preceding verse, bears 
a contrast with the word ‘Manusam Rupam’ 
(human form) used in verse 51 below. This 
further proves that the word ‘Devarupam’ 
refers to Visnu. 

(3) The use of the indeclinable ‘Bhuyah’ 
with the words ‘Svakam Rupam’ in verse 50 
below and that of ‘Punah’ with ‘Saumyavapuh’ 
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also proves that the Lord first revealed His 
four-armed divine form, and thereafter His 
two-armed human form. 

(4) The use of the adjective 
‘Sudurdarsam’ in verse 52 below shows that 
the form under question was something 
exceptionally rare; and the same verse further 
adds that even gods were always eager to 
behold that Form. If the four-armed form 
were natural to Sri Krsna, It would have 
been open to the perception even of human 
beings; why should the gods, in that case, be 
ever eager to see that Form ? If, on the other 
hand, it is urged that the words ‘Idam Rupam’ 
occurring in verse 50 below refer to the 
Cosmic Body, such a terrible form was even 
beyond the conception of gods. Thus it is 
clear that it is that form of Visnu residing in 
Vaikuntha that the gods are ever eager to 
behold. 

(5) The Cosmic Body has been glorified 
in verse 48 below, beginning with the words 
‘Na Vedayajnadhyayanaih’ (I cannot be 
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perceived through the study of Vedas or 
rituals etc.). The same idea has been repeated 
in verse 53, beginning with ‘Naham Vedairna 
Tapasa’ (Neither through study of the Vedas 
nor through penance etc., can I be seen in 
this Form). Construing both these verses as 
glorifying the Cosmic Body would expose 
the Lord to the charge of tautology. This as 
well proves that before revealing the human 
form the Lord appeared before Arjuna in the 
four-armed divine form, and that verse 53 
was uttered in praise of the same. 

(6) In verse 24 of this chapter, and 
again in verse 30, Arjuna addresses the Lord 
as ‘Visnu’. This also indicates Arjuna’s longing 
to see the Lord in the form of Visnu. 

All these arguments go to prove that 
Arjuna solicits the Lord in the present verse 
to show him the four-armed form of Visnu. 

By addressing the Lord as ‘Sahasrabaho’ 
(possessed of a thousand arms) and 
‘Visvamurte’ (Universal Being), Arjuna 
requests Him to withdraw His Universal Form. 


Revealing in the next two verses the glory of His Cosmic Body and the rarity of its 
perception, the Lord consoles Arjuna in verse 49 and invites him to behold the four-armed 


form as requested above. 


MOAT AAT 
Ta Wat aaa wa Ut ahaaa | 
amma fase GA aS A ETA Ul wo N 
wat by Me; Waa pleased (with you); aa to you; 3B O Arjuna; 344 this; KT Body; 
Ut supreme; @fetay has been shown; setarted through My own power of Yoga; titty 


effulgent; faa Cosmic; ATAA (and) infinite; 31 primal; Aq which; Ñ Mine; ae by 
anyone other than you; = ggg was never seen before. 


Sri Bhagavan said: Arjuna! pleased with you I have shown you, through 
My power of Yoga, this supreme, effulgent, primal and infinite Cosmic Form, which 


was never seen before by anyone other than you. 


The use of the adjective ‘Prasannena’ 
with ‘Maya’ shows that the devotion Arjuna 
bore towards the Lord and the fervent prayer 
that he addressed to Him in verses 3 and 4 


(47) 


above had moved His heart, and it was with 
a view to enlightening him about His own 
virtues, glory and truth that He had mercifully 
shown His transcendent form to him. Under 
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such circumstances, Arjuna had no cause for 
fear, agony or bewilderment. The Lord, 
therefore, wondered why he should be so 
much perturbed with fear. 

The compound word ‘Atmayogat’ denotes 
that the Cosmic Body of the Lord could not 
be perceived by all and at all times. It could 
be seen only when He vouchsafed its vision 
through His own power of Yoga, and by 
him alone who is gifted with the divine eye, 
and by none else. Thus it was a great privilege 
to obtain a vision of that form. 

The use of the adjectives ‘Idam’, ‘Param’, 
‘Tejomayam’, ‘Adyam’, ‘Anantam’ and 
“Visvam’ with the substantive ‘Rupam’ is 
intended to bring home to Arjuna the greatness 
of His transcendent and wonderful Cosmic 
Body. The Lord thus told Arjuna that the 
form in which He appeared before him was 
most excellent and divine in character; it 
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was an infinite mass of divine lustre, the 
primal cause and creator of all, and boundless 
in extent; its limit could not be found anywhere. 
What Arjuna saw was not a complete 
picture. It was only a fragment of that great 
Form. 

There was a world of difference between 
the Cosmic forms revealed by Sri Krsna to 
mother Yasoda in His own mouth and to 
Bhisma and others in the court of the Kauravas, 
on the one hand, and the Cosmic Body 
revealed on this occasion to Arjuna, on the 
other. All these three forms have been 
described differently in our sacred books. In 
the form revealed to Arjuna, Bhisma, Drona 
and the other heroes were seen entering the 
flaming mouths of the Lord. Such a Cosmic 
form was never shown by the Lord to anyone 
before. Thus there is no incongruity in the 
above statement of the Lord. 


q acaareaa amas a fanaa autre: | 


Uda: SI BS WH RS AIA HHUA Il SE N 


A nor; Agama: through study of the Vedas or of rituals; 7 nor again; qÑ: through 
gifts; = neither; @ and; rafi: through actions (enjoined by the Sastras); A nor; any: St: 
through austere penances; Wawa: assuming such as a (cosmic) form; stat: am capable; eH 
I; Fete in (this) world of human beings; #4 of being seen; AEM by anyone else than you; 


eet O great hero of the Kuru race. 


Arjuna, in this mortal world I cannot be seen in this Form by anyone other than 
you, either through study of the Vedas or by rituals, or, again, through gifts, actions 


or austere penances. 


Study of the Vedas with all the 
supplementary sciences and other auxiliary 
branches of Knowledge under a qualified 
teacher well-versed in the Vedic lore, and 
thoroughly grasping their meaning is called 
“Vedadhyayana.’ Even so, receiving instruction 
in the various rituals from teachers skilled in 
the performance of sacrifices, and acquiring 
practical knowledge of the same by attending 
sacrifices performed with due ceremony under 
the supervision of such teachers is known as 


(48) 
“Yajnadhyayana’. 

‘Dana’ consists in gifting to another, 
with due regard to the latter’s qualifications, 
one’s wealth or other possessions, food, water, 
knowledge, cattle, land etc., with a cheerful 
heart for the recipient’s benefit and enjoyment. 

Performing sacrifices enjoined by the 
Vedas and Smrti texts, and all other pursuits 
sanctioned by the scriptures and followed for 
the sake of discharging one’s duty as prescribed 
by one’s Varna or grade in society and 
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ASrama or stage in life are covered by the 
term ‘Kriya’. 

Observing fasts recommended in the 
Sastras under the name of ‘Krechra’ and 
‘Candrayana’ etc., and other stringent rules 
of life, subduing the mind and senses with 
strong determination and reason, undergoing 
severe bodily and mental suffering for the 
sake of one’s duty, and various other forms 
of askesis undertaken in accordance with the 
scriptural ordinance—all these are included 
under the category of ‘austere penances.’ 

Declaring that it was impossible to 
obtain a vision of His Cosmic Body through 
the above practices, and thereby revealing its 
transcendent glory the Lord congratulates 
Arjuna on his being able, through His own 
grace and goodwill, to behold the Form 
which could not be seen by any other 
means. The feelings of fear, agony and 
bewilderment etc., obsessing Arjuna’s mind 
at that moment were, therefore, altogether, 
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inopportune and unjustified. 

Man alone is qualified to study the Vedas 
and rituals, practise charity, perform penance 
and undertake various other forms of activities. 
And it is through the human body alone that 
one acquires various other qualifications by 
performing fresh actions of various kinds. 
The other worlds of the universe are primarily 
places where one works out one’s destiny. 
The use of the word ‘Nrloke’ is intended to 
bring out this glory of the mortal world. The 
intention is to point out that when that Form 
of the Lord cannot be seen by anybody 
through such practices even in this world, 
much less can it be seen in the other worlds 
without such practices. 

By addressing Arjuna as “Kurupravira’ 
the Lord shows that Arjuna was the greatest 
hero of the Kuru race, and it was unbecoming 
of a hero like him to be overcome with fear. 
This was another reason why he should not 
give way to fear. 


AT dt Set A a fayeural Get WU SASHA | 
aaa: War: UKs aca A AAs Wass N Ke N 


at let there not be; Ñ to you; AM perturbation; AT there should not be; @ and; faqgenra: 
perplexity; 49T seeing; WUA form; WA terrible; $g% such as this; WA Mine; g4Ħ this; aa: 
freed from fear; Whatart: delighted at heart; YA: again; TAH you; aq Wa that very; Mine; way 


form; $@4 this (four-armed); Wasa behold. 


Seeing such a dreadful Form of Mine as this, be not perturbed or perplexed; with 
a fearless and tranquil mind, behold once again the same four-armed Form of Mine 


(bearing the conch, discus, mace and lotus). 


By the first half of this verse the Lord 
indicates that the sight of the Cosmic Body, 
which was so difficult to obtain, and which 
had been vouchsafed to Arjuna as mark of His 
pleasure, should not have caused perplexity 
and perturbation to Arjuna. Nevertheless, when 
that dreadful vision was proving a source of 
fear and bewilderment to him, and he desired 
that He should withdraw that form from his 
eyes, the Lord was willing to meet his wishes 


(49) 


in the matter and withdraw the terrible form 
just for his consolation. Arjuna need not, 
therefore, feel perturbed or perplexed any more. 
When the Lord was thus going to 
withdraw the form which caused fear and 
bewilderment to Arjuna, and reveal the four- 
armed form coveted by him, he should shake 
off all fear and should cheer up. This is what 
is sought to be conveyed by the adjectives 
“Vyapetabhth’ and ‘Pritamanah’. 
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The use of the demonstrative adjectives 
‘Tat’ and ‘Idam’ with the substantive “‘Rupam’ 
is intended to show that Arjuna had now 
before his eyes and could very well see the 
four-armed divine form which had been shown 
to him before, and for a vision of which he 
was now praying to the Lord. In other words, 
the Cosmic Body had disappeared from his 
view and had been replaced by the four- 
armed divine form. The Lord, therefore, 
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exhorted Arjuna to drive out fear from his 
mind and behold His four-armed form with a 
complacent mind. 

The word ‘Punah’ used in the verse 
conveys the impression that the Lord had 
revealed His four-armed form of Arjuna on a 
previous occasion as well. The use of the 
words “Tat Eva’ and “Tena Eva’ occurring in 
his prayer contained in verses 45 and 46 
above go to confirm this view. 


Sañjaya now tells Dhrtarastra what Sri Krsna did after inviting Arjuna to behold His 


four-armed Form. 


IAI SAA 
zani agaaa tah TU TEA HA: | 
Aaaa ST MATT ar UA: Aag It Ko N 


sft thus; 37 to Arjuna; area: Sti Krsna (son of Vasudeva); Aa in the same way; 
seat having spoken; tah WIAA His own (four-armed) form; aotarara revealed; wa: again; 
AAMA brought relief to; @ and; stat TAA the frightened Arjuna; at assuming; YA: 
once more; Aag: genial form; Fete the high-souled Sri Krsna. 

Sanjaya said: Having spoken thus to Arjuna, Bhagavan Vasudeva again revealed 
to him in the same way His own four-armed Form; and then, assuming a genial form, 


the high-souled Sri Krsna consoled the frightened Arjuna. 


Bhagavan Sri Krsna manifested Himself 
in this world as a son of Vasudeva, and He 
resides in the heart of all beings as their very 
Self. Therefore, He bears the title of Vasudeva 
as one of His many appellations. 

‘Svakam Rupam’ means one’s own form. 
Speaking in a wider sense, even the Cosmic 
Body belonged to Sri Krsna Himself and 
was thus His own body; even so, the human 
garb in which He was ever present before all 
was equally His. But the use of the adjective 
‘Svakam’ with ‘Rupam’ must have been 
intended to refer to a third form, different 
from the two forms mentioned above. For 
the Cosmic Body was already present before 
Arjuna; and since he was feeling perturbed at 
the sight of that form, its revelation before 
him was altogether out of question at that 


(50) 


moment. And with regard to the human form 
it was unnecessary to say that the Lord 
manifested it (Darsayamasa). For once the 
Cosmic Body was withdrawn from his view, 
the Lord’s natural form as a human being 
would have automatically appeared before 
Arjuna. There could be no question of showing 
it; for Arjuna would have himself seen that 
form. The use of the adjective ‘Svakam’ with 
‘Rupam’, and of the verb ‘Darsayamasa’, 
therefore, conveys the impression that it was 
the Lord’s divine four-armed form eternally 
residing in Vaikuntha, as distinguished from 
the human form which was present before all 
and had been manifested for the sake of 
carrying on His human sports, as well as 
from the Cosmic Body manifested through 
His power of Yoga, which Arjuna longed to 
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see and which the Lord now revealed to him. 

He whose Self or personality is great is 
called a Mahatma. Bhagavan Sri Krsna is the 
soul of all beings, hence He is spoken of as 
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a Mahatma. The word ‘Saumyavapuh’ refers 
to the most pleasing and placid human form, 
the swarthy form in which Sri Krsna always 
appeared before all. 


When Sri Krsna, having withdrawn His Cosmic Body and revealed His four-armed 
form, finally assumed His natural human form and soothed Arjuna, the latter returned to 


his normal self and said: 


AAT aT 
ged Ae si da Bet wae! 
zadana Gad: Gala: Wald Wa: ue ll 


BST seeing; Seq this; AAA BAA human form; aa Yours; area placid; wares O Krsna; 
sary now; 3 I have; Waa: (I have) become; Waal: composed; UPRTE to (my) normal self; 


Ted: became. 


Arjuna said: Krsna, seeing this gentle human form of Yours, I have regained my 


composure and am my ownself again. 


The Lord’s human form was 
exceptionally lovely, attractive and gentle; 
and the ‘gentle form’ mentioned in the 
preceding verse also referred to His human 
form. It was with the intention of bringing 
out this idea that the adjectives ‘“Saumyam’ 
and ‘Manusam’ have been used with the 
substantive ‘Rupam’ in the present verse. 

The sight of the Lord’s Cosmic Body 
had aroused in the mind of Arjuna morbid 
feelings like fear, agony and bewilderment 
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etc. The use of the phrases ‘Sacetah 
Sarhvrttah’ and ‘Prakrtim Gatah’ indicates 
the disappearance of those feelings. The 
intention is to show that the sight of the 
enchanting and lovely human form had 
restored his mental equilibrium. And morbidities 
like fear, excitement and shivering etc., 
which had taken possession of his 
mind, senses and body respectively, having 
now left him, he had recovered his normal 
state. 


Hearing the above words of Arjuna the Lord now reveals in two verses the rarity of 
vision and glory of His four-armed divine form. 


MATA TAA 
ages wa geanfa aa 
Ca START WAT Peat AATE RTT: 1&2 UI 


gadet (is) most difficult to perceive; #4 that; W44 (four-armed) form; Far Af you 
have (just) seen; aq which; AA Mine; eal: gods; 31 even; IA WAT of this form; TARP ever; 


gagi: (are) eager to behold. 


Sri Bhagavan said: This form of Mine (with four arms) which you have just 
seen is exceedingly difficult to perceive. Even the gods are always eager to behold this 


form. 


(52) 
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The demonstrative adjective ‘Idam’ points 
to an object near at hand; hence in the present 
context it refers to the four-armed form 
manifested after the disappearance of the 
Cosmic Body. By speaking of it as most 
difficult to perceive, the Lord seeks to convey 
that the eternal four-armed form, existing 
beyond Maya and adorned with divine 
attributes, which Arjuna saw only a few 
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minutes before, could be perceived only by 
one who is exclusively devoted to the Lord 
and on whom the divine grace is fully bestowed. 

The use of the indeclinable ‘Api’ after 
‘Devah’ is intended to convey that when 
gods themselves are always yearning to behold 
that form, and yet all of them are unable to 
see it, it is much more difficult for ordinary 
human beings to perceive it. 


Te act age A aaa A Baar 
Bet Vata aS Teas A AAM I 43 I 


q neither; IgA I; ae: by the Vedas; 4 nor; @TAT by penance; 7 nor (again); 3AF by 
charity; 7 nor (even); @ and; $a by ritual; tt: (am) capable of; vifaa: endowed with 
such a form; S84 being seen; gear site you have seen; AT Me; a% as. 

Neither by study of the Vedas nor by penance, nor again by charity, nor even by 


ritual can I be seen in this form (with four arms) as you have seen Me. 


In verse 27 and 28 of Chapter IX the 
Lord invited Arjuna to dedicate to Him 
whatever he offered as oblation to the sacred 
fire, whatever he bestowed as a gift and 
whatever he did by way of penance, assuring 
him that he would thereby be freed from the 
bonds of Karma and attain Him. Again, We 
are told in XVII.25 that the seekers of liberation 
perform acts of sacrifice, penance and charity 
without seeking any return. This leads to the 
conclusion that the performance of sacrifices, 
charity, and austere penance are positively 
conducive to liberation and God-realization. 
In the present verse, however, the Lord says 
that His four-armed divine form can be seen 
neither by study of the Vedas nor by penance, 
nor again by charity, nor even by ritual. 
Although these statements appear as mutually 
contradictory, there is really no contradiction 
between them; for offering of actions to God 
is a part of the practice of exclusive devotion. 
While discussing the subject of exclusive 
devotion in verse 55 below, the Lord Himself 
speaks of the devotee as ‘Matkarmakrt’ 
(performing actions for My sake); whereas in 
verse 54 He proclaims in unequivocal terms 


(53) 


that through single-minded devotion He can 
be seen in His four-armed divine form, known 
in essence and even entered into. Thus it should 
be definitely understood that actions such as 
the performance of sacrifices, charity and 
penance, carried on in a disinterested spirit 
for the sake of God and as an offering to 
God, being parts of devotion, are conducive 
to God-realization; and not those performed 
with an interested motive. That is to say, actions 
such as the performance of sacrifices, penance 
etc., mentioned above cannot by themselves 
lead to God-perception. God-vision is 
vouchsafed only through His grace by lovingly 
surrendering oneself to Him in a disinterested 
spirit. 

The present verse cannot be taken to 
refer to the Cosmic Body inasmuch as the 
same has already been glorified in almost 
identical words in verse 48. Hence to interpret 
the present verse also as spoken in praise of 
the Cosmic Body would be exposing the 
Lord to the charge of tautology. Moreover, 
with regard to the Cosmic Body it has been 
declared by the Lord that it could not be seen 
by anyone else, other than Arjuna; whereas 
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He goes on to suggest the means of perceiving 
the form under reference in the following 
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verse. Therefore, the way in which we have 
interpreted the present verse is fully justified. 


Having discarded the means by which He could not be perceived, the Lord now 
suggests the means by which He can be directly perceived. 


VA CAA BIT BSA fae ssis | 
Wd RS a AT Was DW UAT GS I 


wars devotion; q but; sat through exclusive; 3t: (am) capable; IgA I; Welferer: 
endowed with such a form; 3134 O Arjuna; mgA being known; #4 of being (actually) seen; 
€ and; ara in essence; WAZH being merged into; @ and; WAT O scorcher of enemies. 


Through single-minded devotion, however, I can be seen in this form (with four 


arms); nay, known in essence and even merged into, O valiant Arjuna. 


Developing exclusive love for God and 
devoting once for all one’s mind, senses, 
body, wealth and all other worldly possessions 
and even one’s own dear and near ones 
entirely to His service, regarding them as 
belonging to Him, is what is spoken of here 
as ‘single-minded devotion’. It has been dealt 
with at length in the following verse while 
discussing the marks of devotees possessed 
of such devotion. 

It may be contended here that 
Sankhyayoga or the Path of Knowledge 
too has been declared elsewhere as leading 
to God-realization. How, then, can it be 
said that exclusive devotion is the only means 
of perceiving, knowing and entering into 


(54) 


God? Our reply to this contention is that 
the practice of Sankhyayoga has been 
declared as a means of realizing the attributeless 
Brahma or the Absolute; and this is wholly 
true. But it cannot be maintained that the 
practice of Sankhyayoga will bring one 
face to face with the divine four-armed 
form of God endowed with attributes. For 
God is not bound to appear in an embodied 
form before one who treads the path of 
knowledge. Again, perception of God 
with attributes is the subject that is being 
discussed in these verses. Hence it is 
but reasonable to speak of single-minded 
devotion as the only means of attaining God- 
vision etc. 


Perception and Knowledge of, and absorption into, God, having been declared as 
easily attainable through single-minded devotion, one is naturally inclined to ask: What is 
single-minded devotion? Anticipating this question the Lord now proceeds to discuss the 
marks of one who is possessed of such devotion. 


neip Meh: Uae: | 
Fret: adug a: a AR MUSA ae I 


metha given to performing all his duties only for My sake; HRA: (is) dependent on 
Me; Hath: (is) devoted to Me; ngafa: (is) free from attachment; frat: (is) free from 
malice; waaay towards all beings; @: who; @: he (the man possessed of exclusive devotion); 
mm Me; uf reaches. Ws O son of Pandu, Arjuna. 

Arjuna, he who performs all his duties for My sake, depends on Me, is devoted 
to Me, has no attachment, and is free from malice towards all beings, reaches Me. (55) 
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He who has renounced all forms of 
selfishness, the sense of possession and 
attachment, and regarding everything as 
belonging to God, and himself as a mere 
instrument, carries on all his duties such as 
the performance of sacrifices, charity, penance 
and all bodily functions and worldly 
transactions in a disinterested spirit only for 
the pleasure of God and according to His 
commands, is referred to here as ‘Matkarmakrt’. 

‘Matparamah’ is he who looks upon 
God alone as his supreme refuge and highest 
goal, the only object worthy of being 
approached for protection, the best of all 
beings, all-sustaining and all-powerful, the 
universal friend, nay, his dearest and nearest 
one and all-in-all, and always takes every 
dispensation of God most cheerfully. 

Again, a devotee of God is he who, 
having developed exclusive love for Him, 
remains absorbed in Him, and is ever 
uninterruptedly engaged in hearing, chanting 
and reflecting on His name, form, virtues, 
glory and stories etc., and knows no peace 
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without these practices even for a moment, 
and is ever most eagerly looking forward to 
a vision of God. 

The term ‘Sangavaryjitah’ refers to one 
who is entirely free from attachment for all 
objects of enjoyment of this world and the 
next, e.g., body, wife, children, home, wealth, 
family, honour, fame and heavenly bliss etc., 
and has no love whatsoever for anything else 
than God. 

He who being armed with the conviction 
that all living beings are but manifestation of 
God, or that God alone pervades them all, 
conceives no hatred for anyone even on 
receiving the worst treatment from others is 
referred to here as free from malice towards 
all. 

The pronouns ‘Yah’ and ‘Sah’ refer to 
an individual possessing single-minded 
devotion to God as defined in the above 
verse. And attaining God here means obtaining 
a vision of God with attributes, knowing 
Him in essence, and entering into Him as 
mentioned in the preceding verse. 


3% qaa APTA ARTUTICY Tere 
WRIA APO TiN ree ear 
TAPERS SATA: Il 22 Il 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna and 
Arjuna, ends the eleventh chapter entitled “The 
Yoga of Vision of the Cosmic Body”. 


Srimadbhagavad-Gita 


Chapter XII 


The twelfth chapter of the Gita deals with Devotion to God along with various forms 
of spiritual discipline and discusses the marks of devotees. It begins and ends 
with devotion. Only three verses of this chapter are devoted to a discussion 
of the discipline of Knowledge, and that too as a part of the discussion on 
devotion. That is why this chapter has been given the title of “The Yoga of Devotion”. 

The chapter opens with a question from Arjuna as to which of the two is superior— 
the worshipper of God with form and attributes or the worshipper of the formless and 
Suinmay.of attributeless Brahma. Verse 2 contains the Lord’s reply to above question, 
the Chapter declaring the worshipper of God with form and attributes as superior. The 
third and fourth describe the characteristics of the formless and attributeless 
Brahma and declare that worship of the Absolute also leads to the realization of God; while 
verse 5 shows that worship of the Unmanifest is difficult for one who is centred in the body. 
The sixth and seventh contain the assurance of the Lord that He personally comes to the 
rescue of the devotee who, surrendering all actions to Him, constantly and exclusively thinks 
of Him. In verse 8 The Lord commands Arjuna to surrender his mind and intellect to Him, 
assuring him that he will thereby realize Him. Thereafter, from the ninth to the eleventh, He 
successively exhorts Arjuna to practise concentration of mind, or, in the event of his failure 
to surrender his mind and intellect, to work for His sake, or to relinquish the fruit of all 
actions if he finds himself unable to work for His sake. Verse 12 declares renunciation of 
the fruit of action as the best form of discipline and as immediately leading to the attainment 
of lasting peace. Thereafter, from the thirteenth to the nineteenth the Lord discusses the 
marks of His beloved, enlightened and saintly devotees; whereas in the last or twentieth 
verse He declares those Sadhakas as extremely dear to Him, who hold such enlightened 
devotees as their model and reverently follow in their footsteps. 


Title of the 
Chapter 


From Chapter II right up to the end of Chapter XI the Lord glorifies at various places 
the worship of God with form and attributes. Chapters VII to XI, among others, specially 
bring out the glory and importance of such worship. Side by side with this, 
verses 17 to 26 of Chapter V, verses 24 to 29 of Chapter VI, verses 11 to 13 
of Chapter VIII and many other verses besides these show the importance of 
the worship of the formless and attributeless Brahma. Finally, declaring God-realization as 
the reward of exclusive devotion to God with form and attributes towards the end of Chapter 
XI, the Lord paid a special tribute in the concluding verse of that chapter to him who is 
devoted to such a God. This raised the question in Arjuna’s mind as to which of the two 
is better—the worshipper of the formless and attributeless Brahma, or the worshipper of 
God with form and attributes. Accordingly Arjuna put the following question to the Lord: 


Link of the 
Discourse 
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JI IATA 
Ui maaa A a AAA | 
X maama dat & AAA: ue i 


way in the aforesaid manner; Gada: constantly engaged (in adoring and meditating 
on You); & who; Wat: loving devotees; taT You (i.e., God with attributes); wearer worship 
(as the supreme Reality); | who; @ and; afù alone; Sat steqmHA the indestructible 
Unmanifest Brahma (who is Truth, Knowledge and Bliss solidified); TA, of both these 
(types of worshippers); @& who (are); attfertat: the best knowers of Yoga. 


Arjuna said: The devotees exclusively and constantly devoted to You as stated 
just earlier, adore You as possessed of form and attributes, and those who adore as 
the supreme Reality only, the indestructible unmanifest Brahma, (who is Truth, 
Knowledge and Bliss solidified)—of these two types of worshippers who are the best 


knowers of Yoga? 


The indeclinable ‘Evam’ refers to the 
process of single-minded devotion described 
in verse 55 of the preceding chapter. 

The personal pronoun “Tvam’, though 
obviously referring in this verse to Bhagavan 
Śrī Krsna, should be interpreted in a wider 
sense as covering the various embodied forms 
assumed by God during His various descents 
on earth, as well as the form in which He 
ever resides in His divine abode, and which 
people represent in various forms and call by 
various names according to their own 
respective persuasion and belief; for all those 
forms are identical with Bhagavan Sri Krsna. 
Constantly meditating on such a personal 
God and devoting all one’s senses to His 
service with supreme faith and love and ina 
disinterested spirit, this is what is meant by 
adoring Him as supreme Reality while 
remaining constantly engaged in His thought. 


(1) 

The words ‘Avyaktam’, qualified by 
the adjective ‘Aksaram’, evidently stands here 
for the formless and attributeless Brahma, 
who is Truth, Knowledge and Bliss solidified. 
Even though the Jivatma or the individual 
soul can also be referred to as ‘Aksara’ and 
‘Avyakta’ such an interpretation of these 
terms is not intended by Arjuna; for the 
worshipper of the Jivatma cannot possibly 
be superior to the worshipper of God with 
attributes, and nowhere in the foregoing verses 
does the Lord prescribe the worship of the 
individual soul. 

Although the worshippers of both the 
qualified and absolute aspects of God are 
noble and praiseworthy in the eyes of Arjuna, 
he is anxious to know the relative worth and 
excellence of the two types of worshippers. 
This is what he seeks to elicit from the Lord 
through the above question. 


In reply to the above question of Arjuna, the Lord gives His verdict in favour of the 


worshippers of God with form and attributes. 


MATA TAA 
mada Wat À at Aa soared | 
Tea Wade A BHAA HAT: uz 
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aff on Me; 3asa focussing; FW: the mind; @ who; ar Me, (i.e., God with attributes); 
fiag: constantly engaged (in adoring and meditating on Me); Sara worship; Sagat WaT 
with supreme faith; Sat: endowed; @ they; Ñ by Me; Ghat: the best of all Yogis; Wat: are 


considered. 


Sri Bhagavan said: I consider them to be the best Yogis, who endowed with 
supreme faith, and ever united through steadfast devotion to Me, worship Me with 


their mind centred on Me. 


Like the celebrated cowherd damsels of 
Vraja, a devotee has his mind absorbed in 
God almighty, who is the supreme object of 
love, the inner controller of all and the 
repository of all virtues, and is ever engaged 
in loving meditation on His virtues, glory 


(2) 


evident, the existence of God, His various 
descents, His utterances, power, virtues, glory, 
sports and greatness etc., is what is known as 
supreme faith; and he who cultivates absolute 
dependence on God like the great devotee 
Prahlada is said to be “endowed with supreme 


faith’. 

The adjective “Yuktatamah’ is a synonym 
of the word ‘Yogavittamah’ (knowers of 
Yoga) used in the preceding verse. 


and essence even while attending to his daily 
round of activities.* This is what is meant by 
the first half of this verse. 


Accepting with reverence, as more than 


The verdict of the Lord contained in the foregoing verse in favour of the worshippers 
of God with form and attributes raises the question whether the worshippers of the formless 
and attributeless Brahma are not the best knowers of Yoga. The question is answered in the 
next two verses. 


a aguda fad 
adm a pemah Fai 
anama ë ada TT: | 
a mami ama adudded wm: usu 


à who; g however; 3a the indestructible (Brahma); aisat indefinable; ATA 
unmanifest; weuraa constantly adore (as their very self); WANT Omnipresent; ARAA 
beyond the grasp of mind and intellect; @ and; PEA changeless; 3tae immovable; Fay 
constant; frat fully controlling; Zamm the aggregate of their senses; Wat towards all; 


wage: even-minded; a they; wrgated attain; AT] Me; Wa alone; aasyatedt to the welfare of 
all beings; tat: devoted. 


* aT Aese KO ICAL FE TE LEA ELEGIA LEALES BELEA 
maa àmes a aaa SERATA: il 


(Srimad Bhāgavata X.44.15) 

“Blessed are the Gopis of Vraja, who have their mind absorbed in the thought of Sri Krsna and 

sing His glories with a heart full of love, eyes bedewed with tears and a voice choked with emotion even 

while milking their cows, pounding the corn for removing the husk, churning the curds, plastering the 

courtyard with cow-dung, swinging infants in the cradle, lulling their crying children to sleep, sprinkling 
water on the floors and sweeping them, and doing everything else.” 
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Those, however, who fully controlling all their senses and even-minded towards 
all, and devoted to the welfare of all beings, constantly adore as their very Self the 
unthinkable, omnipresent, imperishable, indefinable, eternal, immovable, unmanifest 


and changeless Brahma, they too come to Me. 


That which is all-pervading like 
ether—fills every atom of space—is called 
‘Sarvatraga’. 

‘Anirdesya’ is that which cannot be 
defined, which cannot be represented or 
indicated by any device or illustration. 

That which never undergoes change 
under any circumstance whatsoever, and ever 
remains in the same state of existence, is 
called ‘Kutastha’. 

That which is eternal and certain, whose 
existence is free from doubt and which never 
ceases to be, is called ‘Dhruva’. 

‘Acala’ signifies that which is incapable 
of motion and vibration both. 

‘Avyakta’ means that which is beyond 
the grasp of, or imperceptible by, the senses, 
and which is devoid of any shape or form. 

‘Aksara’ is that which can never and on 
no account be destroyed. 

All these attributes are characteristics of 
the absolute, formless Brahma. And the best 
way to worship Brahma is to realize Its true 
character as pointed out above and constantly 
meditate on it as one’s own Self. 

Even as a man lacking true wisdom is 
devoted to his own welfare, worshippers of 
the Absolute, identified as they are with all 
beings, are equally devoted to the good of all 
creatures. This is what is meant by the adjectival 
phrase ‘Sarvabhutahite Ratah’. 

Similarly, the phrase ‘Sarvatra 
Samabuddhayah’ indicates that those who 
worship the absolute, formless Brahma in the 
aforesaid manner lose all sense of distinction 
between one self and another. Seeing no 
reality apart from Brahma in the whole 
universe, they naturally become even-minded 
towards all. 

The assurance contained in the present 


(3, 4) 


verse, viz., that the worshippers of the absolute 
also come to the Lord, proclaims His identity 
with the absolute. The intention is to show 
that in reality the one supreme Brahma or 
God alone has been represented in different 
forms for being worshipped by different 
individuals according to their respective 
qualifications. Of these, the transcendent and 
inconceivable absolute aspect of God, which 
is beyond the reach of mind and speech, is 
in fact one whereas the Saguna or relative 
aspect of God is twofold in character viz., 
(i) possessed of form and (ii) devoid of form. 
That which pervades the whole universe and 
is the support of all, and which by its 
inconceivable power sustains and nourishes 
all, is the unmanifest or formless qualified 
aspect of God, Sn Siva, Sri Visnu, Sri Rama, 
Sri Krsna and so on are the embodied forms 
of God; whereas this universe represents the 
Cosmic Forms of God. Therefore, realization 
of the absolute resulting from the type of 
adoration mentioned above means the 
attainment of Sri Krsna; for the absolute is 
the same as God and God is the same as the 
absolute. The two are identical. The same 
idea is echoed in XIV.27, where the Lord 
declares Himself as the support of Brahma 
(wert fe ugen). 

In Chapter XI the Lord says that through 
single-minded devotion one can see Him, 
know Him in essence, and even enter into 
Him (XI.54). This shows that while true 
knowledge and realization of God are shared 
with the devotee even by the worshipper of 
the Absolute, God is not bound to grant the 
vision of His embodied form to the latter. 
The worshipper of the Saguna aspect of 
God, however, obtains this vision as well. 
Herein lies the superiority of the devotee. 
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Thus discussing the worship of the Absolute and its reward, the Lord now declares that 
atonement with the Unmanifest is difficult to attain for those who are centred in the body, 
and that the path leading to such atonement is also rugged. 


SOS SPRATT Sa HaHa 
stern fe wad: agaa is i 


FART: the strain; stfetenat: (is) greater; Tay aerHreacmeadart for those aforesaid persons 
who have their mind attached to the Unmanifest; 3t@taT oneness; f€ because; We: with the 
Unmanifest (Absolute); 4:07 with difficulty; agafa: by those centred in the body; K CIG] 


is attained. 


Of course, the strain is greater for those who have their mind attached to the 
Unmanifest, for oneness with the Unmanifest (Absolute) is attained with difficulty by 


those who are centred in the body (the embodied). 


The pronoun “Tesam’, qualified by the 
adjective “Avyaktasaktacetasam’, refers to the 
worshippers of the absolute (who is Truth, 
Knowledge and Bliss solidified) mentioned 
in the preceding verse. By calling their path 
as more rugged the Lord shows that the truth 
relating to the Absolute is extremely difficult 
to grasp. It can be understood only by those 
whose intellect is unsullied, steady and 
penetrating and who have no identification 
with the body. It beats the comprehension of 
the common man. Hence the worship of the 
Absolute involves considerable strain in its 
initial stages. 

The latter half of the verse explains how 
the worship of the Absolute involves greater 
strain. The intention is to show that so long 
as there is identification with the body, the 
truth relating to the Absolute is most difficult 
to grasp. 

Here it may be contended that whereas 
the present verse declares the worship of the 
Unmanifest as involving greater strain, verse 
2 of Chapter IX shows Jhana and Vijnana, 
i.e. knowledge of the Nirguna and Saguna 
aspects of God as easy to attain (PAYER), 
and is followed by a description of the 
Unmanifest in verses 4, 5 and 6. Though 


(5) 
these two statements appear as mutually 
contradictory, there is, as a matter of fact, no 
contradiction between them. For the words 
‘Jnana’ and Vijnhana’ in Chapter IX have a 
special reference to the virtues, glory and 
reality of the qualified aspect of God; hence 
it is the practice of surrender to God with 
attributes that has been declared as ‘easy to 
practise’ in that context. Again, the word 
‘Avyakta’ occurring in verse 4 of that Chapter 
stands for the formless God with attributes. 
That is why He has been spoken of as the 
sustainer and nourisher of beings, all pervading 
and as responsible for the creation etc., of 
all beings, even though standing aloof from 
all. 

Again, it may be argued that after 
delineating the process of worship of the 
Absolute in verses 24 to 27 of Chapter VI 
the Lord declares in verse 28 that the Sadhaka 
who sedulously follows this practice easily 
attains supreme bliss in the shape of God- 
realization. That too should not be taken as 
conflicting in any way with the statement 
contained in the present verse. For the verses 
mentioned above refer to the Yogi who has 
been rid of all sins, in whom the impulses of 
Rajas (activity) and Tamas (inertia) have been 
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stilled, and who stands identified with Brahma, 
and not to those who are centred in the body. 
Hence it is but reasonable to say that realization 
of Brahma comes to them easily and as a 
matter of course. 

Here it may be asked: Do the worshippers 
of the Absolute alone have to undergo 
considerable strain in course of their practice, 
and not the worshippers of God with attributes? 
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Our reply is: No, the worshippers of God with 
attributes have not to undergo much strain. 
For, in the first place, the worship of God with 
attributes is easy to practise. Secondly, the 
worshipper of God with attributes depends 
exclusively on God and is constantly engaged 
in His thought; hence God Himself helps him 
in every way. Why, then, should he undergo 
any strain in course of his practice? 


Thus declaring God-realization through the worship of the attributeless and formless 
Brahma as difficult to attain for those centred in the body, the Lord now shows in the 
following two verses that He is speedily and easily attained through worship of His qualified 


a q Batter maio ata cere AT: | 


aspect. 


shana am at 


ead suas il 


4 who; @ on the other hand; atfot antf all actions; HRT to Me; Wert surrendering; 
Tent: depending on Me; ITAA with single-minded; Ya alone; AF devotion; AT Me (God 
with attributes); a7: (constantly) meditating on Me; Saree worship. 


On the other hand, those depending exclusively on Me, and surrendering all 
actions to Me, worship Me (God with attributes), constantly meditating on Me with 


single-minded devotion, 


The indeclinable ‘Tu’ is intended to 
distinguish the worshippers of God with 
attributes from the worshippers of the Absolute. 

Those who depend on God remain 
undaunted and unperturbed like the great 
devotee Prahlada even when faced with trials 
and tribulations of various kinds. Nay, they 
take those sorrows and sufferings not only 
as a boon from God but as something agreeable, 
and surrender themselves to God, knowing 
Him to be the supreme lover, the highest 
goal, the greatest friend and worth resorting 
to in every way. All this is conveyed by the 
adjectival compound “Matparah’. 

Again, he who surrenders all actions to 
God performs all his duties according to His 
directions and hints as a mere puppet, denying 
himself freedom of action, he neither 
acknowledges those actions as his own nor 


(6) 


does he conceive any attachment for them 
and is altogether unconcerned about their 
fruit. All his activities conform to the canons 
of the scriptures and are governed by the 
idea that he is a mere instrument, utterly 
incapable of doing anything, and that it is 
God who is getting everything done by him 
according to His own will. 

‘Single-minded devotion? means 
exclusive and disinterested love, combined 
with utmost reverence for God. He who 
cultivates this love recognizes no one else 
other than God as his own and feels that He 
is everything to him. Again, such a love is 
wholly untainted by selfishness, egoism and 
inconstancy; it is consummate in every respect 
and unshakable. It is wholly undivided and 
is so intense that it makes it impossible for 
the lover to forget the Beloved even for a 
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moment. And worshipping God through such 
devotion is to listen to and sing His virtues, 
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glory and stories, and loudly chant or mutter 
His names. 


cme = eae IATL 
var afer wearetsrracrar 9 N 


wary of those persons; IgA I; wga deliverer; yeganman from the ocean of worldly 
existence, which is synonymous with mortality; Yat I become; afena without delay, speedily; 


wÅ O son of Prtha (Kunti), Arjuna; af on Me; strafetereacrary having their mind fixed. 
These, Arjuna, I speedily deliver from the ocean of birth and death, their mind 


being fixed on Me. 


The demonstrative pronoun “Tesam’, 
qualified by the adjectival phrase ‘Mayi 
AveSitacetasam’ refers to the loving devotees 
worshipping God with attributes and spoken 
of in the preceding verse as having their 
mind and intellect merged once for all in 
God. 


Everything in this world is embraced by 
death. With the exception of God nothing 
which makes its appearance in the universe 
is ever immune, even for a moment, from 
the buffets of death. And even as countless 
waves continue to rise and fall on the surface 
of the ocean, so do births and deaths constantly 
take place in this world. It may be possible to 
count the waves of the ocean, but there is no 
knowing how many times a soul will have to 


(7) 
undergo birth and death so long as he does 
not realize God. That is why this world has 
been compared to an ocean. 


God speedily exempts from birth and 
death once for all, and brings face to face 
with Himself in this very life, those devotees 
who constantly worship Him with their mind 
and intellect fixed on Him, as stated above; 
or He takes them after death to His supreme 
abode. Nay, even as a boatman takes one in 
his boat across a river, so does God warding 
off all difficulties and dangers confronting 
the devotee, takes him across the terrible 
ocean of worldly existence to His own supreme 
abode. This is what is meant by his delivering 
the devotee from the ocean of birth and 
death. 


Thus showing in the above verses that worship of God with attributes is easier to 
practise than that of the Absolute, the Lord now commands Arjuna to take to the former, 
fixing his mind and intellect on God as indicated above. 


Waa m amea aft af Pasa 
Rafeata waa sa med A Gara cei 


Wft on Me; Wa only; WA: the mind; anaa fix; AFA (and) in Me; afs (your) intellect; 
Fraera establish; frafeeafe you shall abide; Af in Me; Wa only; Aa: He thereafter; 7 (there 


is) not; Ara: doubt. 


Therefore, fix your mind on Me, and establish your intellect in Me alone; 


thereafter you will abide solely in Me. There is no doubt about it. 


Pervading the whole universe consisting 
of animate and inanimate beings, God is 


(8) 


enshrined in the heart of all. He is an ocean 
of countless virtues like compassion 
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omniscience, amiability and cordiality etc. 
Nay, He is supreme, transcendent and 
omnipotent, all love and joy, the best of all 
beings and worth resorting to. He who, having 
thoroughly grasped the truth and mystery of 
His virtues, glory and sports, is ever unshaken 
in his conclusions is said to have established 
his intellect in God. And he who, having 
wholly withdrawn his attachment from 
everything else than his most beloved 
Purusottama or God, merges his mind in 
Him alone and remains constantly engaged 
in His thought in the aforesaid manner, is 
said to have fixed his mind on God. 

He who is thus able to fix his mind and 
intellect on God speedily attains Him. 

Although this is a fact, very few people 
actually fix their mind and intellect on God. 
The reason is not far to seek. Being ignorant 
of the truth and mystery of God’s virtues 
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etc., people have no love and reverence for 
Him; and since their attachment, which is 
rooted in ignorance, is still there, worldly 
enjoyments continue to absorb their thought. 
Such is the condition of most of the people 
in this world. That is why the generality of 
men do not as a rule fix their mind and 
intellect on God. 

This attachment, which has its root in 
ignorance and is responsible for our evil 
habit of dwelling on worldy enjoyments, 
can, however, be got rid of through knowledge 
of the truth and mystery of the divine virtues, 
glory and sports. And this knowledge may 
be gained through the association of exalted 
souls who are aware of the truth and secret 
of God’s virtues etc., by emulating their 
virtues and example, and by diligently following 
the path chalked out by them, giving up 
enjoyments, lethargy and error. 


At this point it may be asked: If a man fails to fix his mind and intellect on God as 
suggested above, what should he do? Anticipating this question, the Lord says: 


aa Ferd amai A Stentte ate RR | 
STITT deat AT ASAT UNS N 


AA in case; fay the mind; WANA to fix; A sett you cannot; AT on Me; 
RAM steadily; Iara through the Yoga of repeated practice; aa: then; AT Me; $= seek; 
IA to attain; aaa O Arjuna (lit., conqueror of riches). 


If you cannot steadily fix the mind on Me, Arjuna, then seek to attain Me through 


the Yoga of repeated practice. 


The teaching of the Gita, though 
immediately directed towards Arjuna, is 
intended for the benefit of the whole world. 
The temperament of all Sadhakas in the world 
is not uniform; that is why the same mode of 
spiritual practice cannot suit all. Only different 
types of spiritual discipline suit different 
temperaments. Hence the Lord suggests a 
different course of discipline for those who 
find themselves unable to fix their mind and 
intellect on God. 


(9) 
‘Abhyasayoga’ means repeatedly striving 
through various devices, to fix the mind on 
God with a view to His realization. Thus 
endeavouring again and again, for the sake 
of God-realization, to fix the mind on any 
name, form, virtue and sport, etc. of God 
which attracts him, and for which he has got 
some reverence, is what is meant by seeking 
to attain God through the Yoga of repeated 
practice. 
Practices of various kinds have been 
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recommended in the Sastras for focussing the 
mind on God. Of them the following few 
devices appear particularly suited to the bulk 
of the Sadhakas:— 

(1) It is a matter of common experience 
that, when we close our eyes in front of the 
sun, we see through our mental eye a mass 
of splendour uniformly extending all around 
us. Concluding with the mind that the mass 
of effulgence constituting the Godhead is 
thousands of times brighter than the above 
light, attempt should be made again and 
again to fix one’s mind on that shining, all- 
effulgent form of God. 

(2) Knowing God Almighty to be present 
everywhere, even as fire is ever present in a 
match, and the sole object of love, He should 
be lovingly conceived with all His virtues 
and glory wherever the mind goes. Such a 
practice brings the devotee face to face with 
the all-pervasive God even as friction reveals 
the fire hidden in a match. 

(3) Withdrawing the mind from the object 
it runs after, try to fix it again and again with 
reverence and love on a mental or material 
image (made of clay, stone or wood), or a 
picture of your chosen Deity, be it Bhagavan 
Visnu, Siva, Rama or Krsna, or on the Japa 
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of His sacred names. 

(4) Repeating the sacred syllable OM 
without pause in imitation of the humming of 
the bee, contemplate on God, again and 
again, in that sound. 

(5) Practise constant Japa of the Divine 
Name in rhythm with every natural flow of 
the ingoing and outgoing breath. 

(6) Diligently pursue the study of sacred 
books with a view to grasping the secret of 
God’s name, form, virtue, sports and glory. 

(7) Practise Pranayama or control of 
breath as described in IV.29. 

If any of these practices is pursued 
with reverence, faith and devotion, it will 
gradually eradicate all sins, remove all obstacles 
and finally bring the Sadhaka face to face 
with God. Therefore, the practice should be 
continued with exemplary zeal and diligence. 
Of course, the fruition of his efforts may 
be speeded up or delayed according to the 
spiritual level and qualification of the Sadhaka 
and the progress made by him on the path 
of Sadhana. Therefore, if the realization 
of the fruit is delayed, the Sadhaka should 
neither give up nor slacken the practice, 
regarding it as difficult, or due to ennui or 
sloth. 


It may be asked here : If a Sadhaka is unable to follow the Yoga of repeated practice, 
what should he do? Anticipating this question, the Lord says: 


STASI Sha men HA | 
maga autor paf-atgrarcara il go tl 


staal to (the pursuit of) such practice; 31ft even; arama: unequal; af (if) you are; 
HAUTA: intent on performing actions for Me; 4a be; weey for My sake; aft even; watfit 
actions; @4 performing; fats perfection (in the shape of My Realization); aaraa you 


shall attain. 


If You are unequal even to the pursuit of such practice, be intent to work for Me; 
you shall attain perfection (in the form of My realization) even by performing actions 


for My sake. 


(10) 
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Although, as a matter of fact, it was in 
no way difficult for Arjuna to fix his mind on 
God, or realize Him through the Yoga of 
repeated practice as stated above, the Lord 
asks him not to despair even if he found 
himself unequal to the task, and suggests a 
third alternative. For, as already pointed out 
above, different types of practices are suited 
to different individuals due to difference in 
temperament. This is what is meant by the 
first half of this verse. 

The compound word ‘Matkarma’ denotes 
those actions which are performed only for 
the sake of God or are connected with His 
service or adoration, nay, in which the Sadhaka 
has no trace of self-interest and for which he 
appropriates no credit to himself nor conceives 
any attachment whatsoever. The word has 
already appeared in the concluding verse of 
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Chapter XI, and has been duly explained. 

He who recognizes God and God alone 
as his supreme refuge and highest goal and 
goes on constantly performing through mind, 
speech and body actions enjoined by the 
scriptures, such as sacrifices, charity and 
penance, with utmost reverence and love 
only for the pleasure of God and as a matter 
of duty is said to be ‘intent on work for 
God.’ 

By the second half of this verse the 
Lord indicates that even actions performed 
for His sake constitute an independent and 
easy means to His Realization. God can be 
attained even by those who work for Him, in 
the same way as by those who adore and 
meditate on Him. Therefore, performing 
actions for His sake is in no way inferior to 
the other practices mentioned above. 


Here one may ask: If the Sadhaka finds himself unable even to perform action for 
God’s sake as stated above, what should he do? Anticipating this question, the Lord says: 


adaa Hd mefr: | 
ndanin Ad: He Adar 22 N 


AA if; Vaa this; sft even; ABT: unable; sf you are; HAA to do; nam the Yoga of 
My realization; 31f3ta: devoted to; aed renunciation of the fruit of all actions; a: 
then; Ņ® take recourse to; amaa having subdued (your) mind and intellect etc. 


If, taking recourse to the Yoga of My realization, you are unable even to do this, 


then, subduing your mind and intellect etc., relinquish the fruit of all actions. 


In reality, it was not at all difficult for 
Arjuna to tread the path of Action coupled 
with Devotion; nay, it was rather easy for 
him. Nevertheless, if he regarded it as actually 
difficult, the Lord now suggests a fourth type 
of discipline for him. This is what is sought 
to be conveyed by the first half of this verse. 

The world ‘Atman’, forming part of the 
compound ‘Yatatmavan’ stands for the body 
including the mind, intellect and senses. 
Therefore, “Yatatmavan’ is he who has 


(11) 


acquired control over his mind, intellect, senses 
and body. The mind and senses etc., unless 
they are brought under control, forcibly drag 
one into the mire of enjoyments; and caught 
in the mire of enjoyments one cannot give up 
attachment to or yearning for the fruit of all 
actions in the shape of enjoyments. Therefore, 
recognizing the supreme need of self-control 
in renouncing the fruit of all actions the Lord 
advises Arjuna to subdue his mind and senses. 

One may ask here: How is it that the 
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Lord does not insist on self-control as a part 
of the spiritual practices enjoined in verses 6 
to 10 above? The reason is not far to seek. It 
will be seen that verses 6, 7 and 8 of this 
chapter deal with those who practise single- 
minded devotion to God. Since such loving 
devotees of God have no attraction for the 
enjoyments of the world, their mind and 
intellect remain naturally indifferent towards 
the world and centred on God. Hence there 
was no occasion for insisting on their 
subjugation in those verses. 

Verse 9 speaks of the Yoga of repeated 
practice or Abhyasayoga; and since 
‘Abhyasayoga’ covers all practices for fixing 
the mind and intellect on God there was no 
necessity of insisting on self-control separately 
in that verse. And verse 10 speaks of the 
path of Action coupled with Devotion, which 
presupposes dependence on God; and all 
actions of the Sadhaka following this path 
are aslo performed only for the sake of God. 
Hence it was unnecessary to ask Arjuna to 
control his mind and senses etc., as a separate 
discipline. The present verse, however, enjoins 
the practice of Karmayoga in the shape of 
renunciation of the fruit of all actions, in which 
control of the mind and intellect is 
indispensable. For if the mind, intellect and 
senses are not kept under control while 
performing all the duties of the world 
appropriate to one’s grade in society and stage 
in life, it is very easy for the mind, intellect 
and the senses to develop attachment and 
craving for and the sense of possession in 
respect of sense-enjoyments; and so long as 
they are present total renunciation of the fruit 
of actions cannot be accomplished. That is 
why Arjuna has been specially warned in this 
verse to subdue his mind and intellect etc. 

“All actions” in this verse include the 
performance of sacrifices, charity, austerity, 
social service and all other activities approved 
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of by the Sastras and carried on for the sake 
of one’s livelihood or for bare maintenance 
in conformity with one’s grade in society and 
stage in life. While duly performing these 
actions, he who renounces all connection 
with, attachment to, and the craving for, their 
fruit in the form of enjoyments of this world 
and the next is said to renounce the fruit of 
all actions. 

Here it should be noted that prohibited 
actions, such as telling lies, practising duplicity 
and committing adultery, violence and theft 
etc., are not included in the ‘Sarvakarma’ 
referred to in this verse. Attachment to 
and the craving for enjoyments alone is 
responsible for sinful acts of this kind, which 
bring about man’s degradation from every 
point of view. That is why the scriptures 
advise actual and total renunciation of such 
acts; when such actions themselves stand 
prohibited, renunciation of their fruit is 
altogether out of question. 

It will be recalled here that the Lord, in 
the first instance, called upon Arjuna to fix 
his mind and intellect on Him; He next 
recommended the Yoga of repeated practice; 
thereafter He asked Arjuna to work for His 
sake; and, finally, He exhorted him to renounce 
the fruit of all actions. It will be further seen 
that the Lord advises an alternative course 
only in the event of Arjuna’s inability to 
follow the one previously suggested. The 
method adopted by the Lord, however, does 
not imply any disparity in the fruit of the 
various practices recommended by Him; for 
they all bear the same fruit, viz., God-realization. 
Nor is it intended to convey that the practice 
suggested as an alternative is easier than the 
one recommended before; for such is not 
actually the case. A practice which is easy 
for one may be difficult for another. On this 
ground it is reasonable to suppose that the 
four practices have been recommended only 
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to suit the varying qualifications of different 
types of Sadhakas. 

Careful analysis will reveal that the 
practice enjoined in verse 8 is easy and 
suitable for the Sadhaka in whose mental 
constitution there is predominance of love for 
God with attributes, and who has a natural 
reverence for God, and an inborn attraction 
for His virtues, glory and mysteries and the 
stories of His sports. 

The practice recommended in verse 9 is 
easy and useful for the Sadhaka who has no 
natural love for God but who, being endowed 
with faith, seeks to concentrate his mind on 
God through resolute practice. 

Again, the Sadhaka who has reverence 
for God with attributes, and a natural attraction 
for pursuits such as the performance of 
sacrifices, charity and penance, and has got 
faith in the worship and adoration of images 
etc., of God, will find the practice suggested 
in verse 10 easy and suited to his temperament. 

And the Sadhaka who has no natural 
love and reverence for God with attributes 
and form, who recognizes God as only all- 
pervading and formless, who has a natural 
bias for worldly pursuits and works of public 
good, and who because of his greater faith in 
and attraction for external activities cannot 
attune his mind even to the Yoga of repeated 
practice recommended in verse 9, will find 
the practice enjoined in the present verse 
easy and suited to his nature. 

Now offering all actions to God, as 
mentioned in verse 6 above, performing all 
actions for His sake, and renouncing the fruit 
of all actions—all these three are different 
forms of Karmayoga; and as pointed out 
above, they all lead to God-realization. Hence 
there is no disparity whatsoever in their fruit. 
They have been differentiated only because 
of the difference in the mental attitude of the 
Sadhakas as well as in the process of their 
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practice. In the first two processes the sentiment 
of devotion is predominant, whereas in the 
third the emphasis lies on the renunciation of 
the fruit of actions. Herein lies the main 
difference among them. Besides this, the 
Sadhaka who has offered all his actions to 
God considers himself as a mere puppet in 
His hands; he feels that he is capable of 
doing nothing, that his mind, intellect, senses 
and all other organs belong to God, who gets 
everything done by them according to His 
own will, the Sadhaka himself having nothing 
to do with those acts or their fruit. Inspired 
by such feelings, the Sadhaka entertains not 
the least attraction or aversion for his actions 
or their fruit; taking all pleasurable or painful 
experiences that fall to his lot in consequence 
of his Prarabdha (good or evil destiny) as a 
boon from God, he remains ever cheerful. 
That is why, developing the feeling of oneness 
towards all, he speedily succeeds in realizing 
God. 

He who works for God’s sake does not, 
like the above-mentioned Sadhaka, feel that 
he does nothing and that it is God who gets 
everything done by him. He looks upon God 
as the object of highest worship, supremely 
loving and the greatest friend and well-wisher, 
and considers it his supreme duty to serve 
Him and carry out His behests. That is 
why, realizing His presence throughout the 
universe, he remains engaged in performance 
of sacrifices, charity and penance; earning 
his livelihood and performing other duties for 
the maintenance of his body in conformity 
with his grade in society and stage in life, 
as well as in pursuits connected with the 
worship and adoration etc., of God with a 
view to His service and according to His 
behests as conveyed through the scriptures. 
And since all his activities are carrried on 
according to His behests and for the sake 
of His service (XI.55), he is freed from 
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attachment and desire for all such activities 
and their fruit, and speedily attains God. 
The Sadhaka who relinquishes the fruit 
of all actions, however, neither considers 
himself to be a tool in the hands of God nor 
does he feel that he does everything for His 
sake. He holds that man’s right is to work 
only, but never to the fruit thereof (II.47-51), 
so that his duty lies only in performing 
sacrifices, charity, austerity, social service 
and all other activities enjoined by the Sastras, 
such as earning one’s livelihood and attending 
to one’s bodily needs etc., according to one’s 
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grade in society and stage in life. That is why 
he totally renounces all connection with, 
attachment to and desire for the fruit of such 
actions in the shape of the enjoyments of this 
world and the next (XVIII.9); and being 
completely rid of attraction and aversion 
thereby, he quickly realizes God. 

Thus, though the fruit of all the three 
practices is one and the same, viz., God- 
realization, the difference in the mental outlook 
of the Sadhakas as well as in the process of 
their practice accounts for three different 
practices having been enunciated by the Lord. 


Recommending alternative practices one after another in verses 8 to 11 in the event of 


Arjuna’s failure to adopt the one already suggested, the Lord finally insisted on his 
‘relinquishing the fruit of all actions’. This may naturally lead one to imagine that 
‘renunciation of the fruit of actions’ must be an inferior type of Sadhana as compared to the 
other forms of spiritual discipline previously recommended. In order to remove such a doubt 


from Arjuna’s mind, the Lord glorifies such renunciation in the next verse. 
wat fe aaa fasrerc | 


AMPhAROATAMT SAA UI 


XA: (is) better; f because; AMAA knowledge; asarana than practice (without discernment); 
AMA to knowledge; sa meditation (on God); fafsrert is superior; smaa, (even) than 
meditation; HAHEI: renunciation of the fruit of actions (is better); ward from renunciation; 


Bd: (follows) peace; amat4 immediately. 


Knowledge is better than practice without discernment, meditation on God is 
superior to knowledge, and renunciation of the fruit of actions is even superior to 


meditation; for peace immediately follows from renunciation. 


The word ‘Abhyasa’ in this verse does 
not stand for ‘Abhyasayoga’ or the Yoga of 
repeated practice. For, it is taken to mean the 
“Yoga of repeated practice’ undertaken with 
discernment for the realization of the Absolute, 
it would be meaningless to compare it with 
‘Knowledge’ inasmuch as such a practice is 
accompanied with knowledge. Even so, if 
the word is interpreted to mean practices 
undertaken for Karmayoga, or the practices 
of meditation, such practices form part of 
Karmayoga and meditation respectively; hence 


(12) 


there would be no sense in comparing them 
with meditation, or with the renunciation of 
the fruit of actions. Therefore, the word 
‘Abhyasa’ here denotes effort involving 
cessation of worldly activities, or in other 
words, practices such as the practice of 
Pranayama or breath-control, the attempt to 
achieve a particular Asana or Yogic posture, 
the practice of mind-control, the muttering of 
a sacred formula, recitation of hymns in praise 
of a deity, study of the Vedas etc., habitually 
carried on without discernment and involving 
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no renunciation of desires or attachment, and 
to which one naturally feels inclined under 
the influence of faith, environment and inborn 
disposition. Even so, the word ‘Jnana’ here 
does not mean the Path of Knowledge, or 
Knowledge itself in the form of true realization. 
For, if it is taken to mean Jhanayoga, it 
cannot be divorced from meditation which is 
part and parcel of that discipline; and if it is 
held to be an equivalent of true Knowledge, 
it is the fruit of all forms of discipline. In that 
case there would be no meaning in comparing 
it with mechanical practice, meditation or 
renunciation of the fruit of actions, much less 
in declaring meditation or even renunciation 
of the fruit of actions as superior to it. The 
word ‘Jnana’ in the present context should, 
therefore, be construed to mean discriminative 
knowledge or intellectual perception of a 
high order, gained either through a study of 
the scriptures or through association with 
saints, with the help of which man is no 
doubt able to distinguish the eternal from the 
ephemeral, matter from the spirit, good from 
evil, sin from virtue, and so on. But since his 
mind is yet impure and distracted, a man 
possessing such knowledge neither feels 
inclined to take to any practice or discipline 
nor is he able to renounce the fruit of actions 
and attachment, nor being freed from all 
relationship with the world he gets firmly 
and unshakably established in God. 

Both ‘Abhyasa’ and ‘Jnana’ as interpreted 
above are in their own way helpful in God- 
realization. Both can lead to this consummation 
if they are accompanied with faith, devotion 
and the disinterested spirit. Nevertheless, when 
a comparison is made between them, 
knowledge proves superior to practice; for 
practice without discernment cannot be so 
helpful in God-realization as knowledge devoid 
of practice can. In order to show this very 
fact, the verse speaks of knowledge as better 
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than practice. 

The word ‘Dhyana’ too in this verse 
does not refer to Dhyanayoga or the path of 
Meditation. That is to say, it neither stands 
for meditation on the attributeless Brahma, 
practised for the sake of God-realization 
according to the procedure of Sankhyayoga 
nor for meditation on God, the repository of 
all virtues, practised with faith and devotion 
only for the sake of His Realization, wholly 
renouncing the fruit of actions and attachment. 
For both these forms of meditation involve 
knowledge and renunciation of the fruit of 
actions; hence comparison between either of 
these two forms of meditation, on the one 
hand, and knowledge or relinquishment of 
the fruit of actions, on the other, is out of 
question. Hence the word ‘Dhyana’, in the 
present context, should be interpreted to mean 
meditation on any of the various forms of 
God, practised without discernment and with 
some interested motive. 

Both ‘Jnana’ and ‘Dhyana’, as interpreted 
above, are in their own way helpful in God- 
realization. They both lead to such 
consummation when accompanied with faith, 
devotion and the disinterested spirit. 
Nevertheless, when a comparison is made 
between them, meditation will prove superior 
to knowledge; for knowledge by itself, without 
meditation, cannot be so useful as meditation 
practised without knowledge. When one attains 
success in meditation, the impurity and 
distraction of the mind gradually disappear; 
but they cannot be eradicated through mere 
knowledge. It is with this idea that meditation 
has been declared as superior to knowledge. 

‘Karmaphalatyaga’ is the same as 
‘Sarvakarmaphalatyaga’ referred to in verse 
11 above. The type of meditation referred to 
above is also helpful in God-realization; but 
such realization cannot be easily attained so 
long as man’s desire and attachment are not 
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eradicated. Therefore, meditation not 
accompanied with renunciation of the fruit of 
actions cannot be so useful as renunciation of 
the fruit of, and attachment to, all actions can 
even without meditation. It should be particularly 
noted in this connection that the present verse 
is not intended to assess the relative value of 
Abhyasayoga. Jnanayoga, Dhyanayoga and 
Karmayoga. On the other hand, it discusses 
the comparative merits of mechanical practice, 
knowledge and meditation as defined above; 
and while pointing out the superiority of the 
second to the first and of the third to the second, 
it declares renunciation of the fruit of all actions 
as superior to all. That is to say, even though 
the practices of Abhyasa, Jnana and Dhyana, 
which involve the cessation of worldly 
activities, are successively higher, and more 
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Sattvika in character, than pursuits involving 
worldly activity such as the performance of 
sacrifices, charity, warfare, trade and social 
service etc., nevertheless one’s own duty, 
through humblest in character, acquires the 
capacity to yield the highest result, viz., God- 
realization, when performed with complete 
renunciation of its fruit and attachment. What 
wonder, then, that other-wordly pursuits like 
Abhyasa, Jnana and Dhyana should lead to 
God-realization when carried on with that 
object. Therefore, instead of drawing 
comparison between the various disciplines for 
God-realization, man should choose for himself 
one which is suited to his temperament, and 
which he may be able to adopt easily and 
speedily, and devote himself to its practice with 
faith and reverence. 


Recommending in the above verses several practices for God-realization as so many 


limbs of devotion, the Lord declared that they all lead to God-realization. This naturally 
arouses in one’s mind the desire to know the marks of a God-realized devotee absorbed in 
divine love, and in order to satisfy such curiosity the Lord now describes in the next seven 
verses the marks of enlightened devotees who have realized God. 


agm adya AA: Hew Wa al 
Adi Pees: maoga: AM3 N 
Gas: uai w aden gems: | 


maaa We: a A ra: ue 


ÈT (is) free from malice; Pasa towards all creatures; Ña: friendly; eur: 
compassionate; Uq indeed; @ and; fata: devoid of the feeling of meum; Pregn: free from 
egoism; WA¢g:G@eG: treating pleasure and pain alike; at forgiving by nature; Ads: contented; 
aadA ever; anit mentally united with Me; amet having subdued his mind, senses and body; 
gega: firm of resolve; Haifadtafes: who has surrendered his mind and reason to Me; @: 
who; nath: My own devotee; @: that; Ñ to Me; fa: (is) dear. 

He who is free from malice towards all beings, friendly and compassionate, and 
free from the feelings of ‘P and ‘mine’, balanced in joy and sorrow, forgiving by 
nature, ever-contented and mentally united with Me, nay, who has subdued his mind, 
senses and body, has a firm resolve, and has surrendered his mind and reason to 
Me,—that devotee of Mine is dear to Me. (13,14) 
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Though directly connected with the 
adjective ‘Advesta’ only, the compound word 
‘Sarvabhutanam’ in the first of the above two 
verses has indirect reference to ‘Maitrah’ and 
‘Karunah’ as well. The intention is to show 
that the devotee who has realized God is not 
only free from malice towards all beings, but 
he is also their disinterested friend and naturally 
compassionate to them all. 

It may be contended here that a God- 
realized soul sees unity everywhere; how, 
then, can he cherish distinctive emotions like 
friendliness and compassion ? Our answer to 
this question is that the Sadhaka treading the 
path of devotion cultivates from the very 
beginning the virtues of ‘friendliness’ and 
‘compassion’ in a special degree; hence they 
become a part of his nature and are therefore 
easily discernible in his dealings even on his 
attaining perfection. Besides this, even as 
God is naturally full of boundless compassion 
and love etc., it is but meet and proper that 
His devotee too who has attained perfection, 
should possess these virtues. 

The adjectives ‘Nirmamah’ and 
Nirahankarah, are intended to convey that 
the enlightened devotee of God, inasmuch as 
he entertains the same feeling towards all, 
neither recognizes anyone as his own nor 
identifies himself with his own body; yet he 
cherishes motiveless love for all beings and 
is compassionate towards all. Herein lies his 
greatness. Even the devotee who is yet on 
the way to God-realization can similarly show 
compassion and love to all; but he cannot be 
completely rid of ‘T and ‘mine’. 

The words ‘Sukha’ and ‘Duhkha’, 
forming part of the compound 
‘Samaduhkhasukhah’ do not stand here for 
the feelings of ‘joy’ and ‘grief’ but for the 
causes of ‘joy’ and ‘grief’ respectively. Men 
who are steeped in ignorance have an 
attachment for pleasure and aversion for pain; 
hence pleasure excites the feeling of joy and 
pain that of grief in their heart. But the 
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enlightened devotee, having lost all distinction 
between pleasure and pain, never experiences 
joy and grief under any circumstance 
whatsoever. The Sruti also says: gazitet setfer— 
“the man of wisdom wholly abandons joy and 
grief.” (Katha 1.11.12). When as a result of evil 
destiny some ailment appears in his body, he 
will no doubt have the consciousness of 
suffering in the shape of bodily pain; and when 
his body is in sound health, he will have the 
consciousness of happiness in the form of 
absence of bodily pain. But, being free from 
likes and dislikes, he has no experience of joy 
and grief. Similarly, he will not experience 
joy and grief even when he is brought in 
contact with, or separated from, any agreeable 
or disagreeable object, or faced with any 
favourable or adverse circumstance. This is 
what is meant by his remaining balanced in 
pleasure and pain. 

He who instead of seeking to punish the 
wrongdoer gives him security from fear is 
said to be forgiving by nature. The enlightened 
devotees of God possess an infinite store of 
forgiveness. Having come to realize all as so 
many manifestations of God, they do not in 
fact hold anyone to blame for any incident. 
That is why they do not seek to punish 
anyone for a wrong done to them. This is 
what the Lord seeks to convey by speaking 
of his devotees as “forgiving by nature.” The 
meaning of ‘forgiveness’ has been explained 
at length in the commentary on X.4 under 
the name of ‘forbearance’. 

The word ‘Yogr in this verse stands for 
the enlightened devotee who has realized 
God through the practice of devotion. Having 
directly perceived God, who is an inexhaustible 
and endless storehouse of supreme Bliss, 
such a devotee remains ever contented. At 
no time and under no circumstance does he 
grumble over the lack of any worldly 
possession. He has all his desires fulfilled; 
therefore, no incident of the world robs him 
of his contentment. This is what the Lord 
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means by speaking of His devotee as ‘ever- 
contented’. 

The contentment enjoyed by worldly 
minded men is momentary; discontent 
reappears as soon as the object which brought 
them contentment by satisfying their desire 
disappears. That is why they cannot have 
perpetual contentment. 

The body, senses and mind of the 
enlightened devotees of God are ever subject 
to their control. In other words, such devotees 
can never be swayed by their mind and 
senses. That is why they are not liable to any 
evil propensity or conduct. This is what the 
Lord means by speaking of His devotee as 
“Yatatma’. 

‘Drdhaniscayah’ is he who has fully 
determined the true nature of God by his 
intellect, who directly feels the presence of 
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God everywhere, and whose intellect can 
never and on no account be shaken from its 
conviction with regard to God due to change 
of mood, activity or painful experience etc. 

As the devotee goes on constantly 
meditating on God through the mind, and 
determining His nature through the intellect, 
his mind and intellect get merged in Him for 
ever. This is what is meant by offering them 
to God. 

To sum up, the enlightened devotee who 
cherishes motiveless and exclusive love for 
God, who is unshakably established in Him 
and is never disjoined from Him, whose mind 
and intellect stand dedicated to Him, to whom 
God is life, wealth, the vital breath and 
everything else, and who is a mere puppet in 
His hands, is declared by the Lord as dear to 
Him. 


Beales Glen lenTallesta A A: | 


Saraswats a: 


aa Aù ra: ea 


wend from whom; 7 not; sfgstet shrinks; Ble: (any) creature; Bled from (any) creature; 
q not; SZA shrinks; @ and; 4: who; satrdagi: from delight, envy, fear and perturbation 
etc.; Ym: (is) free; A: who; @: he; @ and; Ñ to Me; faa: (is) dear. 


He who is not a source of annoyance to his fellow-creatures, and who in his turn 
does not feel vexed with fellow-creatures, and who is free from delight and envy, 


perturbation and fear, is dear to Me. 


Realizing the presence of God 
everywhere, the devotee can never deliberately 
cause suffering, agony, fear and perturbation 
to anyone; on the other hand, he is naturally 
inclined to render good offices to all, and to 
promote their best interests. Hence no one 
should ever feel annoyed with him. If anyone 
ever feels vexed with him through some 
error, it is the evil propensities of that individual 
in the shape of likes and dislikes and jealousy 

tc., born of ignorance, that are mainly 
responsible for the feeling of vexation, and 
not the devotee himself. For the God-realized 
devotee, who is the very embodiment of 
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compassion and love, and who is naturally 
disposed to do good to all, can never be a 
source of annoyance to anyone. 

Again, the enlightened devotee who has 
realized God develops the feeling of oneness 
towards all. Therefore, he does not deliberately 
and of his own initiative behave in such a 
way as to provoke ill-will in others. That is 
why others too do not as a rule behave in a 
way which causes annoyance to him. 
Nonetheless, it cannot be asserted without 
fear of contradiction that no other being can 
ever be a source of bodily or mental suffering 
to him. Therefore, it should be definitely 
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understood that the enlightened devotee too 
may under force of Prarabdha have occasions 
of sorrow and suffering at other’s hands, but 
being completely free from likes and dislikes, 
he does not feel perturbed even in the face of 
the greatest calamity (VI.22). That is why the 
enlightened devotee never feels annoyed with 
any being whatesoever. 

The first half of the verse merely says 
that the devotee does not feel annoyed or 
offended with any other being. Although this 
shuts out in his case the possibility of annoyance 
caused by another, it does not preclude the 
contingency of his feeling perturbed over an 
incident, or annoyed with an object, of his 
own seeking or with which he may be 
confronted without his seeking. Therefore, 
by reiterating in the second line the fact of 
his being free from perturbation, the Lord 
indicates that His devotee is never subject to 
any form of annoyance whatsoever. 


Contact with an agreeable object sends 
a thrill into the body and excites a pleasurable 
sensation in the mind; while that with a 
disagreeable one causes irritation and 
annoyance. Thus, even though the absence 
of delight and perturbation itself is an indication 
of the devotee being free from all morbid 
feelings, it does not clearly bring out their 
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total absence. Hence in order to make it 
definitely clear that the devotee is entirely 
free from all emotions, the Lord adds that he 
is free from envy and fear as well. 


In fact, just as a man feels delighted on 
attaining the objects of his desire such as 
honour, fame, wealth etc., so should he feel 
delighted to see others obtaining those very 
objects in the same or even in a greater 
measure than himself. But, instead of feeling 
delighted in such cases, people generally 
entertain a feeling of envy towards them. 
Even sensible men are found obsessed with 
this feeling. Similarly, contact with objects 
repugnant to one’s liking as well as to the 
canons of morality and virtue is seen causing 
annoyance; while contact or even the possibility 
of contact with objects which, though consistent 
with morality and virtue, are yet conducive 
to sorrow and suffering is seen causing fear. 
To say nothing of others, fear of death 
overtakes even sensible men. The enlightened 
devotee of God, however, comes to realize 
the presence of God everywhere and recognizes 
all activities as a pastime of God; hence he is 
no longer subject to envy, perturbation or 
fear. This is what is meant by characterizing 
him as free from envy, perturbation and 
fear. 


ara: sifader serial MAAA: | 
naknum at Aah: U A fre: 11 2 tt 


amet: expecting nothing; aft: pure (both internally and externally); at: wise; Sere: 
impartial; TAA: free from distractions; wateuaRemT renouncing the feeling of doership in 
all undertakings; @: who; ng: My devotee; @: that; Ñ to Me; fia: (is) dear. 


He who expects nothing, who is both internally and externally pure, is wise and 
impartial, and has risen above all distractions, and who renounces the feeling of 


doership in all undertakings,—such a devotee of Mine is dear to Me. 


The devotee who has realized God has 
absolutely no concern with any object 
whatsoever, that is why he does not entertain 
even the least desire, craving, or hidden bias 
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for anything. He gets satiated. This is what is 

meant by speaking of him as ‘Anapeksah’. 
It may be contended here that no activity 

of any kind is possible in the absence of any 
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desire or want, and without activity one 
cannot keep his body and soul together. 
How, then, does a devotee live? Our reply to 
this question is that activity is possible even 
in the absence of desire or want under the 
impulse of Prarabdha or destiny; therefore, 
the life of a devotee is maintained by his 
Prarabdha. That is to say, the mind, speech 
and body of the devotee continue to perform 
all their functions automatically under the 
impulse of his Prarabdha without any desire, 
craving or volition on his part (IV.19). Hence 
the maintenance of his body presents no 
difficulty. 

Purity finds its highest expression in the 
devotee. His mind, intellect, senses and body 
etc., become so pure that his very sight and 
touch lend purity to others, to say nothing of 
those who converse with him. The place 
where such a devotee resides attains a holy 
character; nay, the whole atmosphere and 
surroundings of the place, including land and 
water etc., are hallowed by his presence. 

True intelligence lies in accomplishing 
the object for the realization of which human 
birth has been vouchsafed to us. The attainment 
of the primary object of human life consists in 
realizing God, the supreme lover, universal 
friend and Lord of the universe, through the 
practice of exclusive devotion. The enlightened 
devotee has been declared as ‘wise’ only in 
order to show that he has realized God. 

Partiality consists in giving false evidence 
in a court of law delivering an unjust award 
in the capacity of an arbitrator or judge while 
adjudging or sitting in judgement over a 
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dispute, or attempting in any other way to 
benefit or harm unduly one of the two 
contending parties out of regard for a kinsman, 
relative or friend, or out of malice or any 
other consideration. He who is free from 
such partiality is said to be ‘impartial’. 

The use of the adjectival compound 
‘Gatavyathah’ is intended to convey that the 
devotee does not feel distracted even when 
he has reason to feel distracted; that is to say, 
his mind does not give way to anxiety, sorrow 
or grief in any form or shape. The intention 
is to show that the devotee does, as a result 
of his Prarabdha, undergo sorrows and 
sufferings in the shape of a bodily ailment or 
loss of wife, children, house and wealth, etc; 
but notwithstanding all this, his mind remains 
unperturbed. 

Whatever is happening in the world is a 
part of the divine play; it is the play of the 
deluding potency of God known as Maya. 
He gets whomsoever He chooses to do 
whatever and whenever He likes. Man falsely 
arrogates to himself the credit for a particular 
action, and claims certain powers etc. A 
devotee of God, however, comes to realize 
this truth; hence he ever conceives himself to 
be a puppet in His hands. He gladly plays 
whatever part the Lord desires him to play at 
a particular moment. Nursing not even the 
least taint of egoism within himself, he does 
nothing at all of his own accord. Hence, 
while doing everything in the eyes of the 
world, he is really a ‘Sarvarambhaparityagr’ 
inasmuch as he is free from the feeling of 
doership in respect of all his undertakings. 


Ot 7 Beata 3 Sts A Strata 7 areata | 
WMATA AHarsa: TA Fra: Vou 


a: who; 4 never; Gale rejoices; F nor; gf hates; 7 nor; safi grieves; 7 nor again; 
agaf desires; TARTAARAM (is) a relinquisher of both good and evil actions; «Rra man 
full of devotion; @: (and) who; @: that; Ñ to Me; fw: (is) dear. 
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He who neither rejoices nor hates, nor grieves, nor desires and who renounces 


both good and evil actions and is full of devotion, is dear to Me. 


Attainment of a desired object and the 
parting of that which is unwelcome bring joy 
to all beings. Hence the negation of rejoicing 
here means the negation of joy resulting from 
the attainment of a desired object and from 
the parting of that which is unwelcome. The 
words ‘Yo na hrsyati’ are, therefore, intended 
to convey that the enlightened devotee never 
experiences joy on any account. To such a 
devotee, God alone, who is all-powerful, all- 
sustaining and supremely compassionate, is 
the highest object of love; and such a God 
stands ever realized by him. He is, therefore, 
ever immersed in supreme bliss. He does not 
entertain the least attraction or aversion for 
anything in this world. Thus there is nothing 
agreeable or disagreeable in his eyes and 
hence there can be no question of his feeling 
delighted on the attainment of a desired 
object and the disappearance of an unwelcome 
one. 

Again, a devotee of God recognizes the 
entire universe as identical with God; hence 
he can never and on no account nurse any 
grudge against any being or object whatsover. 
The feeling of hatred totally disappears from 
his mind once for all. 

As for joy, the devotee of God is immune 
from the feeling of grief as well. The attainment 
of an unwelcome object and the loss of that 
which is agreeable causes grief to all. The 
devotee of God, however, views every 
dispensation of the supremely merciful and 
sportive Lord as full of His grace; hence it 
never appears unfavourable to him. Knowing 
as he does the secret of divine sport, he remains 
ever absorbed in the realization of His 
supremely blissful nature. How, then, can there 
be any grief to him? Besides this, God alone, 
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who is all-pervading and all-sustaining, is the 
best and dearest object of the devotee’s heart, 
and he knows no separation from His Beloved; 
whereas the appearance and disappearance 
of worldly objects do not help or harm him 
in any way. That is further reason why he 
does not grieve over the loss of agreeable 
objects and contact with that which is 
unwelcome in the eyes of the world. 

Man craves for those agreeable things 
which are missed by him. The devotee, having 
realized God, is eternally merged in supreme 
bliss and supreme repose, and is thus satiated. 
He never misses anything; all his wants 
disappear; and he gets established in an 
undisturbed state of mind. Hence there 
remains no reason for him to crave for worldly 
objects. 

The word ‘Subha’, forming part of the 
adjectival compound ‘Subhasubhaparityag’’ 
stands for the performance of sacrifices, charity, 
penance and other activities enjoined by the 
Sastras for the earning of one’s livelihood 
and maintenance of the body according to 
one’s grade in society and stage in life; while 
‘Asubha’ denotes sinful acts like telling a lie, 
practising duplicity, thieving, violence and 
adultery etc. The enlightened devotee of God 
renounces both these forms of action. For he 
offers to God all good actions performed 
through his body, senses and mind, and 
maintains not the least connection with them; 
nor does he entertain any attachment for such 
actions or the desire for their fruit. That is 
why such actions of his are not accounted as 
actions at all (IV.20). And since he has no 
likes and dislikes, he is never guilty of sinful 
acts. Hence the Lord speaks of him as having 
relinquished both good and evil actions. 
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a: sat a faa a at MANT: | 


Saag: TAT, HH: agtaatsta: 


Ue 


WA: (is) balanced; stat to foe; A as well as; ÑA to friend; @ and; aa and; AAT: 
to honour and ignominy; @ititsTq@¢g:ay to heat and cold; pleasure and pain (and other 
contrary experiences); WA: (is) alike; Agfeafsta: (is) free from attachment. 

He who is alike to friend and foe, as well as to honour and ignominy, who is alike 
in heat and cold, pleasure and pain and other contrary experiences, and is free from 


attachment; 


Inasmuch as the devotee bears no ill 
will towards any creature whatsoever, there 
is no friend or foe in his eyes; yet people go 
the length of conceiving him as an enemy 
from their own point of view either because 
they foolishly imagine that he is doing them 
harm, or because his temperament does not 
appear agreeable to them, or because they 
bear jealousy towards him. Even so others 
regard him as a friend from their own point 
of view. But the devotee, who sees God 
everywhere throughout the universe, views 
all alike. There is no distinction of friend and 
foe in his eyes, and his conduct towards all 
is one of supreme love at all times. It becomes 
a part of his nature to serve all alike, regarding 
them as manifestations of God. Just as the 
tree makes no distinction between one who 
chops its limbs and another who waters its 
roots, and serves both equally with its shade, 
fruits and flowers etc., even so all distinctions 
disappear from the mind of the devotee. The 
undifferentiating attitude of the devotee is 
even superior to that of the tree. Since in the 
eyes of the devotee nothing exists apart from 
God, there is no room for differentiation in 
him. Hence he has been spoken of as alike to 
friend and foe. 

Even though the devotee is alive to 
honour and ignominy, heat and cold, pleasure 
and pain, and other such agreeable or 
disagreeable experiences when his mind, senses 
and body go through such experiences, these 
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latter do not at all arouse any morbid feelings 
in his mind in the shape of attraction and 
aversion or joy and grief etc. He remains 
equipoised under all circumstances. He neither 
craves for the agreeable nor recoils from the 
disagreeable; he never loses his balance of 
mind under any circumstance even in the 
smallest degree. As he sees God everywhere, 
distinction totally disappears from his mind. 
It is with this idea that the devotee has been 
declared as balanced in all these contrary 
experiences. 

Attachment or attraction for the world is 
the root of all evils. Even if a man externally 
gives up all connection with the world, but 
retains in his mind attachment for the same, 
such a renunciation cannot do him much 
good. On the other hand, when attachment 
has disappeared from the mind, there can be 
no harm even in maintaining, like King Janaka 
and others, outward, connection with the 
world without entertaining the senses of 
possession and attachment with regard to the 
same. In fact, he alone who has thus got 
rid of attachment is ‘Sangavivarjitah’ in the 
real acceptance of the term. The same idea 
has been brought out in II.57. Hence 
‘Sangavivarjitah’ cannot be interpreted to mean 
one who has given up all connection with 
the world. 

Verse 13 above speaks of the devotee 
as entertaining a friendly feeling towards all 
beings, whereas in the present verse he has 
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been declared as free from attachment. Though 
these statements appear as mutually 
contradictory, in reality there is no contradiction 
between them. The feeling of friendliness 
which the devotee bears towards all beings is 
devoid of attachment, and is faultless and 
unadulterated. The love of worldly-minded 
men is rooted in attachment. That is why the 
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two statements smack of contradiction on 
the face of it, although there is no real 
contradiction. Friendliness is a virtue, and 
God Himself is endowed with the same; 
whereas attachment is a weakness, and being 
the root of all vices, it is worth giving up. 
How can such a weakness exist in a devotee 
of God? 


dearest Gast at ara 
afiha: Raatan AA az: 122 01 


qaa: taking praise and reproach alike; Ht given to contemplation; AB: (is) 
contented; @4 fad with anything and everything; afia: (is) devoid of the feeling of 
ownership and attachment in respect of one’s dwelling-place; fternfa: stable of mind; 
aRna full of devotion; Ñ Me; fra: (is) dear; 7%: (that) man. 

He who takes praise and reproach alike, and is given to contemplation and is 
contented with any means of subsistence whatsoever, entertaining no sense of ownership 
and attachment in respect of his dwelling-place and is full of devotion to Me, that 


person of stable mind is dear to Me. 


A devotee of God does not entertain the 
least identification with, or the feeling of 
‘mine’ in respect of his name or body. 
Therefore, he neither delights in praise nor 
laments over reproach; he entertains the same 
feeling towards both. Realizing the presence 
of God everywhere, he makes not the least 
distinction between those who praise him 
and those who reproach him. This is what is 
meant by his taking praise and reproach 
alike. 

The word ‘Maun?’ ordinarily means one 
who observes a vow of silence. But silence 
does not consist in merely holding one’s 
tongue. For man speaks not only through his 
organ of speech, he goes on speaking even 
through the mind. Ceaselessly dwelling on 
the objects of the senses is what is meant by 
speaking through the mind. The mind of the 
devotee gets so deeply absorbed in God that 
it thinks of nothing else than God; it is ever 
engrossed in His thought alone. This is silence 
in the real sense of the term. He who abstains 
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from speech, and yet goes on dwelling on 
the objects of the senses, practises only 
outward silence. Even external silence practised 
with the object of emptying the mind of 
worldly thoughts purifying and controlling 
one’s speech is profitable. But the present 
verse discusses the marks of the beloved 
devotee of God, whose speech is naturally 
flawless and restrained. Thus it cannot be 
said that he merely abstains from speech. On 
the other hand, the organ of speech of the 
devotee is almost incessantly engaged in 
chanting the names and glories of God, which 
is of supreme benefit to the world, Moreover, 
it is through His devotees that God propagates 
the cult of Devotion. Therefore, it cannot be 
conceived that the devotee who abstains from 
speech is dear to God, and not the one who 
makes use of his speech. In X VIII.68 and 69 
he who propagates the message of the Gita is 
declared by the Lord as one who renders the 
dearest service to Him. This noble mission 
cannot be undertaken by one who abstains 
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from speech. Besides this, ‘Mauna’ appears 
once more in XVII.16 as forming part of 
mental penance. Had the word ‘Mauna’ been 
intended by the Lord to mean abstinence 
from speech, He would have mentioned it 
under the head of vocal penance. But He has 
not done so. This also proves that the word 
‘Mauna’ denotes here silence of the mind, 
which is the characteristic of a Muni (sage). 
And he who is characterized by this 
qualification of a muni is a Maunt, or one 
given to contemplation. Abstinence from 
speech can be practised even wilfully, hence 
it is of no great importance either. Hence the 
word ‘Mauna’ should be interpreted here to 
mean the habit of contemplation, rather than 
abstinence from speech. Restraint of speech 
is naturally implied in this habit. 

It is but natural and reasonable that the 
devotee who is exclusively devoted to 
contemplation on God, and whose mind is 
never crossed by any other thought, should 
not undertake any activity for the maintenance 
of his body, and that it is God alone who 
personally attends even to his worldly 
requirements and safeguards his worldly 
interests. Nevertheless, the word ‘Yena Kenacit 
Santustah’ used with reference to the devotee 
do not imply that he abstains from disinterested 
and lawful activity for the maintenance of his 
body according to his grade in society and 
stage in life. They simply mean that the 
devotee remains contented with whatever he 
obtains as a result of such activity according 
to his Prarabdha or destiny. As a matter of 
fact, a devotee of God has nothing to do with 
the acquisition or loss of worldly objects. 
Having realized his most beloved Deity, he 
remains ever satisfied. Therefore, the intention 
of the words ‘Yena Kenacit Santustah’ appears 
to be that the acquisition and loss of external 
objects cause no difference in his composure. 
He remains reconciled to whatever he gets 
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according to his Prarabdha, no matter whether 
it gives him objects of pleasure or pain. 

He who has no house of his own is 
called ‘Aniketa’. The word, therefore, primarily 
refers to those devotees of God who have 
renounced the life of a householder and 
adopted the life of a Sarhnyasi or recluse. It 
also refers to those other devotees who, having 
offered all their possessions to God, have 
become wholly destitute, whose house and 
other immovable property, wealth and power, 
learning and intellect have all reverted to 
God, no matter whether they are celebates, 
householders or hermits. Just as an enlightened 
soul, who has no feeling of identification 
with or attachment to his body, nor regards it 
as his own, is called bodiless (Videha) even 
though possessed of a body, in the same way 
he who has no attachment to his dwelling 
and does not regard it as his own is ‘Aniketa’ 
or without a dwelling even though living 
under a roof. 

Due to his having realized God, all the 
doubts of a devotee disappear root and branch 
and he comes to have unwavering faith in 
Him. His resolve is firm and unshakable. 
Therefore, like ordinary men, he never turns 
away either from virtue or from God under 
the influence of morbid feelings like lust, 
anger, greed, infatuation and fear etc. That is 
why he has been spoken of as ‘Sthiramatih’ 
(stable of mind). For further light on the 
implicaiton of this word the reader is referred 
to the commentary on IL.55 to 72. 

While discussing the marks of His 
beloved devotees in five groups in verses 13 
to 19 above, the Lord repeats the assurance 
‘such a devotee is dear to Me’ each time. In 
this connection it should be noted that all the 
marks discussed in the above verses are marks 
of the devotees of God, and they are all in 
agreement with the scriptures and highly 
commendable; but it is quite natural that the 
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virtues and conduct even of devotees may 
slightly differ owing to the difference in 
their temperament etc. All the marks are 
not common to each and every devotee. 
Evenmindedness and tranquillity are no doubt 
common to all, and none of them is subject 
to morbid feelings like attraction and aversion, 
joy and grief etc. That is why we find some 
repetition in the above verses. A careful 
examination, however, will reveal that the 
feelings of attraction and aversion, as well as 
of joy and grief, have been negated either 
expressly or by implication in all the five 
groups. In the very first group ‘Advesta’ 
negates aversion, “‘Nirmamah’, rules out 
attraction, and ‘Samaduhkhasukhah’ eliminates 
joy and grief. The second group negates the 
feelings of joy, anger, fear and perturbation; 
this automatically eliminates attraction and 
aversion as well as joy and grief. In the third 
group, ‘Anapeksah’ rules out attraction, 
‘Udasinah’ negates aversion, and 
‘Gatavyathah’, eliminates joy and grief. In 
the fourth group, ‘Na Kanksati’ negates 
attraction, ‘Na Dvesti’ eliminates aversion, 
and ‘Na Hrsyati Na Socati’ rules out joy and 
grief. Similarly, in the fifth or last group 
‘Sangavivarjitah’ and ‘Santustah, negate 
attraction and aversion respectively and 
‘Sitosnasukhaduhkhesu Samah’ eliminates joy 
and grief. The word ‘Santustah, too occurs 
twice in this context. This proves that immunity 
from morbid feelings like attraction and 
aversion, joy and grief, etc., on the one hand, 
and the presence of positive virtues like 
evenmindedness and tranquillity, on the other, 
are indispensable in all cases. Other 
characteristics may slightly differ due to 
difference in the temperament of the devotee. 
It is because of this variation that the Lord 
has classified the devotees into five different 
categories and discussed their marks separately. 
He who possesses all the marks of even one 


* Bhagavad-Gita « 


of these groups is a devotee dear to the Lord. 

Careful thought will reveal that the marks 
discussed in these verses are not the marks of 
those treading the path of Devotion, but of 
those perfect souls who have realized God 
through the practice of Devotion. For, in the 
first place, these marks have been discussed 
only after enunciating the means of God- 
realization and its rewards; and, secondly, 
they are analogous to the marks of saints 
who have transcended the Gunas and realized 
the Truth, described in XIV.22 to 25. Hence 
they cannot be treated as the marks of those 
who are yet on the way to God-realization. 

* * * 

The chapter deals with the Yoga of 
devotion: that is why it has been given the 
title of Bhaktiyoga. Arjuna’s query and the 
Lord’s reply thereto both deal with the subject 
of worship and it is for this very reason that 
the Lord repeats the dictum ‘such a devotee 
of Mine is dear to Me.’ This leads us to the 
conclusion that the marks mentioned in the 
above verses are the marks of those who 
have attained highest perfection through the 
practice of devotion. 

It may be asked here: Does any line of 
demarcation continue to exist between those 
who have attained highest perfection through 
the path of Action, Devotion or Knowledge ? 
Our reply to this question is that although 
their actual state of realization or the supreme 
Truth realized by them is just the same, their 
conduct may continue to vary due to difference 
in their temperament. The statement of the 
Lord that “Even the wise man behaves in 
conformity with his own nature” (III.33) also 
proves that the conduct and disposition of all 
wise men continue to differ even after their 
enlightenment. 

x * * 

Absence of egoism and the sense of 
possession and immunity from the morbid 
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feelings of attraction and aversion, joy and 
grief, lust and anger, etc., which are all born 
of ignorance, and the presence of even- 
mindedness and supreme tranquillity are found 
equally in all God-realized souls; but friendliness 
and compassion are the distinctive marks of 
the noble soul who has realized God through 
the path of Devotion. Even so, indifference 
towards the world, towards one’s own body 
and towards activity in general is a special 
characteristic of saints who have realized the 
supreme state by following the path of 
Knowledge. Similarly, activity without 
attachment and with due emphasis on self- 
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control is the characteristic mark of those who 
have realized God through the practice of 
Karmayoga. 

The marks of the saint who has realized 
God through the practice of Karmayoga have 
been discussed in a number of verses 
commencing from verse 55 and ending with 
verse 72 of Chapter II; the marks of the God- 
realized soul who has transcended the Gunas 
through the path of Knowledge appear in 
XIV.22 to 25; and verses 13 to 19 of the 
present chapter describe the marks of the 
souls who has realized God by treading the 
path of devotion. 


Describing thus the marks of the perfect devotee who has realized God, the Lord now 


extols, as extremely dear to Him those devotees who, endowed with supreme faith and the 
spirit of self-surrender, most diligently and scrupulously cultivate those qualities as model 
virtues, and thus concludes His reply to Arjuna’s query contained in the opening verse of 


this chapter. 


aq amitye ah wurad 
STEAM AAT aAA Sata A WAT: N Ro tl 


A who; Ẹ but; miyat nectar of pious wisdom; $4 this; AwhA set forth above; ware 
partake of in a disinterested way; 2Tgamt: endowed with faith; Haz: solely devoted to Me; 


went: devotees; À those; ada extremely; Ñ to Me; frat: dear. 
Those devotees, however, who partake in a disinterested way of this nectar of 
pious wisdom set forth above, endowed with faith and solely devoted to Me, they are 


extremely dear to me. 


Verses 13 to 19 above discuss the marks 
of the perfect devotee who has realized God; 
whereas the present verse extols those noble 
devotees who are yet on the way to God- 
realization, and are thus different from the 
God-realized devotee, and who cultivate the 
above mentioned qualities of the latter as 
model virtues. It is this distinction which is 
intended to be brought out by the indeclinable 
‘Tu’. 

The word ‘Sraddadhanah’ stands for 
those who have reverent faith in the descents 
and utterances of the all-pervading and all- 
powerful Lord, as well as in His virtues, 
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glory, supernatural power and stories etc., as 
in something directly perceived by his senses. 
And those who look upon the most loving 
and compassionate Lord as their highest goal 
and supreme refuge, nay, the very prop of 
their life and their all-in-all, are referred to 
here as ‘Matparamah’. 
* * * 

Really speaking, the marks of the God- 
realized devotee described in the forgoing 
seven verses constitute the true religion of 
humanity. The fulfilment of human existence 
lies in following the ideal of these devotees; 
for by following their ideal the Sadhaka is 


586 


freed for ever from the cruel grasp of death 
and succeeds in realizing God, who is 
immortality itself. It is in order to bring out 
this idea that the above marks of the devotee 
have been spoken of as Dharmyamrta or the 
‘nectar of pious wisdom’. 
* * x 

The perfect devotee who has realized 
God is naturally endowed with the above 
attributes and becomes eternally one with 
Him. Hence the presence of these virtues in 
him is not to be wondered at. But it is really 
wonderful that those faithful devotees who 
have not yet realized God should nevertheless 
pin their faith in Him and solely depend on 
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Him, offering with supreme reverence their 
body, mind, wealth and all other possessions 
to Him, nay, should remain constantly engaged 
in His loving remembrance with no other 
motive than His realization and should 
unceasingly endeavour to mould their life 
according to the above model. That is why 
such devotees are exeptionally dear to Him. 
God remains indebted to such loving devotees 
till He has satisfied them by conferring on 
them the privilege of constant association 
with Him: such is His esteem for these devotees. 
It is, therefore, but reasonable that the Lord 
should declare such devotees as even ‘dearer’ 
than the God-realized devotee. 


3% Tale ARTA UATE ATENT APTA 
Mpa aane wea TA 


BTC ETTI: I 22 I 


Thus, in the Upanisad sung by the Lord, the science of 
Brahma, the scripture of Yoga, the Dialogue 
between Sri Krsna and Arjuna, ends 
the twelfth chapter entitled 
“The Yoga of Devotion”. 


3% 


Srimadbhagavad-Gita 
Chapter XIII 


The ‘Ksetra’ (body) and the ‘Kşetrajña’ (soul) are entirely different from each other. It 
is only due to ignorance that they are being identified, as it were. 

Title of the The ‘Ksetra’ is material, mutable, transitory and perishable; whereas the 

Chapter ‘Ksetrajfia’ (knower of the Ksetra) is conscious, of the same essence as 
Knowledge, immutable, eternal and imperishable. In the present chapter both 
the ‘Ksetra’ and the ‘Ksetrajfia’ have been differentiated in the above manner. Hence it has 
been given the name of “The Yoga of discrimination between the ‘Ksetra’ and the knower 
of the Ksetra.” 

The opening verse of this chapter defines what is “Ksetra’ (body) and what is 
‘Ksetrajfa’ (soul). Establishing the identity of the soul with the Oversoul, Verse 2 declares 
Wisdom to consist precisely in the knowledge of the Ksetra and the Ksetrajfia. 

the Chapter | Undertaking, in the third, to describe the nature and characteristics etc., of the 

Ksetra, as well as the nature and glory of the Ksetrajna, and citing in the 

fourth the authority of the seers, the Vedas and the Brahmasutras, the Lord discusses in the 
fifth and the sixth verses the nature of the Ksetra and its evolutes. Verses 7 to 11 enumerate 
twenty Sattvika traits and moral virtues such as ‘absence of pride’ etc., under the name of 
‘Jnana’ or wisdom, so called because they lead to the realization of Truth. Thereafter 
describing in verses 12 to 17 the nature of the Oversoul, which is capable of being realized 
through Knowledge, the Lord enumerates in verse 18 the topics discussed up to that point, 
and declares God-realization to be the fruit of ‘Knowledge’ as discussed in this context. 
Then, taking up another topic under the head of ‘Prakrti’ (Matter) and ‘Purusa’ (Spirit), 
verses 19 to 22 discuss the nature of Matter and its evolutes, on the one hand, and the nature 
of and the truth about the Purusa or Spirit, on the other. Pointing out in the twenty-third the 
reward of knowing Prakrti with its three Gunas as well as the Purusa, the Lord describes in 
the twenty-fourth and the twenty-fifth the various means of God-realization. Declaring in the 
twenty-sixth the emanation of all beings, moving as well as motionless, from the union of 
the Ksetra and Ksetrajna, or Matter and Spirit, the Lord brings out in verses 27 to 30 the 
glory as well as the reward of realizing the truth that “God dwells equally in all, that He is 
imperishable and a non-doer, and that all action are done only by Nature, and that everything 
is a projection from the divine principle and abides in it.” Driving home, from the thirty-first 
to the thirty-third, the glory of the Self and showing by the use of similes the non-agency 
and uncontaminated nature of the Soul, the Lord finally declares, in the thirty-fourth, God- 
realization as the reward of knowing the distinction between the ‘Ksetra’ and ‘Ksetrajiia’. 


In the opening verse of Chapter XII Arjuna asked the Lord about the 
Link of the | comparative merit of the worshippers of God with attributes, on the one hand, 
Picone and of those of God without attributes on the other. In reply to this query the 
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Lord, while briefly showing in verse 2 the superiority of those who worship God with 
attributes, discussed from the third to the fifth the character and reward of the worship of 
the Absolute and the strain and stress involved in such worship in the case of those who are 
centred in the body. Thereafter, verses 6 to 20 discussed the glory, reward and process of 
worship of God with attributes and the marks of the devotees of God, and this brought the 
chapter to a close. The truth, glory and the means to the realization of the Absolute could 
not, however, be elaborately dealt with. Therefore, the truth relating to the absolute, formless 
God, or the subject of Jnanayoga, is being taken up for elaborate discussion in the present 
chapter. The beginning is made with a definition of ‘Ksetra’ (body) and ‘Ksetrajna’ (soul). 


MATA TAA 
s¢ ott ala Aara 
va art ad we: Aaa sta afga: ue 


sar this; IM body; aa O son of Kunt, Arjuna; Am sta as the Ksetra (Field); 
aifireitad is termed; Wad it; W: who; aft knows; Wq him; We: speak of; eag gf as the 


Ksetrajiia (Knower of the Field); afg@: knowers of the truth about them. 


Sri Bhagavan said: The body, Arjuna, is termed as the Field (Ksetra); and he who 
knows it, is called the knower of the Field (Ksetrajiia) by the sages discerning the truth 


about both. 


The use of the demonstrative adjective 
‘Idam’ with reference to ‘Sariram’ shows that 
the body is perceived and known by soul; 
hence it is objective, and thus entirely different 
from the Self, who is the subject. And just as 
seeds sown in a field yield the corresponding 
crop in course of time, even so seeds of Karma 
sown in the body yield their fruit at the 
appointed time. Hence the body is called the 
‘Field’. Besides this, it is subject to constant 
decay. That is another reason why it is called 
the ‘Ksetra’ (from the root ‘Ksi’ to decay); 
and that is why it is spoken of as the ‘Ksetra’ 
(perishable) Purusa in Chapter XV. The 
denotation of ‘Ksetra’ has been given in a 
nutshell in verse 5 of this chapter. 

The latter half of this verse points to the 
inner Self, who is the subject. The entire 
range of objective reality, which is open to 
knowledge, such as the mind, intellect, the 
senses, the elements and the objects of senses— 
all these are material in their constitution, 


(1) 
perishable and subject to change. The conscious 
Self is wholly different from the aforesaid 
material world of objective reality. It is the 
knower and lord of the latter and runs through 
it. That is why it is spoken of as the ‘Ksetrajfia’ 
or knower of the Field. It is this knowing 
conscious Self who is referred to as ‘Para 
Prakrti’ or the Higher Nature in Chapter VII, 
as ‘Adhyatma’ or the Spirit in VUI.3 and as 
the ‘Aksara Purusa’ or Indestructible Soul in 
XV.16. This spiritual substance is a great 
mystery; that is why the Lord speaks of it in 
different contexts, now in the feminine gender, 
now in the neuter and a third time in the 
masculine gender. In reality, the soul is entirely 
free from all modifications, sexless, eternal, 
changeless and conscious—of the same essence 
as Knowledge. 

The pronoun ‘Tat forming part of the 
compound word ‘Tadvidah’ stands for both 
the ‘Ksetra’ and the ‘Ksetrajfia’. Hence the 
word “Tadvidah’ refers to those who fully 
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know both in their real character. The use of | soul by sages who have realized the truth; 
‘this’ word is intended to show that the | hence there is no room for entertaining any 
appellation ‘Ksetrajfa’ has been given to the | doubt with regard to the nature of the soul. 


Defining thus the words ‘Ksetra’ and ‘Ksetrajna’, the Lord now establishes the identity 
of the soul with the Oversoul and defines Knowledge. 


aad ula at fax dey aed 
JAA ora ad AAR 


ATMA the Ksetrajfia or Self; @ and; afù too; mA Myself; fafex know; WAANT in all the 
Ksetras or living organisms; Wa O descendant of Bharata; Arjuna; @agaget: of the Ksetra 
and the Ksetrajiia, (1.e., of Matter with its evolutes and the Spirit); A™4 wisdom or spiritual 
enlightenment; aq that; aq that (is); ATT which is knowledge; naq AA (that is) My view. 

Know Myself to be the Ksetrajiia (individual soul) in all the Ksetras (Fields), 


Arjuna. And it is the knowledge of Ksetra (Field) and Ksetrajna (Knower) (i.e., of 
Matter with its evolutes and the Spirit) which I consider as Wisdom. (2) 


The first half of this verse establishes 
the identity of the soul with the Oversoul. As 
a matter of fact, there is no difference 
whatsoever between the soul and the Oversoul. 
The apparent difference is due to the association 
of the soul with matter. That is why while 
describing the characteristics of absolute, 
formless God XII.3, the Lord uses almost the 
same terminology as He did in II.24-25 while 
describing the character of the Self. What the 
Lord seeks to impress upon Arjuna is that the 
Ksetrajnia or the conscious soul seated in all 
the Ksetras, being a particle of His own Self 
(XV.7), is not, in reality, different from Him; 
that it is God Himself who appears as the 
Jivatma or individual soul. 

The first half of this verse could as well 
be interpreted to mean that side by side with 
the individual soul the Oversoul also dwells 
in all the Ksetras as the inner witness, in which 
case the sentence would have to be translated 
as under: “Know the Ksetrajna (individual 
soul), as well as Myself, as dwelling in all 
Ksetras or bodies.” Such an interpretation would 


have been quite in order in a context where 
the emphasis was on Devotion. In the present 
context, however, the main theme is Jnana or 
Self-realization; Bhakti or Devotion figures 
here only as a means to the attainment of 
Knowledge. Hence Bhakti has been assigned 
a secondary place in the scheme of this Chapter. 
Therefore, the way in which we have 
interpreted the verse as bringing out the identity 
of the soul with the Oversoul appears to be 
the correct interpretation. 

The ‘Ksetra’ or body is liable to appear 
and disappear, material in constitution, transient, 
coming within the purview of knowledge 
and ephemeral. The ‘Ksetrajfa’ or soul, on 
the other hand, is the eternal and conscious 
subject, immutable, stainless and ever existing 
in the same state of being. Hence the two are 
entirely different from one another; it is 
ignorance alone which makes them appear as 
identical. In the opinion of the Lord, true 
Knowledge or wisdom consists in the 
realization of this truth. There is no room for 
doubt or error in this view. 


The truth about the ‘Ksetra’ and the ‘Ksetrajna’ being fully known, the delusion in the 
form of this world disappears and God-realization takes place; therefore, in order to bring 
out distinctly the ideas of ‘Ksetra’ and ‘Ksetrajna’, the Lord says: 
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waa Gea Aer atgaikt aay aa 
aa a away aan A OTN BU 


ae that; aa Ksetra or body; aq what; @ and; alge what it’s nature; @ and (again); 
afg with what modification; aa: whence; @ and (further); aq (is) what; @: that (Ksetrajfia 
or soul); @ and (finally); @: who; AWta: possessed of what glory; @ and; A (all) that; wart 


in brief; Ñ from Me; ‘UT hear. 


é 


What that Ksetra (Field) is and what is its nature, what are its modifications and 
from what causes, what effects have arisen, who that Ksetrajiia is and what his glory— 


hear all this from Me in brief. 


The use of the demonstrative adjective 
‘Tat’ before ‘Ksetram’, in this verse, is intended 
to show that the present verse undertakes to 
give further particulars about the ‘Ksetra’ as 
defined in verse 1; while the relative adjective 
‘Yat’ used as a predicate in relation to the 
substantive ‘Ksetram’, conveys the intention 
of the Lord to reveal the denotation of ‘Ksetra’, 
which has been given in verse 5 below. 
Again, the qualifying word ‘Yadrk’, used 
with reference to ‘Ksetram’, conveys the 
intention of the Lord to tell us what such 
‘Ksetra’ is like, and this has been pointed out 
in verses 26 and 27 of this chapter by declaring 
all created beings as liable to appear and 
disappear. 

The evolutes of ‘Ksetra’, referred to in 
the compound adjective “Yadvikari’, have 
been enumerated in verse 6 of this chapter. 

The words ‘Yatah Yat’ (whence is what) 
convey the intention of the Lord to trace the 
origin of the various categories brought together 
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under the common name of ‘Ksetra’, and this 
has been done in the second half of verse 19 
and the first half of verse 20. 

The demonstrative pronoun ‘Sah’ in the 
second half of this verse refers to the “Ksetrajiia’ 
and the relative adjective ‘Yah’, used as a 
predicate in relation to it conveys the intention 
of the Lord to reveal its true character. This 
has been declared by the Lord as twofold, 
viz., (1) rooted in matter, and (2) existing in 
its real state. For example, speaking of it as 
‘without beginning’ in verse 19, as ‘undergoing 
pleasurable and painful experiences’ in the 
twentieth, and as ‘taking good and evil birth’ 
in the twentyfirst, the Lord refers to the spirit 
as rooted in matter; while verse 22 and verses 
27 to 30 revealing its identity with the 
Oversoul, refer to its real character. 

The glory of the soul, referred to in 
the compound adjective “Yatprabhavah’ has 
been described in verses 31 to 33 of this 
chapter. 


The Lord now expresses His regard for the Rsis, the Vedas and the Brahmasutras by 
quoting their authority on the subject of ‘Ksetra’ and ‘Ksetrajna’, which He has just now 


undertaken to discuss in brief. 


wafer ii w-afuratay: YAR | 


wargqaad a 


SAA arr sa: WU 


mAN: by the Rsis or seers; agat in manifold ways; 74 (the truth about the Ksetra and 
Ksetrajfia or Matter and Spirit) has been expounded; Afi: fafa: in different Vedic chants; 
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ya (has been stated) separately; aerqaud: texts of the Brahmasutras; @ and; V4 as well; 
anahi: farted: (discussed) in the conclusive and reasoned way. 


The truth about the Ksetra and the Ksetrajiia has been expounded by the seers 
in manifold ways; again, it has been separately stated in different Vedic chants and 


also in the conclusive and reasoned texts of the Brahmasitras. 


The ancient seers, to whom the Vedic 
chants have been revealed, and who are the 
accredited authors of other scriptures and 
Smrti texts, have expounded in detail and in 
various ways the true meaning of ‘Ksetra’ 
and ‘Ksetrajnha’ and all matters connected 
with them in the Smrtis as well as in the 
Epics and Puranas. The sum and substance 
of what the Rsis have said on the subject has 
been succinctly stated by the Lord in the 
following verses. 

The word ‘Chandobhih’, with the 
adjective ‘Vividhaih’ qualifying it, refers to 
the four Vedas, Rk, Yajus, Sama and Atharva, 
including the Sarhhita or hymnical texts as 
well as the exegetical portion, known by the 
name of the Brahmanas. All the Upanisads 
should also be regarded as included in the 
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same. The truth regarding the Ksetra and the 
Ksetrajna, stated in a nutshell in this chapter 
by the Lord, has been expounded at length at 
several places and in diverse ways in those 
sacred scriptures. 

The compound word ‘Brahmasutra- 
padaih’ obviously refers to the famous 
“Aphorisms on Vedanta” by sage Badarayana, 
opening with “Athato Brahmajijiasa’ (Now 
commences the enquiry into Brahma or the 
Absolute), inasmuch as the qualifications used 
with the word fit in quite well with this 
work. The latter half of the verse thus shows 
that the Lord is also giving here in a nutshell 
the very essence of the reasoned exposition 
contained in the Brahmasutras of the truth 
about the ‘Ksetra’ and the ‘Ksetrajfia’, originally 
discussed in the Vedas and Smrti-texts. 


Citing thus the authority of the seers the Vedas and the Brahmasiutras, the Lord now 
speaks, in the following two verses, of the Ksetra as well as its evolutes, referred to in verse 
3 above by the words ‘Yat’ and ‘Yadvikari’ respectively. 


kiiks GLE ENT 


ahaaa T 


zaa ah a a ARANE: u u* 


Heya the five elements; agg: the ego; af: the intellect; aem the Unmanifest 
or Primordial Matter; Ua as well; @ and; sfxenfot at the ten organs (of perception and 


action); ThA the one mind; @ and; WH five; A even so; gaan: objects of senses. 


* Statements similar to this are met with both in the Sāñkhyakārikā of Isvarakrsna and the Yoga- 


Sutras of sage Patanjali e.g., 


qeuphtaptadeaen: wpfafapda: Wal vtserned fant + wepfed fap: ges: i 


(Sankhyakarika, 3) 


There is one Primordial Matter, which is the effect of none. The Mahat-Tattva (the principle of Cosmio 


Intelligence), Ahankara or the Ego and the five Tanmatras (the Principles of sound, touch, colour, taste and 
smell)—these seven are both causes and effects; they are the causes of the five elements and the effects of 
Primordial Matter. The eleven Indriyas consisting of the five senses of perception, the five organs of action 
and the mind, and the five gross elements—these sixteen are mere effects; they are not the causes of any 
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The five elements, the ego, the intellect, the Unmanifest (Primordial Matter), the 
ten organs (of perception and action), the mind, and the five objects of sense (sound, 


touch, colour, taste and smell);— 


The word ‘Mahabhutani’ in this verse 
refers to the five Tanmatras or the subtle 
states of the five elements, which are the 
causes of the five gross elements as well as 
of objects of perception, viz., sound, etc., 
and which have been enumerated in Chapter 
VII above under the names of ‘Bhumi’, (earth), 
‘Apah’ (water), ‘Anala’ (fire), ‘Vayu’ (air) 
‘Kha’ (ether). 

‘Ahankara’ or the Ego is an aspect of 
the cosmic Mind. It is the cause of the five 
Tanmatras, the mind and all the senses, and 
is an effect of the Mahat-Tattva. It is also 
known as the principle of ‘I-ness’ (the feeling 
of T). 

‘Buddhi’, also known as the Mahat- 
Tattva and Cosmic Intelligence, is an aspect 
of the cosmic Mind, and represents the faculty 
of determination or judgment. 

The word ‘Avyakta’ (Unmanifest) stands 
for Primordial Matter, which is the cause of 
all categories from Mahat-Tattva onwards, 


(5) 


and is known by the name of ‘Pradhana’ in 
Sankhya philosophy, and which has been 
referred to as ‘Mahad Brahma’ in Chapter 
XIV and as ‘Prakrti in verse 19 of the 
present chapter. 

The tongue, hands, and feet, the 
generative organ and the organ of defecation— 
these are the five organs of action; while the 
senses of hearing, touch, sight, taste and 
smell constitute the five senses of perception. 
These are the ten Indriyas referred to in the 
latter half of this verse. The principle of Ego 
or Ahankara is the cause of them all. 

The word ‘Ekam’ stands for the mind, 
which represents the cogitative faculty of the 
cosmic Mind, and whose function is to reflect 
and speculate. This is also an evolute of the 
Ego. 

Sound, touch, colour, taste and smell, 
which are the objects of the five senses of 
perception, are denoted by the words ‘Pafica 
Indriyagocarah’. 


za Ga: Ta ga Usage gR: | 
urA wae AARET N S ii 


ges desire; 4: aversion; FAA pleasure; GA pain; Wg: the physical body; damt 
consciousness; 4f: (and) firmness; uad this; ear Ksetra; Wart briefly; UARA inclusive 


of evolutes; Setet has been stated. 


Also desire, aversion, pleasure, pain, the physical body, consciousness, firmness: 


(6) 


thus is the Ksetra, with its evolutes, briefly stated. 


other effect. Of these the eleven Indriyas are the effects of the ego, while the five gross elements are the 
evolutes of the five Tanmatras. Purusa or the Spirit, however, is neither the cause nor the effect of anything 
else. He is altogether unattached. 

In the Yoga-Sitras we read: festafasrafagaritegt qorraifer (11.19) “The Visesas, that is, the five 
senses of perception, the five organs of action, the mind and the five gross elements; the AviSesas, that 
is, the ego and the five Tanmatras, the Lingamatra, that is, Mahat-Tattva; and the Alinga or Primordial 
Matter—these twentyfour categories represent the varying phases of the Gunas. They are called ‘Drsya’ 
or objective existences”. 

What has been termed as ‘DrSya’ in the Yoga-Sutras has been referred to as the ‘Ksetra’ in the Gita. 
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The word ‘Iccha’ in this verse denotes a 
passionate longing for the acquisition of an 
object which one regards as a source of 
gratification and as relieving one’s pain. There 
are variours phases of this longing, which are 
covered by such expressions as desire, thirst, 
hope, craving, yearning etc. It is a modification 
of the mind; hence it has been reckoned as 
an evolute of the ‘Ksetra’. 

Antipathy towards a thing which one 
conceives to be a source of pain or as interfering 
with one’s pleasure or comfort is called Dvesa. 
Animosity, jealously, hatred, anger etc., are 
some of its gross forms. This is also a 
modification of the mind. Hence it has been 
counted as an evolute of the ‘Ksetra’. 

The pleasurable feeling aroused in the 
mind by the presence of that which is agreeable 
and the disappearance of that which is 
disagreeable is called Sukha. Being a 
modification of the mind, it is also regarded 
as an evolute of the ‘Ksetra’. 

The agony caused in the mind by the 
presence of that which is disagreeable and 
the disappearance of that which is agreeable 
is called ‘Duhkha’. This too represents a 
modification of the mind and as such has 
been recognized as an evolute of the “Ksetra’. 
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‘Sanghata’ here stands for the corporeal 
or physical body, composed of the five gross 
elements, which is left behind, open to the 
view of all, even on the departure of the 
subtle body after death. Being a modification 
of the five gross elements stated above, it has 
also been regarded as an evolute of the 
‘Ksetra’. 

The word ‘Cetana’ signifies consciousness 
or the cognizing faculty of the mind, by 
which we feel pleasure and pain and cognize 
all other objects, and which has already been 
mentioned in X.22. Being a faculty of the 
mind, it has also been counted as an evolute 
of the ‘Ksetra’. 

‘Dhrti’ denotes ‘firmness’. It is the same 
quality which has been mentioned in X VIII.33, 
34 and 35 as of three kinds, viz., Sattvika, 
Rajasika and Tamasika, and the Sattvika 
type of which has been included in the divine 
virtues enumerated in XVI.3. Being a 
modification of the mind, it has also been 
recognized as an evolute of the ‘Ksetra’. 

Thus far have the ‘Ksetra’ and its evolutes 
been briefly mentioned, the former in verse 5 
and the latter in the present one. This is what 
the Lord seeks to convey through the last 
quarter of the above verse. 


Speaking thus of the nature of the ‘Ksetra’ and its evolutes, the Lord now enumerates 
in the next five verses, under the name of ‘Jnana’ the virtues which make for Jnana or 
spiritual wisdom, which has been declared in verse 2 above as consisting in the knowledge 


of the ‘Ksetra’ and the ‘Ksetrajna’. 


amenan = athena 
armatuei sitet Adama: et 


amra absence of pride; aaua freedom from hypocrisy; 3f€at non-violence or 
non-infliction of pain on any creature whatsoever; aft: forbearance; 31t44q uprightness of 


body, speech and mind; srarataratq devout service of the preceptor; 24 purity (both 
internal and external); wear steadfastness of mind; sireafafrae: (and) control of body, mind 


and the senses. 
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Absence of pride, freedom from hypocrisy, non-violence, forbearance, uprightness 
of speech and mind etc., devout service of the preceptor, internal and external purity, 


steadfastness of mind and control of body, mind and the senses. 


‘Manitva’ or self-esteem consists in 
looking upon oneself as an eminent person, 
and an object of reverence and worship or a 
towering personality, and coveting honour, 
fame, respect and adoration from others, or 
feeling delighted when all these come unasked 
for. And absence of all this is ‘Amanitva’ or 
absence of pride. Far from rejoicing when 
honour, respect and worship etc., are offered 
to him, the man who has fully developed this 
virtue feels disgusted with all these and grows 
indifferent towards them. 

‘Dambhitva’ consists in exhibiting oneself 
as a devout or charitably-disposed man, a 
devotee, one possessed of spiritual 
enlightenment, or a saint, and in simulating 
piety, generosity, liberality, devotion to God, 
practice of Yoga and observance of religious 
vows and fasts etc., or any other virtue for 
the sake of honour, prestige and worship 
etc., out of greed for wealth or with the 
object of deceiving others. And ‘Adambhitvam’ 
denotes complete absence of ‘Dambhitva’. 
Being entirely free from the desire for honour 
and fame, the man who has fully developed 
this virtue feels shy even in making known 
to others his genuine pious sentiments, noble 
virtues and devotional practices. It is, therefore, 
out of question for him to display virtues 
which he does not acutally possess. 

‘Ahirhsa’ means total abstenation from 
violence or infliction of pain in any form or 
shape on any creature whatsoever through 
body, speech or mind, e.g., harbouring ill- 
will towards another in one’s mind; abusing 
or vilifying another, using harsh language, or 
uttering unpleasant and harmful words with 
reference to another; and dealing a physical 
blow or causing hurt to another or inflicting 
injury in any form whatsoever on others. The 


(7) 


Sadhaka who has fully developed ‘Ahimsa’ 
ceases to bear enmity or ill-will towards 
anyone; therefore no harm is ever done by 
him to any creature whatsoever, nor is anyone 
eventually aggrieved by him, nor again does 
he actually cause fear to anyone. The great 
sage Patanjali goes so far as to say that even 
carnivorous animals living near him shed 
their natural animosities.* 

‘Ksanti’ means forbearance. He who has 
developed this quality never entertains the idea 
of punishing a wrong-doer even indirectly. 
He nurses no thought of revenge, nor would 
he have the evil-doer punished for his wrongs 
here or hereafter. In fact, he refuses to recognize 
his faults as such, and wholly forgets them. 
The idea has been explained at some length 
in the commentary on X.4. 

‘Arjava’ means straightness of mind, 
speech and behaviour. The Sadhaka who has 
fully developed this quality has straight dealings 
with all; crookedness is entirely absent in 
him. In other words, his dealings are wholly 
free from artifice, duplicity or dishonesty. He 
is ever straight and above board. 

He who imparts knowledge and teaches 
good precepts is called an Acarya. Living 
with such a teacher and devoutly striving in 
every way with body, speech and mind to 
bring him happiness, making obeisance to 
him, obeying his commands and behaving in 
conformity with his wishes—all this is included 
in ‘Acaryopasana’. 

‘Sauca’ means purity. Purity of money 
is secured by honest and truthful dealings, 
while purity of diet is ensured by food procured 
through well-earned money. Conduct is purified 
by correct and appropriate behaviour, and 
the body is purified by cleaning it with water, 
earth etc. All this is external purity. Internal 


* aaua acafaeit AAT: | (Yoga-Sutras 


11.35) 
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purity comes when the mind gets purged of 
all evils such as partiality and prejudice, 
chicanery and dissimulation etc. Both these 
forms of purity are covered by the term 
‘Sauca’. 

‘Sthairya’ denotes firmness, i.e., remaining 
unshaken even in the face of the greatest 
trials and tribulations, danger or sorrow, 
swerving not an inch in any case from one’s 
sacred obligation and duty under the influence 
of lust, anger, fear or greed, and the 
disappearance of all fickleness from the mind 
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and intellect. 

The word ‘Atman’, forming part of the 
compound word ‘Atmavinigraha’, here stands 
for the body, including the mind and senses. 
‘Atmavinigraha’, therefore, means control over 
the mind, senses and the body. The mind, 
intellect and senses of the Sadhaka who has 
acquired complete mastery over his self act 
as his obedient servants; they can no longer 
entangle him into cobweb of sensuous 
pleasures, and remain constantly engaged in 
spiritual practice according to his will. 


saad aE Wa 


Wayne fag: ara CET ay, 


TRAST 


gfxarety towards the objects of enjoyment (of this world and the next); àra absence 


of attachment; 3M@gsM: absence of egotism; Wa as well; @ and; WAI SATA: Baraat, 


pondering again and again on the pain and evils inherent in birth, death, old age and disease 


etc. 


Dispassion towards the objects of enjoyment of this world and the next, and also 
absence of egotism, pondering again and again on the pain and evils inherent in birth, 


death, old age and disease. 


‘Indriyarthesu. Vairagyam’ denotes 
complete absence of attachment for all the 
objects of enjoyment of this world and the 
next in the form of sound, touch, colour, 
taste and smell, which are relished by the 
mind and the senses, and which though 
ignorantly regarded as a source of delight 
are really productive of sorrow. 

‘Anahankara’ means complete absence 
of identification with the mind, intellect and 
the body, which though other than the self 
are ignorantly regarded as the self. 

The pangs of birth are no ordinary pangs. 
First of all, the helpless Jiva undergoes various 
forms of suffering, for a considerable length 
of time, in the womb of the mother. Then, 
during the process of birth, it has to suffer 
unbearable pain while coming out of the womb. 
The Jiva has to go through these pangs in 
the course of repeated births in the various 


(8) 
species of beings. Death also involves terrible 
sufferings to the Jiva. One has to leave under 
compulsion the body and the home which one 
has regarded as one’s own for a whole life 
time. An idea of the agonies of death can be 
formed from the despondent looks and bodily 
suffering of a dying person. The sufferings 
of old age too are not negligible; the organs 
get enfeebled, the senses lose their power, the 
body becomes worn out; the mind is ever tossed 
by longings of various kinds, and one is reduced 
to a helpless condition. The hardships 
undergone in such a state are indeed terrible. 
Even so the agonies of ailment too are extremely 
painful. The body gets emaciated, sufferings 
of various kinds become unbearable and one 
has to depend on others for so many things. 
It is indeed a helpless state. These are the various 
forms of suffering inherent in birth, death, old 
age and disease. 
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Birth, death, old age and disease are 
undergone by Jivas as a result of their sins. 
Hence they are all full of evils. Constantly 
dwelling on this idea is what is meant by 
seeing evils in them. 

As a matter of fact with the exception of 
the conscious Self there is nothing in this 
world which is free from these four evils. 
A house is built, this constitutes its birth; 
a part of it is broken, this represents its 
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diseased condition, the broken part is repaired, 
the evil is remedied; the house becomes old, 
this represents its old age; it is now past 
repairs. Reaching the state of dilapidation it 
collapses; this represents its death. All things, 
great and small, go through this process. 
Thus observing all objects of the world as 
subject to birth, death, old age and disease, 
one should cultivate dispassion towards 
them. 


atafm: absence of attachment; 3Afreg: absence of the feeling of mineness; yanqay 
to son, wife, home etc.; FFL constant; € and; aferat equipoise of mind; serra 


in favourable and unfavourable circumstances. 


Absence of attachment and the feeling of mineness in respect of son, wife, home etc., 
and constant equipoise of mind both in favourable and unfavourable circumstances. (9) 


Close association with one’s wife and 
children, home and wealth etc., generally 
makes for special attachment to them. Even 
after one has developed dispassion towards 
ordinary objects of senses, this attachment 
for wife, son etc., often remains lurking behind. 
That is why absence of attachment for these 
has been separately and specially mentioned 
in this verse over and above dispassion towards 
objects of enjoyment, mentioned in verse 8 
above, which ordinarily covers the absence 
of all forms of attachment. 

The word ‘Anabhisvanga’ cannot be taken 
to mean ‘absence of egotism’ as the same has 
already been referred to in the preceding verse 
by the term ‘Anahankara’. It is the feeling of 
mineness which is responsible for close 
identification with one’s wife and children etc. 
That is why the joys and sorrows, as well as 
the gain and loss, of the latter make one 
personally happy and unhappy. This 


identification can be set aside only by 
overcoming the feeling of mineness. Hence the 
sense in which we have interpreted the word 
‘Anabhisvanga’ seems to be the correct sense 
of the term. 

Contact with agreeable persons, 
actions, events and objects and the 
disappearance of what is disagreeable is 
welcome (Ista) to all. Similarly, the 
disappearance of what is agreeable, and contact 
with what is disagreeable is ‘unwelcome’ 
(Anista) to all. Absence of joy in the presence 
of what is agreeable and on the disappearance 
of what is disagreeable, and absence of grief, 
fear and anger in the presence of what is 
disagreeable and on the disappearance of 
what is agreeable, that is, remaining unmoved, 
even-tempered and equipoised under all 
circumstances—this is what is meant by 
‘equipoise of mind both in favourable and 
unfavourable circumstances’. 


aa arama amaia | 


fafamnesTafacaarfasttaare 


l gol 
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TPT to Me (the supreme Lord); @ and; ITAA through exclusive attachment of mind; 
afm: devotion; steafirakut unflinching; fafexnesrafacery living in secluded and holy places; 
anfa: absence of enjoyment; satai% in the company of worldly people. 


Unflinching devotion to Me through exclusive attachment, living in secluded and 


holy places, and finding no enjoyment in the company of worldly people; 


‘Ananyayoga’ means getting exclusively 
united with God as the highest of all beings 
and as one’s sole lord, worth resorting to, the 
supreme goal, the highest refuge, one’s father, 
mother, brother and friend, the greatest 
benefactor, the nearest relation and everything, 
and treating nobody else as one’s own. 
And cultivating steady, consummate and 
unadulterated love for God conceived as above 
and practising constant remembrance of and 
meditation on Him is what is meant by 
unflinching devotion to Him through exclusive 
attachment. 

The man who practises such devotion 
ceases to have any trace of selfishness or 
egotism in him and he no longer claims 
anything belonging to this world as his own. 
He is connected with the world only through 
God, he ceases to have any direct relation 
with anybody. He views everything as 
belonging to God, and is constantly engaged 
in meditating on God in a disinterested spirit 
with reverence and love. Whatever he does, 
he does for the sake of God. 

Any secluded, lonely and consecrated 
place, e.g., a temple or seat of religious 


(10) 


austerity, that bank of a holy river like the 
Ganges, a sacred woodland or mountain cave 
etc., which is free from bustle and noise and 
is uninhabited by others, which when used 
as a residence evokes no objection and causes 
no vexation to others, which is free from dirt, 
refuse, pebbles and thorns, which has lovely 
natural surroundings which has a salubrious 
climate and a holy atmosphere, which is free 
from infectious diseases, and is not infested 
by carnivorous animals, and which is free 
from violence and surcharged with Sattvika 
vibrations, is called “Viviktadesa’; and residing 
in such a place with the object of carrying on 
practices for Self-realization is what is referred 
to here as ‘ViviktadeSasevitvam’. 

The word ‘Janasarhsadi’ in present context 
means the company of men steeped in error 
and attached to worldly enjoyments. And 
abhorring such company as a positive hindrance 
to spiritual life is what is meant by finding no 
enjoyment in the company of men. Association 
with saints, exalted souls and aspirants, on the 
other hand, is helpful to spiritual practice; 
therefore, ‘Janasarnsadi’ should not be taken 
to refer to the company of such men. 


Tae «= bac F:I bs LE? C-E- Ba | 
Urata Mena ESAM N 22 N 


amaa AAAA constancy in self-knowledge; @raaMteesttq seeing (God as) the 
object of true knowledge; vaq (all) this; AMA (is) Knowledge; gfe thus; Wren has been said; 
AMAA (is) ignorance; aq (and) what (is); 3%: than this; IAAT contrary. 


Constancy in Self-knowledge and seeing God as the object of true knowledge; all 


this is declared as knowledge; and what is contrary to this is called ignorance. 


The Self or spirit is eternal, conscious, 
changeless and imperishable. All other objects 


(11) 


which appear as perishable, material and subject 
to modification and change are not-Self; the 
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Self has absolutely no relation with them. 
‘Adhyatma-Jhana’ or self-knowledge consists 
in thus realizing the truth of the Self through 
the scriptures and teachings of the preceptor. 
And conclusively determining this truth by 
the intellect, and dwelling on it constantly 
with the mind is what is meant by ‘constancy 
in Self-knowledge.’ 

The object of true knowledge is the 
integral Brahma or God, who is Truth, 
Consciousness and Bliss solidified; for it is He 
who is realized through such knowledge. 
Constantly visualizing that transcendent Reality 
as equally present everywhere is what is meant 
by ‘seeing the object of true knowledge.’ 

The virtues enumerated in the preceding 
verses, from ‘Amanitvam’ in verse 7 to 
‘Tattvajnanarthadarsanam’ in the present one, 
are all conducive to the attainment of 
Knowledge; therefore they have also been 
given the name of Knowledge. The intention 
of this is to make it clear that the statement of 
the Lord contained in verse 2 above, viz., 
that the knowledge of ‘Ksetra’ and ‘Ksetrajña’ 
is what He considers as true knowledge, should 
not lead the reader to think that having 
understood that ‘Ksetra’ stands for the body 
and ‘Ksetrajfia’ denotes the indwelling subject 
or Self, he has attained true knowledge. On 
the other hand, true knowledge is that which 
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follows the realization of the truth about 
‘Ksetra’ and ‘Ksetrajfia’ attained through the 
practice of the twenty virtues mentioned above. 
It is in order to reveal this truth to the reader 
that these virtues have been declared as 
synonymous with Knowledge. Thus an 
enlightened soul must possess these virtues 
from the very start. It is, however, not 
indispensable that all these qualities should 
appear simultaneously in all Sadhakas. Of 
course, many of these virtues, which are useful 
to all, e.g., absence of pride, freedom from 
hypocrisy etc., are invariably present in every 
case. Other virtues, such as ‘unflinching 
devotion’, ‘living in seclusion’, ‘constancy in 
Self-knowledge’, ‘seeing God as the object 
of true knowledge’ etc., may be optional 
according to the mode of discipline followed 
by a Sadhaka. 

The opposites of these virtues, viz., lust 
for honour and glory, hypocrisy, violence, 
anger, duplicity, crookedness, malice, impurity, 
fickleness, covetousness, attachment, egotism, 
the sense of mineness, differentiation, impiety, 
association with evil man and other such evil 
propensities are conducive to the growth of 
ignorance, which is the cause of birth and 
death, and degrade the soul. Hence they are 
the same as ignorance and as such should be 
totally abandoned. 


Hearing thus of the means to knowledge under the appellation of Knowledge, one may 
ask: What is that which should be known through the Knowledge acquired by such means, 
and what is the result of that Knowledge? Anticipating this question, the Lord undertakes 
to describe the object of Knowledge and, holding out the “attainment of immortality” as its 
reward, devotes the next six verses to a description of God, the object of Knowledge. 


Ji maag aAA | 
ammat Ta T AAAG I RR N 


IT (is) worth knowing; @ which; aq that; vagn I shall speak at length about; aq 
(and) which; rat having known; 3M supreme bliss; AYA one attains; sMifeAd ruling over 
beginningless entities; WA supreme; Wet Brahma (Absolute); 4 neither; Aq being; aq that; = 


nor; AHA non-being,; gerd is declared. 
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I shall speak to you at length about that which ought to be known, and knowing 
which one attains supreme Bliss. That supreme Brahma, who is the lord of the (two) 
beginningless entities—(Prakrti and Jiva)—is said to be neither Sat (being) nor Asat 


(non-being). 


The word ‘Jheyam’ in this verse stands 
for Brahma or God, both absolute and 
qualified, who is all truth, all consciousness 
and all bliss; for, in this very context, the 
Lord speaks of this object of knowledge as 
both attributeless and as the enjoyer of attributes 
or modes of Prakrti. 

The word ‘Amrta’ denotes God who is 
an embodiment of supreme bliss. The intention 
is to show that through the knowledge of the 
supreme Brahma or God, who is the only 
object worth knowing, man gets freed for all 
time from the bondage of mundane existence 
in the form of repeated births and deaths, and 
attains supreme Bliss. It is this supreme Bliss 
which is also spoken of as attainment of the 
supreme goal or the supreme state. 

In verse 19 of this very chapter, the Lord 
speaks of both Prakrti (Matter) and the individual 
soul as beginningless. Being the Lord of both, 
the supreme Brahma or the supreme Purusa 
has been referred to here as ‘Anadimat’ (holding 
sway over beginningless entities). 

The use of the word ‘Brahma’ qualified 
by the adjective ‘Param’, is intended to show 
that the object of Knowledge referred to here 
is no other than the absolute, formless Brahma 
or God, who is Truth, Consciousness and 
Bliss solidified. The word ‘Brahma’ can also 
be taken to denote the Vedas, Brahma (the 
Creator) and Prakrti; hence it has been qualified 
by the adjective ‘Param’ in order to show 
that the object of Knowledge spoken of in 
this verse is something different from all these. 

That which is established by proof is 
called ‘Sat’ (being). The existence of God, 
who is eternal and imperishable and stands 
self-proved, cannot be established by any proof; 
for all derive their existence from God, who 


(12) 


is beyond all proof. Sruti also says: “How 
can that knowing subject be known?” He is 
entirely different from objects which can be 
known through various means of cognition; 
hence God cannot be called ‘Sat’. And that 
which has no existence in reality is spoken of 
as ‘Asat’ (non-being); but it is not true to say 
that the supreme Brahma or God has no 
existence. He surely exists; nay, the existence 
of all else is proved by His existence. Hence 
He cannot be called ‘Asat’ (non-being) either. 
That is why God is beyond both ‘Sat’ (being) 
and ‘Asat’ (non-being). 

In IX.19 the Lord said that He was 
‘being’ and ‘non-being’ both; whereas in the 
present verse He says that God, who is the 
only object worth knowing, is neither ‘Sat’ 
(being) nor ‘Asat’ (non-being). Although the 
above two statements appear as contradictory, 
the contradiction is more apparent than real. 
For when a positive assertion is made with 
reference to God, it is stated that all that 
exists is Brahma; and when an attempt is 
made to describe Him by the negative method, 
it is said that He is ‘neither this nor that’, but 
that He certainly is. In the previous statement 
a positive assertion is made with regard to 
God; hence it was but reasonable for the 
Lord to say, “I am being and non-being 
both.” But, truly speaking, words cannot 
describe the real character of God either by 
the positive or by the negative method. 
Whatever is said about Him is only intended 
to serve as a hint just as we try to locate the 
new moon with the help of a bough which 
appears adjacent to it; words are utterly 
incapable of representing His true character. 
Sruti also says:— 


ad area rad IIT HAAT UF 
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“Failing to reach Whom, speech together 
with the mind returneth (that is Brahma).” 
(Tait up. 11.9) It is in order to bring this out 
clearly that in the present verse the Lord 
negatively describes God as neither ‘Sat’ 
(being) nor ‘Asat’ (non-being). He means to 
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say that the true character of the object of 
knowledge sought to be described by Him is 
beyond the ken of mind or speech; therefore, 
whatever will be said about Him should be 
taken to be only a faint indication of His 
character and nothing more. 


Undertaking thus to describe the reality of what is worth knowing (Jneya), the Lord 
briefly described that truth; but the truth of that object of Knowledge is deeply profound. 
Hence, in order to give an idea of that truth to the Sadhaka the Lord further describes it 
in detail through such attributes as ‘all-pervasiveness’, etc. 


ada: aadA RNE | 
ada: yru adaa fB Ng N 


uda: urfa having hands and feet on all sides; Wq It (is); nAdA having 
eyes, heads and faces in all directions; Waa: fma (and) having ears all round; W (for) in 
the universe; W44 all; start pervading; fasta It stands. 


It has hands and feet on all sides, eyes, head and mouth in all directions, and ears 


all-round; for It stands pervading all in the universe. 


The assertion that God has hands on all 
sides signifies that He is capable of accepting 
an offering wherever it is offered to Him. 
Similarly, the statement that He has feet every- 
where implies that He accepts the prostrations 
made at His feet by a devotee wherever he offers 
them. For, omnipotent as He is, He can perform 
the function of all His senses and other faculties 
everywhere. His grasping faculty and moving 
faculty are all-pervasive. 

The statement that “He has eyes, head 
and mouth in all directions”, also shows the 
all-pervasive character of that which is worth 
knowing. Since he has eyes everywhere, 
there is no space where His eyes do not 
function; hence nothing is hidden from His 
view. Inasmuch as He has His Head 
everywhere, flowers etc., placed on His head 
by the devotees as a mark of honour reach 
His head wherever they are offered; there is 
no place devoid of His head. Having His 
mouth everywhere, He can accept an article 


(13) 


of food wherever His devotees offer it to 
Him; there is no place where His mouth does 
not exist. In other words, God, who is the 
only object worth knowing, is the Witness of 
all, is all-seeing, and is capable of accepting 
the homage and offerings of all. 

The statement that “He has ears all 
round” likewise describes the all-pervasiveness 
of God. It means that He can hear everywhere. 
Wherever His devotees offer Him praises or 
prayers or make entreaties to Him, He clearly 
hears them all. 

The concluding assertion that “He stands 
pervading all in the universe” also proves in 
a comprehensive sense the all-pervasive 
character of that which is worth knowing. 
Just as ether, being the cause of air, fire, 
water and earth, stands pervading all those 
elements, even so, God, being the cause of 
the entire universe consisting of the animate 
and inanimate creation, stands pervading them 
all. Therefore, everything is full of God. 
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Speaking of God as having His hands and feet and all other senses capable of 
functioning everywhere, the Lord now proceeds to establish the transcendent character of 


adayi adafa NA | 
amh adya Arioi qor Ain exit 


PATTA, perceiving all sense-objects; Wafxafaatstay (it is really speaking) 
devoid of all senses; AUWA (though) unattached; WaT (is) the sustainer of all; @ and; wa 
nonetheless; Anfora (though) attributeless; monia (is yet) the enjoyer of Gunas or modes of 


His being. 


Prakrti; @ and (again). 


Though perceiving all sense-objects, It is, really speaking, devoid of all senses. 
Nay, though unattached, It is the sustainer of all nonetheless; and though attributeless, 


It is the enjoyer of Gunas (the three modes of Prakrti). 


The first half of this verse shows that even 
the qualified aspect of God, who is the only 
object worth knowing, is exceptionally 
marvellous and transcendent in character. That 
is to say, the assertion made in verse 13 above 
that he has hand and feet and all other senses 
functioning everywhere, should not lead one 
to think that He has hands and feet and other 
organs analogous to those of other living beings. 
Though altogether devoid of such senses, He 
is capable of perceiving the respective objects 
of those senses. That is why He has been 
declared as having all the senses everywhere 
and yet devoid of all senses. Sruti also says:— 

“He (God) grasps and rapidly moves 
without hands and feet; he sees without eyes 
and hears without ears.” (Sve. Up. III.19.)* 

Hence He is possessed of a transcendent 
character; this is what is sought to be conveyed 
in the present and the following two verses. 

The assertion that “though unattached, 
He is the sustainer of all” shows that, unlike 


(14) 


worldly parents who maintain and support 
their family out of attachment for the latter, 
God or the supreme Brahma sustains and 
nourishes all without any attachment. That is 
why He has been spoken of as the disinterested 
friend and benefactor of all beings (V.29). In 
other words, God, who is all-pervading and 
the only object worth knowing, is entirely 
free from the taint of attachment. Yet He 
sustains and nourishes all due to His contact 
with Prakrti. Herein lies His transcendence. 
The concluding statement that “though 
really beyond all attributes, God is the enjoyer 
of qualities” also establishes His transcendent 
character. The intention is to show that, though 
enjoying all qualities or modes of Prakrti, 
God is never tainted by the modes of Prakrti 
even as other beings are. Though in reality 
He is entirely beyond the modes of Prakrti, 
He is yet the enjoyer of all qualities by 
reason of His contact with Prakrti. This is 
another example of His transcendence. 


aks wae waa a 
qarama Grew UPd TA ALU LG N 


ate: ə: (It exists) without and within; @ and; Yara all beings (both moving and 
unmoving); 3R (and) unmoving; A (It is) moving; Wa as well; @ and; Geral by reason 


* amaA Set welt Ueaeraay: A yore: | 
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of Its subtlety; 7 It; afer (is) incomprehensible; «%47, standing afar; @ and (finally); 
afad close at hand; @ as well as; Wq (is) That. 

It exists without and within all beings, and constitutes the moving and unmoving 
creation as well. And by reason of Its subtlety, It is incomprehensible; It is close at 


hand, and stands afar too.* 


Just as an iceberg floating in the sea is 
pervaded, both inside and outside, by water, 
even so all animate and inanimate beings are 
pervaded, both inside and outside, by God, 
who is the only object worth knowing. 

The above statement that God exists 
both within and without all animate and 
inanimate beings should not lead anyone to 
imagine that the moving and unmoving 
creation itself is something different from 
Him. In order to make this clear, the Lord 
further says that the animate and inanimate 
creation too constitutes His being. That is to 
say, just as a block of floating ice has water 
both within and without, and the ice is really 
the same as water and nothing but water, 
even so the whole animate and inanimate 
creation is the same as God and nothing 
but God. 


(15) 


One may ask here: If everything is God, 
how is it that all people do not know Him? 
Anticipating this query, the Lord further says 
that just as the common people cannot perceive 
the molecules of water existing in the sun’s 
rays,—they find it hard to perceive those 
molecules,—even so the all-pervading supreme 
Brahma or God, being far subtler even than 
the molecules of water, beats the 
comprehension of the common people and is 
thus incomprehensible. 

There is no space within or without this 
entire universe, where, God is not. Hence He 
is too near and far as well; for God, who is 
Consciousness and Bliss solidified, ever fills 
all places which man regards as distant and 
near. Hence He is too near to those reverent 
soul who know this truth; while He is far 
away to the irreverent. 


staved a acre fasta a RAT 


yad a aaa Uso wataeoy aN Vs I 


afaq (in its undivided aspect) integral like space; @ and yet; 4 in (all) beings 
(both animate and inanimate); fast divided; ga as it were; @ and; Raat appears to stand; 
qaad (is) the sustainer and nourisher of beings (as Visnu); @ and; aq that; #1 God, who 
is the only object worth knowing; Uf the destroyer (as Rudra); wafaa the creator of all 
(as Brahma); @ and. 

Though integral like space in Its undivided aspect, It appears divided, as it were, 
in all animate and inanimate beings. And that Godhead, which is the only object worth 
knowing, is the sustainer of beings (as Visnu), the destroyer (as Rudra) and the creator 
of all (as Brahma). (16) 


* = Sruti also says:— 
desta aasfa aqgt aghta dexter wader aq aden oe: il 
(ISa. Up. 5) 
“Tt moves and it does not move; it is far and it is near too. It is within this all as well as without 
the entire creation”. 
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The first line of this verse establishes 
the unity of God, who is the only object 
worth knowing. Just as the all pervading 
space, though really one and indivisible, 
appears divided as it were because of its 
being enclosed by different pots, even so 
God, though really undivided, appears divided 
as it were in the form of the ‘Ksetrajiia’, 
residing in all beings, both animate and 
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inanimate. This diversity is only apparent; in 
reality, God is one, and He fills all space. 

The latter half of this verse shows that 
Almighty God, who is the only object worth 
knowing, is the creator, sustainer and destroyer 
of the entire creation, both animate and 
inanimate, and performs these functions in 
three different forms. In other words, He 
alone is Brahma, Visnu and Siva. 


waaay asada: WAST 
at wa arms ee der ASN go i 


ARTA of lights; tft even; a that (supreme Brahma); "AfA: the light; 74a: WA (and) 
entirely beyond Maya (Illusion); S=@ is said (to be); AMA (It is) Knowledge itself; FAT 
worth knowing; WATER (and) worth attaining through real wisdom; gf in the heart; wdet 


of all; Afaq (is) particularly abiding. 


That supreme Brahma is said to be the light of all lights and entirely beyond 
Maya. That godhead is Knowledge itself, worth knowing, and worth attaining through 


real wisdom, and is particularly abiding in the hearts of all. 


The godhead referred to above is the 
illuminator of all external lights such as the 
sun, moon, lightning and stars, of all psychic 
lights viz., the intellect, mind and senses etc., 
and of all celestial lights in the shape of 
deities presiding over the different worlds 
and objects. Even the power of illumination 
inherent in all these is only a fraction of God. 
That is why He is the light of all lights, i.e., 
the illuminator of all, the source of all light; 
He is illuminated by none. Sruti also says:— 
“Neither the sun nor the moon, nor stars 
shine in that realm; nor again does lightning 
flash there. How, then, can this fire shed its 
lustre ? All these reflect His light; all this 
borrows its light from His.” (Kathopanisad 
ILii.15 and Sve. Up., V1.14)* The Gita also 
says in XV.12 that “the light in the sun, 
which illumines the entire universe, and that 
which exists in the moon and in the fire, 
know it to be My effulgence.” 


(17) 


The word “Tamasah’ in this verse stands 
for darkness and ignorance. And the godhead 
referred to here is self effulgent and Knowledge 
itself; Darkness and ignorance cannot exist 
near Him. Hence He has been spoken of as 
entirely beyond—altogether from—Maya. 

The word ‘Jnanam’ (Knowledge) denotes 
the essential nature of God. The use of this 
attribute shows that God is consciousness or 
Knowledge itself. 

Again, the qualification ‘Jñeya’ used 
with reference to It is intended to reveal that 
the highest duty of man is to know God, the 
only object worth knowing, the discussion of 
which has been commenced from verse 12 
above. Hence it behoves all to exert themselves 
fully to know Its truth, rather than fritter 
away their precious lives in pursuit of worldly 
enjoyments. 

The word ‘Jheyam’ indicates that it is 
essential to know God. Here it may be asked: 


* Fat gat wala a aam Aa faa wba patsy: 
wa owes oad wa Oe fe fain 
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How is He to be known? Anticipating this 
query, the Lord says that He can be known 
by means of true wisdom acquired through 
the practice of virtues like ‘absence of pride’ 
etc., referred to in the foregoing verses as 
conducive to Knowledge. God should be 
known by acquiring true wisdom through the 
practice of the above virtues. 

Although God is equally present 
everywhere, it is in the heart that He is 
particularly manifested. To take a homely 
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illustration, the light of the sun, though diffused 
everywhere in a uniform degree, is particularly 
reflected in a mirror etc.; while it emits fire 
when reflected in a sun-stone. The reflection 
is not so strong in other objects. Even so the 
human heart is the seat of God’s manifestation. 
In the heart of an illumined soul, of course, 
He stands directly manifested. It is in order to 
bring this out clearly that God has been 
spoken of as particularly seated in the hearts 
of all. 


Thus briefly describing the true nature of the Ksetra. Knowledge and the object worth 
knowing, the Lord now points out the reward, of knowing this subject. 


sfa Ai amn art Ai alk Bara: | 
Wen Uda HETTA N 2c 


gta thus; X the Ksetra (Field); a% as well as; AMA Knowledge; #44 God (Who is) 
the only object worth knowing; @ and; SY has been discussed; WATARA: in a nutshell; Hg: 
My devotee; Uae this; fasta knowing in reality; ngaa AGeId attains to My Being. 


Thus the truth of the Ksetra and knowledge, as well as of the object worth 
knowing, i.e., God, has been briefly discussed; knowing this in reality, My devotee 


enters into My Being. 


The true denotation of ‘Ksetra’ along 
with its evolutes has been discussed in verses 
5 and 6. The twenty accessories to Knowledge 
have been mentioned under the name of 
Knowledge in verses 7 to 11; while the true 
character of God, who is the only object 
worth knowing, has been discussed in verse 
12 to 17 above. 

The word ‘Madbhaktah’ in this verse 
stands for the devotee of God engaged in the 
practices of devotion such as His adoration, 
meditation on His being, carrying out His 
commandments, worship and devotional 
service etc. The use of this word is intended 
to show that even the Sadhaka who treads 


(18) 


the path of Knowledge can easily reach 
the supreme state by surrendering himself 
to God. 

Realization of the fact that the “Ksetra’ 
is an evolute of Prakrti, unconscious, mutable, 
transient and perishable, resolute adoption of 
the virtues and practices conducive to 
Knowledge, and arriving through such means 
at a correct notion of both the Absolute and 
Qualified aspects of God—this is what is 
meant by knowing the ‘Ksetra’, Knowledge 
and that which ought to be known. And 
realizing God, who is the only object worth 
knowing, is what is referred to here as entering 
into His Being. 


In verse 3 above, the Lord invited Arjuna to hear in a nutshell four things with 


reference to the ‘Ksetra’ and two things with regard to the ‘Ksetrajna’ or the conscious 
subject. Then, after discussing at the very outset the true nature of the ‘Ksetra’ and its 
evolutes, He incidentally enumerated the virtues and practices leading to a correct knowledge 
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of the truth relating to the ‘Ksetra’ and the ‘Ksetrajna’, and further discussed the true nature 
of God, who is the only object worth knowing. But He did not tell the character of the 
‘Ksetra’ and did not state which particular effect follows from which cause; nor did He 
discuss the true nature of the Ksetrajna and its glory. Therefore, in order to take up the 
thread of the discussion the Lord reverts to the topic under the name of ‘Prakrti’ and 
‘Purusa’ (Matter and Spirit). Declaring in this connection, first of all, the datelessness of 


Prakrti and Purusa, He proclaims all modifications and qualities to be Nature-born. 
Writ yi wa ag surat 
fants yida fates UPANA il 23 N 


up Prakrti (Matter); Geet Purusa (Spirit); @ and; Wa indeed; fag know; 3tTet 
beginningless; 3At both; aft too; famn modifications (such as likes and dislikes); @ and; 
MOTA all objects of the nature of the three Gunas; @ and; Ya indeed; fafg know; upamu, 


born of Prakrti. 


Prakrti and Purusa, know both these as beginningless. And know all modifications 
such as likes and dislikes etc., and all objects constituted of the three Gunas as born 


of Prakrti. 


The word ‘Prakrti’ in this verse stands 
for God’s own primoridal Nature, that has 
existed from time without beginning. It is no 
other than what has been spoken of as ‘Mahad- 
Brahma’ in Chapter XIV. Again, it is this 
very Prakrti that has been referred to in 
VII.4-5 under the name of ‘Apara Prakrti’ or 
lower Nature, and as ‘Ksetra’ in verse 5 
above. The only difference is that whereas 
the above verses speak of this Primordial 
Prakrti with her evolutes, viz., mind, intellect, 
ego and the five gross elements etc., the 
present verse treats of primordial Nature alone. 

The use of the particles ‘Ca’ and ‘Eva’ 
is intended to convey that Prakrti and Purusa 
stand on the same footing so far as 
‘beginninglessness’ is concerned, or that the 
two are identical in this respect. And the 
object of declaring both as ‘without beginning’ 
is to show that the Jivahood of the Jiva, Le., 
his association with Prakrti is not something 
adventitious, but has existed from time without 
beginning, and even so this Prakrti, which is 
God’s own energy or potency, should be 
recognized as beginningless. 


(19) 


The word ‘Vikaran’ stands for 
modifications such as desire and aversion, joy 
and sorrow etc., enumerated in verse 6 of this 
very chapter; while ‘Gunan’ stands for the 
three Gunas, or modes of Prakrti, viz., Sattva, 
Rajas, Tamas, and all material objects evolved 
therefrom. The intention of the Lord in declaring 
both these to be Nature-born is to show that 
Prakrti is not synonymous with the three 
Gunas—Sattva, Rajas and Tamas; it is 
something without beginning. In the beginning 
of creation, the three Gunas are born of Prakrti 
(Srimad Bhagavata I.v.22 and XI.xziv.5). It 
is in order to make this point clear that in 
XIV.5 the Lord mentions the three Gunas by 
name and declares them as Nature-born. Again, 
in verse 5 of Chapter III, verse 40 of Chapter 
XVIII, and verse 21 of the present Chapter the 
Lord speaks of the three Gunas as Nature- 
born. Verses 27 and 28 of Chapter III as well 
refer to the three Gunas as evolutes of Prakrti. 
Therefore, the three Gunas—Sattva, Rajas and 
Tamas—with their evolutes, and likewise all 
modifications should be recognized as born of 
Prakrti or Nature. 
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In verse 3 above Arjuna was invited to hear whence is what, this has been partly 
discussed in the latter half of the preceding verse. Now, concluding the discussion in the first 
half of the next verse, the Lord discusses in the second half as well as in verse 21 the nature 


of the Purusa (Spirit) as seated in Prakrti. 


wrdeUTeHdea in bringing forth the evolutes as well as the organs; 8q: the cause; Werte: 
Prakrti or Nature; Fea is said (to be); Yea: the individual soul; Yag: am of joys and 
sorrows; Wq in the experience; q; the cause; Se4d is declared (to be). 

Prakrti is said to be responsible for bringing forth the evolutes and the 
instruments; while the individual soul is declared to be the cause for the experiences 


of joys and sorrows. 


The five subtle elements, ether, air, fire, 
water and earth, and the five objects of 
senses, viz., sound, touch, colour, taste and 
smell—these ten constitute what has been 
referred to as ‘Karya’ in this verse. And the 
three internal or psychic organs, viz., the 
intellect, the ego and the mind, the five 
senses of perception, viz., the sense of hearing, 
the tactile sense, the senses of sight and taste 
and the olfactory sense, and the five organs 
of action, viz., the tongue, hands and feet, 
and the organs of generation and defecation— 
these thirteen are covered by the term ‘Karana’. 
It is from Prakrti that these twentythree 
categories are evolved; Prakrti alone is their 
material cause; hence Prakrti has been declared 
to be the cause of their evolution. 

The order of their evolution is as follows. 
Prakrti gives rise to the Mahat-Tattva (the 
principle of Cosmic Intelligence), from the 
Mahat-Tattva follows Ahankara (the Cosmic 
Ego), Ahankara brings forth the five Tanmatras, 
mind and the ten organs of perception and 
action; and the five Tanmatras in their turn 
are believed to evolve the five gross elements. 
This is borne out by the following verse 
(verse 22) of the Sankhya-Karika:— 

upei iane Wi NETR: | 
amA Nera va: vay N 


(20) 


The Gita speaks of the five subtle elements 
in place of the five Tanmatras, while in place 
of the five gross elements it mentions the five 
objects of the senses. This is the only difference 
between the two versions. 

In some editions of the Gita, we find the 
word ‘Karana’ substituted for ‘Karana’ in the 
present verse. If we accept this variant, the 
word ‘Karya’ should be understood to stand 
for the following sixteen categories, viz., the 
five senses of perception. The five organs of 
action, mind and the five objects of senses; 
for they are all effects of some cause, and are 
not themselves the cause of others. And the 
word ‘Karana’ should be taken to cover the 
intellect, the ego and the five subtle elements. 
For the intellect is the cause of the ego; the 
ego is the cause of the mind, senses and the 
five subtle elements; and the five subtle 
elements in their turn are the causes of the 
five objects of senses. 

Although other scriptures recognize four 
aspects of the Antahkarana or inner sense, 
viz., Buddhi (Intellect), Ahankara (Ego), Citta 
(the faculty of cogitation or reflection) and 
Manas (Mind), the Lord does not recognize 
Citta and Manas as two diverse faculties; he 
reckons them as only two names of one and 
the same faculty. The Sankhya and Yoga 
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systems also uphold the same view. That is 
why, instead of four, the Lord speaks here of 
only three aspect of the Mind or Antahkarana. 

Here it may be urged that the word 
‘Purusa’ stands for the conscious Self or 
Atma, and the Self is regarded as stainless 
and pure; how, then, has the Purusa been 
declared as responsible for the experience of 
joys and sorrows? Our submission in this 
connection is that Prakrti, being unconscious, 
cannot possibly have any experience of 
pleasure or pain; while the Purusa or Spirit 
is unattached, hence that too is not the 
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experiencer really speaking. It is only through 
its contact with Prakrti that the purusa 
appears to be the experiencer; and this contact 
between Purusa and Prakrti has no beginning, 
hence the Purusa has been recognized as 
responsible for the experiences of joys and 
sorrows. It is in order to make this point clear 
that the next verse explicitly says that it is the 
Purusa, seated in Prakrti, who senses objects 
of the nature of the three Gunas evolved 
from Prakrti. That is why the Purusa, weaned 
from Prakrti, has no semblance of such 
experiences. 


Gea: Uplate fe was UPITA | 
SR WAS HATA Il RR Ul 


Gea: Up: the Purusa seated in Prakrti; f€ only; Yew experiences; Whar Wr 
objects of the nature of the three Gunas evolved from Prakrti; RUTA (is) responsible; Tray: 


attachment with these Gunas (alone); 37 of this (embodied soul); waaraan for birth in 


good and evil wombs. 


Only the Purusa in association with Prakrti experiences objects of the nature of 
the three Gunas evolved from Prakrti. And it is attachment with these Gunas that is 


responsible for the birth of this soul in good or evil wombs. 


The substantive “Gunan’, qualified by 
‘Prakrtijan’, denotes the three qualities or 
modes, Sattva, Rajas and Tamas, born of 
Prakrti, as well as their evolutes, viz., all 
mundane objects of the nature of sound, 
touch, colour, taste and smell. An individual 
soul is said to be seated in Prakrti so long as 
it is invested with any of the three bodies— 
gross, subtle and causal—born of Prakrti. 
That is why the Self or Spirit senses the 
Nature-born qualities so long as it is associated 
with Prakrti. It ceases to be the enjoyer on its 
being dissociated with Prakrti; for, in reality, 
the Purusa is eternally detached in character. 

The human and all other higher species, 
such as the celestial species and so on, are 
‘good’ wombs; while all subhuman species, 
e.g., beasts, birds, trees and creepers etc., fall 


(21) 


under the category of ‘evil’ wombs. Contact 
of the Jiva or embodied soul with the three 
Gunas, Sattva, Rajas and Tamas, existing, 
from time without beginning, and his attachment 
for worldly objects, which are the evolutes of 
those Gunas, is what is referred to as 
‘Gunasangah’. The latent desires of a man 
are determined by his attachment for a particular 
Guna or its evolutes; and it is these latent 
desires which decide the nature of his rebirth. 
That is why contact with the Gunas has been 
declared as responsible for one’s birth in 
good or evil wombs. 

In this connection it may be noted that 
in [V.13 the Lord claimed to have brought 
into being the four orders of society dividing 
people according to their qualities (Gunas) 
and actions. In VIII.6, He declared that 
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whatever a man thinks of at the last moment 
before leaving his body, that very object he 
attains in his next life. And in the present 
verse He attributes one’s birth in good or evil 
wombs to contact with the Gunas. How are 
these versions to be reconciled? 

Our submission in this connection is that 
there is no incongruity whatsoever between 
these three statements. On closer examination 
all the three statements will be found in one 
way or other to attribute one’s birth in good 
and evil wombs to contact with the Gunas. (1) 
God evolves the four orders of society on the 
basis of the Gunas and Karmas of each 
individual. In this division contact of the Jivas 
with the Gunas naturally operates as the 
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determining factor. (2) Man develops special 
attachment for one of the three Gunas according 
to the nature of his pursuits and the kind of 
company he keeps; and the inclinations or 
tendencies formed as a result of those actions 
are also of a cognate type. Again, his thought 
at the last moment of his life is determined by 
those proclivities and his birth in good or evil 
wombs is, in its turn, decided by his thought at 
the last moment. Hence contact with the Gunas 
is the ultimate cause even of one’s birth in 
good or evil wombs. (3) In the present verse, 
of course, contact with the Gunas has been 
expressly stated to be the cause of such birth. 
Therefore, all the three statements bring out 
the same truth. 


Having thus described the character of the Purusa seated in Prakrti, the Lord now 
delineates the transcendent character of the Self, establishing identity between God and the 


individual soul at the same time. 


SUSE a Mat wih ASAT: | 
WaT Me CeSATTSS: UT: IRR IN 


Sag the seer or witness; 3AT the (true) guide; A and; wat the sustainer; aT the 
experiencer (as the embodied soul); Wat: the Overlord; Ware the Absolute; sf as; @ and; 
sift also; Sh: has been spoken of; ¢ aR (dwelling) in this body; Fe: the Spirit; W: (is 


really the same as) the Supreme. 


The Spirit dwelling in this body, is really the same as the Supreme. He has been 
spoken of as the Witness, the true Guide, the Sustainer of all, the Experiencer (as the 


embodied soul), the Overlord and the Absolute as well. 


The assertion that the Spirit dwelling in 
this body is realy the same as the Supreme 
indicates the transcendent character of the 
knowing Self. The intention is to say that the 
conscious Self, which, on account of its 
being conditioned by bodies evolved from 
Prakrti, erroneously appears to have assumed 
an individual character, is, in reality, the 
same as the Supreme, who is entirely beyond 
this Prakrti; for virtually there is no difference 
whatsoever between the supreme Eternal and 


(22) 


the knowing subject. The diversity which 
appears to exist between the two is only due 
to the latter being limited by a body. 

The same supreme Eternal is called by 
different names due to different causes. In 
reality and substance, however, there is no 
diversity in Brahma. Thus, for instance, as 
the inner controller of all He alone observes 
the good and evil deeds of men: hence He is 
called “Upadrasta’ (Witness). The very same 
God, residing in the heart of all, gives proper 


* Chapter XIII + 


advice to those who seek it; hence He is 
called ‘Anumanta’ or Guide. In the form of 
Visnu He alone protects and sustains the 
whole universe; therefore, He is called the 
‘Bharta’ or ‘Sustainer’. Again, it is He who, 
in the form of celestials, partakes of the 
oblations offered in all sacrifices, and in the 
form of various beings undergoes all sorts of 
experiences; hence He is called the ‘Bhokta’ 
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or Enjoyer. He alone is the supreme Lord 
ruling over gods or guardians of the world 
and even divine lords like Brahma, the Creator; 
hence He is called by the name of ‘Mahesvara’ 
or the Overlord; and in reality, He ever 
remains entirely beyond the Gunas; therefore, 
He is called the Paramatma or Absolute. This 
is what is sought to be conveyed by the 
present verse. 


Describing thus the character of Prakrti together with the Gunas, as also of the Purusa, 
the Lord now declares the reward of knowing them in reality. 


a ud aft ged upi a qt: uel 
aden adas a a YASA i 23 N 


a: who; Way thus; aft knows (in reality); Few the Purusa or Spirit; Werf Prakrti or 
Nature; @ and; Wt: Wg together with the Gunas; WAAT in every way; Ada: acting; sift even; 


q not; @: he; Ya: again; sifted is born. 


He who thus knows the Purusa (Spirit) and Prakrti (Nature), together with the 


Gunas, even though performing his duties in everyway, is not reborn again. 


Knowledge of the Purusa consists in 
realizing the character and glory of the Purusa 
as delineated in this chapter. In other words, 
true realization of the fact that all knowing 
selves that appear to have a separate existence 
are identical with the supreme Eternal, that 
the diversity appearing in them is due to their 
contact with Prakrti, really speaking there is 
no difference between them, and that God is 
eternal, pure, awakened, free, imperishable and 
wholly beyond Prakrti, and to establish oneself 
in identity with that embodiment of Truth, 
Consciousness and Bliss once for all, is what 
is meant by ‘knowing the Purusa in reality’. 
And grasping the truth that the three Gunas 
are evolutes of Prakrti, that the whole universe 
is nothing but a projection of Prakrti, and that 
it is perishable, unconscious, momentary and 
transient, is what is meant by ‘knowing Prakrti 
together with the Gunas in reality’. 

The use of the indeclinable ‘Api’ with 
the words ‘Sarvatha Vartamanah’ is intended 
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to show that he who knows the Purusa and 
Prakrti with the three Gunas, as stated above, 
be he a Brahmana, a Ksatriya, a Vaisya or a 
Sidra, and to whatever Asrama or stage in 
life (such as Brahmacarya etc.) he belongs, 
even though duly performing all the duties 
enjoined by the Sastras for that particular 
caste and Aérama, really does nothing and 
hence is never born again. 

Since evils like lust and anger wholly 
cease to exist in an enlightened soul who has 
realized the Self (V.26), it is never possible 
for him to indulge in prohibited acts. That is 
why his conduct is recognized as standard 
(1.21). Hence the words ‘Sarvatha 
Vartamanah’, followed by the indeclinable 
‘Api’, cannot be interpreted to mean that 
such an enlightened soul is never born again 
even if he indulges in prohibited acts; for it is 
evil impulses like lust and anger that lead to 
sin. In reply to Arjuna’s query, the Lord has 
expressly stated this in III.37. 
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The Purusa ceases to have anything 
to do with Prakrti the moment he comes 
to know the truth about both; for their 
contact has been held to be imaginary, unreal 
and brought about by mere ignorance. 
The contact of the Purusa with Prakrti and 
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its Gunas lasts only so long as they are 
not fully known and it is only till then that 
he continues to be born again and again 
in various species (XIII.21). That is why 
one is not reborn after knowing their true 
nature. 


On hearing the glory of the Knowledge of Prakrti with the three Gunas and of the 
Purusa, one may be tempted to enquire how this knowledge may be gained. Therefore, in 
the next two verses, the Lord mentions various disciplines to be followed by men of different 


aptitudes for the realization of Truth. 


SMA uaa h aera Aan | 
aA TERS MA RANA AT ex N 


ÀF by meditation; anaf in the heart; uzafa behold; Afaa some (men); MATA the 
supreme Spirit or Self; anet through (their refined and sharp) intellect; IÀ (certain) others; 
WECM aT through the Yoga of Knowledge; PAAA (behold It) through the discipline of 


Action; @ and; IT (still) others. 


Some by meditation behold the supreme Spirit in the heart with the help of their 
refined and sharp intellect; others realize It through the Yoga of Knowledge, and still 


others, through the Yoga of Action i.e., Karmayoga. 


‘Dhyana’ denotes constant meditation 
on God, practised in a clean and secluded spot 
in accordance with the procedure laid down in 
verses 11 to 13 of Chapter VI, i.e., firmly 
squatting on an appropriate seat, withdrawing 
the senses from their objects, controlling the 
mind and forgetting everything else than God. 
The intellect gets purified through such practice 
of meditation; and realizing the supreme Eternal, 
who is Truth, Consciousness and Bliss 
solidified, through such refined and sharp 
intellect within the heart is what is meant by 
beholding the Self by meditation in the Self 
and through the Self. 

Verse 22 above has established identity 
between the soul and the Oversoul, and it is 
in the light of this identity that the Lord 
discusses the different forms of discipline for 
the attainment of the ultimate goal in the 
form of Realization of the Self. Therefore, 
judging from the context, the meditation referred 
to in this verse is meditation on the absolute, 
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formless Brahma viewed as identical with 
one’s Self, and it is realization of God as 
identical with one’s Self that has been declared 
to be the reward of such meditation. But 
even those Sadhakas who meditate on the 
qualified Divinity with or without form as 
apart from themselves can realize the absolute 
formless Brahma, who is Truth, Consciousness 
and Bliss solidified as identical with one’s 
Self, if they seek such reward. 

The words ‘Sankhyena’ and ‘Yogena’, 
taken together, stand for Sankhyayoga or the 
discipline of Knowledge. This has been 
discussed at length in verses 11 to 30 of 
Chapter II, as also in verses 8,9 and 13 of 
Chapter V, in verse 19 of Chapter XIV and 
elsewhere according to context. Realizing that 
all material objects are nothing but illusion, 
like water in a mirage, or that which appears 
in a dream, so that it is only the Gunas, which 
are born of Prakrti, that react on the Gunas, a 
follower of the path of Knowledge gives up 
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the sense of doership in respect of all activities 
of the mind, senses and the body, and ever 
established in identity with the all-pervading 
God, who is Truth, Consciousness and Bliss 
solidified, refuses to recognize the separate 
existence of anything other than God. And 
directly perceiving, through such practice, the 
identity of the soul with the Oversoul and thus 
realizing the Absolute, is what is meant by 
beholding the Self in the Self through the 
practice of Sankhyayoga. 

Sankhyayoga can be easily practised 
only by a qualified soul who is endowed 
with the four equipments, viz., (1) Viveka or 
Discrimination, (2) Vairagya or Dispassion, 
(3) Sat Sampatti or the sixfold riches, and (4) 
Mumuksutva, the quest for freedom. 


1. VIVEKA 


Discrimination between the real and the 
unreal, as well as between the eternal and the 
fleeting is called Viveka. Discriminaiton sifts 
the one from the other. Viveka is the same as 
realization of Truth. This consummation of 
Viveka is attained by constantly sifting the 
Self from the non-self, under all circumstances, 
and in every object. When Viveka actually 
dawns, difference between the real and the 
unreal, between the eternal and the transient, 
begins to be directly experienced as that between 
milk and water. The next equipage is:— 


2. VAIRAGYA 


Once the real is sifted from the unreal, 
and the eternal from the passing, with the 
help of discrimination, attraction for the unreal 
and the passing naturally ceases. This is what 
they call Vairagya. If the hankering for 
enjoyments persists in the mind and we make 
a show of aversion to and disgust for the 
world, that is no dispassion. There is total 
negation of Raga or attachment in dispassion; 
Vairagya, really speaking, is another name 
for mental detachment. The mind of those 


611 


who develop true dispassion entirely cease to 
have any thirst or attachment for the various 
forms of enjoyment extending up to the abode 
of Brahma (the Creator). Turning their back 
upon the unreal and the transient they remain 
constantly intent on the real and the eternal. 
This is what constitutes dispassion. So long 
as this type of dispassion does not appear 
Viveka should be regarded as deficient. When 
discrimination is complete, the awakening of 
dispassion is inevitable. 


3. THE SIXFOLD RICHES 


As a result of such discrimination and 
dispassion, the Sadhaka comes to acquire 
sixfold riches of the highest value. So long as 
this wealth is not fully acquired, discrimination 
and dispassion should be regarded as positively 
deficient; for when the Sadhaka is fully 
endowed with discrimination and dispassion, 
it is easy for him to acquire this wealth. This 
wealth is known by the name of ‘Satsampatti’ 
(the sixfold riches) and the following are the 
six factors constituting it:— 

1. Sama. Complete subjugation, 
quiescence and stillness of the mind is called 
Sama. When discrimination and dispassion 
are fully developed, the mind naturally becomes 
quiescent and still. 

2. Dama. Complete mastery over the 
senses and their finding no relish in the 
objects of enjoyment is called ‘Dama’. 

3. Uparati. Withdrawal of the mind 
from all worldly objects is known as ‘Uparati’. 
When the mind and the senses cease to have 
any relish for the objects of enjoyment, the 
Sadhaka will naturally turn his back on them. 
This indifference must be cultivated with 
respect to every form of enjoyment,—not 
simply externally but internally. The mind 
should never think of even the rare pleasures 
of Brahmaloka or the seventh heaven with 
intent to enjoy them. This is what is known 
as ‘Uparati’. 
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4. Titiksa. Titiksa ordinarily means 
maintaining one’s balance of mind in the 
face of Dvandvas or pairs of opposites, such 
as heat and cold, pleasure and pain, honour 
and ignominy; but the “Titiksa’ which follows 
in the wake of Viveka, Vairagya, Sama, 
Dama and Uparati must be something different 
from ordinary endurance as indicated above. 
The Dvandvas can neither cease in this world 
nor can any one wholly avoid them. Putting 
up with them anyhow is also quite good; but 
the best thing is to rise above the realm of 
contraries and to look on them as a dispassionate 
observer. Such indeed is Titiksa in the real 
sense of the term. When this state is reached, 
heat and cold or honour and ignominy can 
no longer touch a man. 

5. Sraddhad. Unceasing faith in the 
existence of the Self as in something directly 
perceived is called Sraddha. Sraddha, first of 
all, centers round the Sastras or sacred books, 
the personality of the religious preceptor and 
spiritual practice etc., faith in the Self develops 
thereby. But so long as complete faith is not 
developed in the spiritual Self, the intellect 
cannot get established in the one integral, 
stainless, formless and attributeless Brahma 
as its goal. 

6. Samadhana. Samadhana means total 
absorption of the mind and intellect in God. 
In other words, just as Arjuna, while 
demonstrating his skill in archery in the 
presence of Acarya Drona, beholds only the 
neck of the dummy bird placed on a tree, 
even so when one’s mind and intellect 
constantly perceive God alone as their sole 
objective, that is ‘“Samadhana’. 


4. MUMUKSUTVA 


In this way when discrimination, 
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dispassion and the sixfold virtues are acquired, 
the Sadhaka naturally seeks absolute freedom 
from the bondage of ignorance, and 
withdrawing his mind from everything else, 
and without looking in any other direction, 
runs exclusively after God. This running after 
God with the utmost speed on his part, i.e., 
his intense practice itself is an indication of 
his keenest desire to realize God. This is 
what they call ‘Mumuksutva’ or the quest of 
liberation. 
x * x 


The word ‘Karmayoga’ in this verse 
stands for the course of discipline which has 
been discussed, along with its reward in 
Chapter II from verse 40 up to the end of the 
Chapter. In other words, Karmayoga consists 
in performing all one’s prescribed duties, 
appropriate to the Varņa (grade in society) 
and Aérama (stage in life) to which one 
belongs, according to the scriptural injunctions 
in a disinterested spirit, renouncing all 
attachment and reward, and treating success 
and failure alike. And realizing the supreme 
eternal Spirit, who is Truth, Consciousness 
and Bliss solidified, as one’s own Self through 
this discipline is what is meant by beholding 
the Self in the Self through Karmayoga. 

Here it must be remembered that, even 
though maintaining this identity apart from 
God during the period of his Sadhana, the 
Sadhaka who aims at unity in the end realizes 
Brahma as his own Self. And the subject 
under discussion in this verse is to ascertain 
the practices through which God can be 
realized as one’s own Self. That is why this 
verse speaks of realizing the supreme eternal 
Spirit as one’s own Self even through the 
practice of Karmayoga. 


Ba AAAS A: Aaa SAAT | 
asta maana Wet SAUNT: N 2G I 
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IÀ others (viz., the dull-witted); q however; Way thus; amtaa: not knowing; scat 
hearing; XAW: from others (those who have realized the Truth); 3arad worship (accordingly); 
à those; af too; € and; afafa (are able to) cross; Ya indeed; Wey the ocean of mundane 


(o 


existence in the shape of death; Rra: (persons) given to hearing. 


Other dull-witted persons, however, not knowing thus, worship even as they have 
heard from others (i.e., the Knowers of truth); and even they who are thus devoted to 
what they have heard, are able to cross the ocean of mundane existence in the shape 


of death. 


The Particle ‘Tu’ in this verse indicates 
that the Lord now proceeds to speak of other 
Sadhakas different from those mentioned in 
the preceding verse. In other words, the present 
verse points out the way to the redemption of 
those who cannot fully grasp the spirit of the 
practices mentioned above. 

The pronoun ‘Anye’, qualified by the 
adjectival phrase ‘Evam Ajanantah’, refers to 
those Sadhakas who are too dullwitted to grasp 
in full the spirit of any one of the practices 
mentioned in the preceding verse, viz., 
Dhyanayoga, Sankhyayoga and Karmayoga. 

Satyakama, son of Jabala, approached 
the great sage Haridrumata, who claimed his 
descent from Gautama, in quest of the 
knowledge of Brahma. Having had a talk 
with him, the teacher selected from his herd 
four hundred weak and extremely emaciated 
cows and asked Satyakama to follow them. 
Driving them towards the forest, as enjoined 
by his preceptor, with great reverence, 
enthusiasm and joy, Satyakama said, “I shall 
return when their number swells to a thousand.” 
Taking them to a safe retreat abounding in 
herbage and water, he came back only when 
their number had swollen to a thousand. The 
result was that he attained God-realization 
while he was yet on his way back to his 
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preceptor’s hermitage (Chandogya, IV .iv.9). 
Receiving instructions from such men of 
wisdom, who have realized the Truth, and 
carrying them out with extreme reverence 
and love is what is meant by ‘worshipping 
even as they have heard from others.’ 

The compound adjective ‘Srutiparayanah’ 
refers to those who take with reverence and 
love to the diligent practice of what they have 
heard. The use of the indeclinable ‘Api’ is 
intended to show that when even such men of 
small understanding are doubtless able to 
conquer death by worshipping as they have 
heard from others, there can be no doubt about 
the redemption of Sadhakas who follow one 
of the three disciplines stated above. 

The word ‘Mrtyum’ in this verse stands 
for mundane existence in the shape of repeated 
births and death. The use of the verb ‘Tarant’, 
with ‘Ati’ prefixed to it, is intended to show 
that those who worship as indicated above 
attain lasting union with the supreme eternal 
Spirit, who is Truth, Consciousness and Bliss 
solidified, and are never born again. In short, 
the words ‘Mrtyum Atitaranti’ in this verse 
convey the same idea as has been brought 
out by the words ‘he is not born again’ in 
verse 23 and ‘beholding the Self in the Self 
in verse 24 above. 


Mentioning thus the various means to God-realization, the Lord now describes in the 
next two verses the character of the Ksetra, as promised in verse 3 above, by declaring it 
as subject to birth and death, and glorifies the knower of the real truth about the Self. 


qawa anfad Cass AA | 


SEE RESEIMIBI IAE- 


RAN 1 RS N 
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aad Varad is born; ferard whatsoever; Ara being; WratsigAy immobile or mobile 
i.e., inanimate or animate; AagaqqaMd (as emanated) from the union of the Ksetra and the 


Ksetrajna (Matter and Spirit); a that (all); fate know; atA O best among the Bharatas, 


Arjuna. 


Arjuna, whatsoever being, animate or inanimate, is born, know it as emanated 


from the union of ‘Ksetra’ (Matter) and the ‘Ksetrajiia’ (Spirit). 


The adjectives “Yavat’ and ‘Kifcit’ signify 
totality. Beings possessing locomotion, e.g., 
the celestials, human beings, beasts and birds 
etc., fall under the category of ‘Jangama’ 
(animate); while creatures devoid of 
locomotion, such as trees, creepers, rocks 
etc., are known as ‘Sthavara’ (inanimate). 
Therefore, the substantive ‘Sattvam’ qualified 
by the three adjectives “Yavat”, “Kincit’ and 
‘Sthavarajangamam’ covers the entire creation 
of animate and inanimate beings. 

The term ‘Ksetra’ denotes the aggregate 
of twentyfour categories enumerated in verse 
5 of this chapter and which have been, referred 
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to under the name of ‘Apara Prakrti’ or the 
lower Nature in VII.4 and 5. And the conscious 
principle which is the knower of this Ksetra, 
and which has been spoken of as ‘Para’ 
Prakrti’ (the higher Nature) in verse VII.S, is 
called ‘Ksetrajfia.’ Contact of this “Ksetrajiia’, 
i.e., of the Purusa seated in Prakrti, with the 
gross bodies evolved from Nature has been 
referred to in this verse as the union of 
Ksetra and the Ksetrajfia; and the emanation 
of beings in different shapes and forms through 
various types of wombs or species is what 
has been spoken of in this verse as their birth 
from such union. 


wt wag yg fast ANAI 
farsaeafersad a: usafa a usaf it 219 11 


Wr equally; äg WAT in all beings (both animate and inanimate); fA3xT1 abiding; 
waa the supreme Lord; Raza evanescent; AAAA imperishable; 4: who; usaf sees; 


@: he (alone); usafi (really) sees. 


He alone truly sees, who sees the supreme Lord as imperishable, and abiding 


equally in all perishable beings, both animate and inanimate. 


The substantive ‘Bhutesu’ qualified by 
the two adjectives “VinaSyatsu’ and ‘Sarvesu’, 
denotes all creatures undergoing repeated 
births and deaths, whose contact with, and 
dissociation from, the different subtle and gross 
bodies is held to be the cause of their birth and 
death. The use of the word ‘Sarvesu’ is intended 
to cover the totality of beings; while the adjective 
“Vinasyatsu’ has been used in order to show 
that they are all liable to perish by virtue of 
their identity with the body. 

It should be remembered in this 
connection that it is the body which is liable 
to perish, and not the soul. The Self or Spirit 
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is eternal and imperishable; and it is really 
the same in all living beings, who appear as 
different through difference of bodies. This is 
what is sought to be conveyed in the present 
verse. 

The word ‘Paramesvaram’ in this verse 
stands for that immutable Spirit, existing entirely 
beyond Prakrti, which has been declared in 
verse 22 above as the Witness, the Guide, 
the Sustainer, the Experiencer, the Overlord 
and the supreme Spirit, and shown to be one 
with the ‘Ksetrajna’ or the knowing Self. 
This supreme Purusa though essentially an 
embodiment of absolute Truth, Consciousness 
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and Bliss, and existing entirely beyond Prakrti, 
is spoken of as the ‘Ksetrajfia’ and the 
experiencer of the Gunas evolved from Prakrti 
due to Its contact with Prakrti. Seeing the 
one imperishable, immutable Spirit, the real 
Self of all living beings, as eternally and 
equally abiding in their bodies, identity with 
which has earned for those beings the title of 
‘perishable’, is what is meant by ‘seeing the 
supreme Lord as imperishable and equally 
abiding in all living beings’. 
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The present verse speaks of the Self as 
One and immutable, i.e., free from all 
modifications such as birth and death etc. 
Therefore, he alone really sees, who sees this 
one eternal conscious Self as immutable, 
imperishable, equally abiding everywhere and 
unattached as shown above. The vision of 
those who view it as subject to birth and 
death, and as happy or otherwise, due to its 
identity with the body, is faulty; that is why, 
even though seeing, they do not see at all. 


In the preceding verse it has been stated that he alone really sees who sees that 
supreme Lord as imperishable and equally abiding in all beings; justifying the above 
statement the Lord now declares attainment of the supreme state as the reward of such 


wt uate Uda anaes 
FATT att athe Ut TTL RS N 


Way (as) one; Wear seeing; fè because; WAA in all; quaa equally seated; sae the 
(supreme) Lord; 7 not; RaRa (who) kills; aret by himself; smears, the Self; ad: thereby; 


vision. 


alfa (he) attains; wa At? the supreme state. 


By seeing the supreme Lord equally present in all, he does not kill the Self by 


himself, and, thereby attains the supreme state. 


The indeclinable ‘Hi’ in this verse, implies 
cause. The use of this particle is intended to 
show that since he who is endowed with an 
equal vision does not kill himself and reaches 
the supreme state, therefore, his vision alone 
is correct. 

The one supreme Spirit, who is Truth, 
Consciousness and Bliss solidified, is equally 
present everywhere. It is due to ignorance 
that He appears different in different bodies; 
really, there is no difference in Him. Clearly 
apprehending and realizing the above truth is 
what is meant by ‘seeing the supreme Lord, 
equally present everywhere, as one.’ Those 
who have no knowledge of this truth lack 
equal vision; for, they distinguish one individual 
from another. They regard some as their 
beloved and well-wishers, while they look 
upon others as disagreeable and unfriendly 


(28) 


and cognize themselves as different from 
others, and finite in character. Therefore, 
inasmuch as they recognize the birth and 
death of physical bodies as their own birth 
and death, they undergo repeated births in 
different species and continue to die again 
and again. This is what is meant by their 
killing themselves by their self. He however, 
who sees the one Supreme Lord as equally 
present in all neither views himself as other 
than God nor feels that he has any connection 
with those physical bodies. Hence he does 
not see his own end in the death of the 
physical body; and that is why he does not 
kill himself by his own self. In short, he gets 
established in identity with the supreme eternal 
Spirit, who is all-knowing and imperishable 
and an embodiment of Truth, Consciousness 
and Bliss; that is why he secures lasting 
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immunity from birth and death. 
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as the supreme state, attaining which one has 


The ‘Para Gati’ referred to in this verse | no longer to return and which is the goal of 


is the same as has been spoken of elsewhere 


all spiritual practices. 


Describing thus the glory and reward of seeing the eternal Spirit who is Consciousness 
and Bliss solidified as equally present everywhere, the Lord now glorifies, in the next verse, 


the man who sees that Spirit as a non-doer. 


upa a anif ranon els: | 
a: aA amamah u warfare tl 


upat wa by Prakrti alone; @ and; ant (all) actions; fearon being done; Aas: in 
all respects; &: who; Ueafd sees; tat and; AMA the Self; THA a non-doer; @: he (alone); 


Usatd (truly) sees. 


And he who sees that all actions are performed in everyway by nature (Prakrti) 


and the Self as the non-doer, he alone truly sees. 


Verse 27 and 28 of Chapter III and 
verse 19 of Chapter XIV speak of all actions 
being performed by the Gunas or modes of 
Prakrti, and verses 8 and 9 of Chapter V 
speak of the senses acting on sense-objects; 
whereas the present verse indirectly exhorts 
us to see all actions being done by Prakrti. 
These three statements, though apparently 
differing from one another, point to the same 
conclusion, as we shall see below. 

The three Gunas—Sattva, Rajas and 
Tamas—are all evolutes of Prakrti; and the 
senses, mind and intellect etc., as well as the 
objects of senses—all these are extensions of 
the Gunas alone. Therefore, speaking of the 
senses as acting on sense-objects, of the Gunas 
as acting on the Gunas, and of all actions 
being performed by the Gunas is the same as 
declaring all actions being done by Prakrti. 


(29) 


Thus the same thing has been stated in all the 
three places, there is hardly any difference in 
the three statements. They are all intended to 
show the non-doership of the Self. 

The Self is eternal, pure, awakened, 
free and devoid of all modifications; it has no 
connection whatsoever with Prakrti. That is 
why it is neither the doer of any action nor 
the experiencer of the fruit of actions. The 
direct perception of this truth is what is 
meant by seeing the Self as the non-doer. 
And the assertion that such realization is the 
only true realization is intended to glorify this 
vision. The intention is to show that the 
vision of those who view the Self as the 
doer of all actions and the experiencer of 
their fruit, due to its contact with the mind, 
intellect and body, is mistaken and therefore 
incorrect. 


Thus glorifying the realization of the Self as the non-doer, the Lord now points out the 


reward of perceiving Its unity. 


acl 


WATT IAN HAAS are | 


ad Ua a faced ag Aad dati Zo ll 


aat when; yagana the diversified existence of beings; THEA (as) rooted in the one 
(supreme Spirit); 3tq4zaft (man) perceives; ad: Wa from that alone; @ and; m, the 
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spreading forth (of all beings); W@t the Supreme (who is Truth, Consciousness and Bliss 
solidified); Welt (he) attains; det that very moment. 

The moment man perceives the diversified existence of beings as rooted in the one 
Supreme Spirit, and the spreading forth of all beings from the same, that very moment 


he attains Brahma (who is Truth, Consciousness and Bliss solidified). 


The compound word ‘Bhitaprthagbha- 
vam’ in this verse stands for the manifold 
variety of animate and inanimate beings who 
are said to emanate from the union of ‘Ksetra’ 
and the ‘Kşetrajña’ (XII.26), and in whom 
the Sadhaka has been indirectly advised to 
see God as equally present (Ibid.,27). And 
just as a man who has just woken from a 
dream perceives the motley show of beings 
seen in his dreaming state in his own self and 
also recognizes that they were all projections 
of his being, that, in fact there was nothing in 
that dream-world other than himself, that he 
alone saw himself in divergent forms, even 
so the man of right vision sees all creatures 


(30) 


as existing in God, and everything as emanating 
from Him. 

The indeclinables ‘Yada’ and ‘Tada’ 
signify immediate sequence of time. The use 
of these two words is intended to show that 
the realization of Brahma or attainment of 
oneness with God follows immediately after 
the perception of the above truth, that the 
process involves no amount of delay. It is 
this attainment of oneness with Brahma, who 
is Truth, Consciousness and Bliss solidified, 
that is otherwise known as attainment of 
the supreme state, attainment of liberation, 
and realization of supreme peace and lasting 
Bliss. 


On being told that the Self is equally present in all beings, changeless and inactive, one 


wonders how, even though dwelling in all bodies, the Self can remain untouched by their 
evils, and a non-doer. In order to remove this doubt, the Lord now describes in the following 
three verses the glory of the Self, as promised in verse 3 above. 


C LETOS LLE MAIS LG? DEELGE LEX La c> E> P 
sies aaa a AA A fara 32 tt 


amam being without beginning; Priorata, (and) being attributeless; wema the 
supreme Spirit; 3T this; ATA: indestructible; sre: sft though dwelling in the body; 
laa O son of Kunti, Arjuna; 4 afa does nothing (in fact); € nor; feet gets contaminated. 
Arjuna, being without beginning and without attributes, this indestructible Supreme 
Spirit, though dwelling in the body, in fact does nothing, nor gets contaminated. (31) 


That which has no origin or cause, 
which is never born anew, and which has 
existed for ever, is called ‘Anadi’ or without 
beginning, and ‘Nirguna’ is that which lies 
entirely beyond Prakrti and her Gunas, and 
which has no real connection at any time, 
and under any circumstance whatsoever, with 
the Gunas and their evolutes. The use of the 


two words ‘Anaditvat’ and ‘Nirgunatvat’ 
therefore, shows that the subject of discussion, 
viz., the Self, is both without beginning, and 
without attributes; therefore, it is actionless, 
untainted and indestructible-wholly beyond 
the six forms of modifications such as birth, 
death and so on. 

The demonstrative adjective ‘Ayam’ 
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points to that which has been discussed 
immediately before. The use of this adjective 
along with the word ‘Paramatma’, therefore, 
shows that the supreme Spirit referred to in 
this verse is the same as has been spoken of 
as ‘ParameSvara’ (the supreme Lord) in verse 
27, as ‘ISvara’ (Lord) in verse 28, as the 
‘Atma’ (Self) in verse 29, and as ‘Brahma’ 
(the Supreme) in verse 30 above. In other 
words the use of ‘Ayam’ is intended to show 
that all these terms are identical in meaning. 

It may be asked here: If all these terms 
refer to the same entity, why was it necessary 
to use different words for the same thing? 
Our submission in this connection is that in 
verse 3 above the Lord undertook to reveal 
to Arjuna the character and glory of the 
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‘Ksetrajfa’ (the knowing Self). Therefore, 
the Lord has deliberately used different words 
expressive of the divine principle in order to 
reveal the essential character of the Ksetrajiia, 
which is identical with the supreme eternal 
Spirit. 

In reality, the Self has no connection 
whatsoever with the Gunas of Prakrti and 
their evolutes in the form of the intellect, 
mind, senses and the body; it exists entirely 
beyond the Gunas. Just as ether, though 
present in the clouds, does not become their 
originator, nor is it affected by them, even so 
the Self is never the doer of actions nor does 
it get contaminated by the bodies. The Lord 
Himself elucidates this point in the next two 
verses with the help of illustrations. 


In support of his statement that the Self, though residing in the body, does not get 


contaminated by it, the Lord further says: 


aot adti Aea Arafat | 
adarakeard es ae MUVA N 32 


Fat as; WATARA the all-pervading; Greed by reason of its subtlety; INATIA, ether; 7 
safer is not tainted; Waa every where; aafaa: seated; è in the body; Aa so; aret the 
Self; = safer is not affected (by the attributes of the body owing to its attributeless 


character). 


As the all-pervading ether is not tainted by reason of its subtlety, though 
permeating the body, the Self is not affected by the attributes of the body due to Its 


subtle character. 


By the analogy of ether, the verse proves 
the stainless character of the Self. The idea is 
that just as, though equally present in the air, 
fire, water and earth, ether is in no way 
contaminated by their good and evil qualities, 


(32) 


even so though permeating the entire body, and 
because it is extremely subtle and exists entirely 
beyond the Gunas, the Self is not affected in 
the least by the good and evil qualities of the 
intellect, mind, senses and the body. 


The Lord now explains how the Self is not the doer, though dwelling in the body. 
Fal URAA: cheat hA Tea: | 
Ai val an pel Wheatd ANA 33 Il 


aM as; WRTA lights; U: the ones; RAR entire; wiley universe; 344 this; Wa: un; 
AT Ksetra (Field); XÑ the (one) Atma or Self; AM so; P@M entire; Wenterafa illumines; Ma 


O descendant of Bharata, Arjuna. 
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Arjuna, as the one sun illumines this entire universe, so the one Atma (Spirit) 


illumines the whole Ksetra (Field). 


The illustration of the sun has been used 
in this verse to demonstrate the non-doership 
of the Self, and the qualification ‘Ekah’ to bring 
out its non-dual character. That is to say, just 
as the one sun lights up the entire universe, so 
does the one Self infuse life and activity into 
the whole world of matter referred to in verses 
5 and 6 above under the name of ‘Ksetra’ and 
its evolutes. And through different mental 


(33) 
apparatuses the Self appears to manifest itself 
differently in different bodies. Nevertheless, like 
the sun, the Self neither performs the actions 
pertaining to the bodies nor does it cause them 
to be performed, nor is it tainted by evils like 
duality or partiality etc. That immortal Self ever 
remains pure, conscious, actionless, immutable, 
unchanged, impartial and stainless under every 
circumstance. 


Having thrown light on the six points raised in verse 3 above, the Lord now winds up 
the chapter, holding out God-realization as the reward of fully grasping the whole teaching 


contained therein. 


AAAAAANaAAT 


ATA | 


qup a a agaia a UN 3x N 


AIAI: between the Ksetra and the Ksetrajiia; WAH thus; 3A the difference; 
amaga with the eye of wisdom; yaapa (the phenomenon of) liberation from Prakrti 
with her evolutes; @ and; & whosoever; fag: perceive; mf% attain; a they; W44 the Supreme 


(Brahma or God). 


Those who thus perceive with the eye of wisdom the difference between the 
Ksetra (field) and Ksetrajna (knower of the field), and the phenomenon of liberation 


from Prakrti with her evolutes, reach the Supreme, eternal Spirit. 


The compound word ‘Jnanacaksusa’ in 
this verse refers to that realization of Truth 
which in the opinion of the Lord, as given in 
verse 2 above, constitutes true Knowledge, 
nay, which has been declared in V.16 as the 
means of dispelling ignorance, and which is 
attained by such means as ‘Amanitva’ (absence 
of pride) etc. 

By means of such wisdom one is able 
to realize that the cosmic body consisting of 
the twentyfour categories, beginning with the 
five subtle elements, enumerated in verse 5, 
is known by the name of ‘Ksetra’, that it is 
knowable, subject to change, perishable, 
mutable, material and transient; whereas the 
‘Ksetrajfia’ (the Soul) is its knower, conscious, 
changeless, actionless, eternal, imperishable, 


(34) 


unattached, pure, of the same stuff as 
Knowledge, and the One; that the two being 
wholly diverse in character, the Ksetrajnia is 
entirely different from the ‘Ksetra’; that the 
apparent identity of the two is rooted in 
ignorance; that, in reality, the ‘Ksetrajfa’ has 
no connection whatsoever with the ‘Ksetra’. 
This is what is meant by perceiving with the 
eye of wisdom the difference between the 
‘Ksetra’ and the ‘Ksetrajiia’. 

Of the three components of the compound 
word ‘Bhutaprakrtimoksam’, ‘Bhuta’ stands 
for the entire realm of objective reality, which 
is an evolute of Prakrti; whereas ‘Prakrti’ 
represents the seed of this creation. Therefore, 
‘Bhutaprakrtimoksa’ means complete liberation 
from Prakrti and her evolutes. And while 
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realizing in the aforesaid manner the difference 
between the Ksetra and the Ksetrajna, when 
the soul gets disunited from ‘Prakrti’ and is 
established in identity with its real Self, the 
supreme Spirit, one is said to have realized 
liberation from Prakrti with her evolutes. 
The dreaming man, on being reminded 
anyhow of his waking state, comes to know 
that he was dreaming, therefore, he wakes up 
the moment it strikes him that waking in his 
real body is the only means of escape from 
the woes of the dream state. Even so the 
Jhanayogt or the Sadhaka following the path 
of Knowledge, while perceiving the difference 
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between the Ksetra and the Ksetrajna, comes 
to realize at the same time that his apparent 
connection with the Ksetra was due to his 
having erroneously taken it to be real, therefore, 
riddance from such connection consists in 
getting established in identity with one’s real 
or divine Self, who is Truth, Consciousness 
and Bliss solidified. Such a man is said to 
have come to know his liberation from Prakrti 
with her evolutes. 

The moment this truth is realized the 
entire realm of objective reality disappears 
along with ignorance, and God-realization 
takes place immediately. 


3% Tale AETIA ATENT APTA 
MAOMGTANG SAGAMAM TAT TA 
FNEMS LATA: I 23 Il 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the Dialogue between Sri Krsna 
and Arjuna, ends the thirteenth chapter entitled 
“The Yoga of Discrimination between 
the Ksetra and Ksetrajna”. 


3% 


Srimadbhagavad-Gita 
Chapter XIV 


The present chapter discusses matters relating to the three Gunas,—Sattva, Rajas and 
Tamas—viz., their essential character, evolutes, cause and power, how and under what 
circumstances they throw the embodied soul into bondage, as well as the 
nature of that bondage, and, finally, the marks of the soul who has risen 
above the Gunas and realized God. In order to inculcate the advisability, in 
the first instance, viz., during the period of one’s Sadhana or spiritual discipline, of shaking 
off Rajas and Tamas and adopting Sattva, and finally of giving up all connection with the 
Gunas, the three Gunas have been separately dealt with. Hence this chapter has been given 
the title of “The Yoga of Division of the three Gunas.” 


Title of the 
Chapter 


In verses 1 and 2 of this chapter the Lord glorifies Wisdom, the discussion of which 
follows later, and introduces the subject. Detailing in the third and fourth the process of 
evolution of all beings from the union of Prakrti and Purusa, in the fifth the 
Lord declares the three Gunas,—Sattva, Rajas and Tamas,—as the cause of 
bondage of the embodied soul. Verses 6 to 8 discuss in their order of 
sequence the nature of the three Gunas and the way in which they bind the Jivatma. 
Mentioning in the ninth which Guna drives the soul to what, and showing in the tenth how 
one Guna prevails over the other two, the Lord discusses in verses 11 to 13 the marks 
indicating the preponderance of Sattva, Rajas and Tamas respectively. Discussing in the 
fourteenth and the fifteenth the fate of the man who dies during the preponderance of each 
of the three Gunas, the Lord details in the sixteenth the corresponding fruits of actions of the 
Sattvika, Rajasika and Tamasika Types. Declaring in the seventeenth that the quality of 
Sattva gives rise to knowledge, the quality of Rajas begets greed and the quality of Tamas 
breeds error, stupor and ignorance, the Lord details in the eighteenth the corresponding fate 
of the Jivatma established in each of the three Gunas. Verses 19 to 20 proclaim the reward 
of viewing actions as being performed by the Gunas, and the Atma as standing beyond the 
Gunas and a non-doer, as well as of transcending the three Gunas. In verse 21, Arjuna 
inquires of the Lord about the marks and conduct of one who has risen above the Gunas, 
and about the means of rising above them. In response to this, the Lord discusses in verses 
22 to 25 the marks and conduct of the man who has risen above the three Gunas, and points 
out in the twentysixth the means as well as the reward of rising above them. The Lord then 
concludes the chapter by declaring Himself in the last or twentyseventh verse as the 
foundation of Brahma, immortality, and so on inasmuch as they are all identical with Him. 

In the course of Chapter XIII, the Lord first of all defined ‘Ksetra’ and ‘Ksetrajna’ and 
declared their knowledge alone as true Knowledge, and accordingly discussed the denotation, 
character, and evolutes of the ‘Ksetra’ and the order of evolution of its 
constituents and the essential character and glory of the ‘Ksetrajna’ Introducing 
the topic of the Gunas under the name of Prakrti and Purusa in verse 19, the 


Summary of 
the Chapter 


Link of the 
Discourse 
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Lord declared the three evolutes of Prakrti, and added in the twenty-first that attachment to 
the three Gunas alone was responsible for one’s repeated birth in good and evil wombs. In 
this connection one is naturally tempted to know the diverse characteristics of the three 
Gunas, how they bind the Jivatma to the body, the type of birth one attains through 
attachment to a particular Guna, the means of ridding oneself of the three Gunas, and the 
marks and conduct of the soul who has been rid of them. Chapter XIV has, therefore, been 
introduced to elucidate all these points. The same Jnana or Wisdom that has been dealt with 
in Chapter XIII has to be clearly brought out and elaborately discussed in this chapter; 
therefore, glorifying that Wisdom in two verses, the Lord first of all undertakes to resume 
its discussion. 


MATA TAA 
Uw Ya: wae art area 
aan Wa: Ga uit afafa Wat: ue i 


We supreme; Ya: again; vagn I shall expound; AMM of wisdoms; AMA wisdom; 
SAA the best; aq which; Areat knowing, acquiring; HTA: sages; Wð all; WTA highest; Tater, 


perfection; $d: (liberated) from this (mundane existence); Teal: have attained. 


Sri Bhagavan said: I shall expound once more the supreme wisdom, the best of 
all kinds of wisdom, acquiring which all sages have attained highest perfection, being 


liberated from this mundane existence. 


The word ‘Jnananam’ in this verse covers 
the entire body of teachings, varied in character, 
contained in the Vedas, Smrti texts, Puranas 
and other sacred literature, and intended to 
throw light on different subjects. Of these, 
the Lord undertakes in this verse to discuss 
that true wisdom, which, while differentiating 
between Prakrti and Purusa, reveals the true 
character of Purusa. This wisdom brings direct 
realization of God and, freeing the embodied 
soul from the bondage of Prakrti, liberates it 
for ever; hence it has been declared as the 
best and highest of all wisdom. 

The use of the indeclinable ‘Bhuyah’ is 
intended to show that this wisdom has been 
discussed even before; but being most profound 
and abstruse, it is difficult to understand. 
Hence it is taken up for discussion again in 


(1) 
order that it may be fully understood. The 
method of exposition, of course, is different 
this time. 

The word ‘Munayah’ stands for those 
wise men who have attained the supreme 
state through the practice of Jnanayoga or the 
discipline of Knowledge; and the highest 
perfection reached by these wise men is the 
same which is spoken of as ‘the attainment 
of supreme Brahma’, and which has been 
variously described as ‘supreme Peace’, 
‘everlasting happiness’ and the ‘state from 
which there is no return’ etc. 

The word ‘Itah’ (hence) signifies mortal 
existence. The use of this word shows that 
the sages referred to in this verse have ceased 
for all time to maintain any connection with 
this woeful world consisting of death. 


se wrest aa MTT: | 
misa Asad wea + aaa ane 
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JaN this; WAT wisdom; safa taking recourse to or practising; WA My; manty Being; 
3irtat: (persons who have) entered into; it at the cosmic dawn; tft even; 4 30A are not 
born again; wea during the cosmic night or final dissolution; 7 nor; 4a feel disturbed; @ and. 


Those who, by practising this wisdom, have entered into My Being are not born 
again at the cosmic dawn nor feel disturbed even during the cosmic dissolution (Maha 


Pralaya). 


The demonstrative adjective ‘Idam’ has 
been used before ‘Jnanam’ in order to make 
it clear that whatever has been stated in this 
verse is in praise of that very wisdom which 
has already been discussed in Chapter XIII, 
and is going to be discussed in the present 
Chapter as well. And those who, having 
realized in the light of the wisdom referred to 
in this context the true nature of Prakrti and 
Purusa, have reached entirely beyond Prakrti 
and her Gunas, and remain established in 
identity with the absolute, formless supreme 
Spirit, who is Truth, Consciousness and Bliss 
solidified, are said to have taken recourse to 
or practised this wisdom. 

The words ‘Mama sadharmyamagatah’ 
in the present verse convey the same idea as 


(2) 
has been expressed by “Param Siddhim Gatah’ 
(attained highest perfection) in the preceding 
one. That is to say, realizing the attributeless 
aspect of God as one’s own Self is what is 
meant by attaining His Being. 

The latter half of this verse is intended 
to convey that those who, taking recourse to 
and practising the wisdom taught in this chapter, 
have realized the supreme eternal Spirit as 
their very Self, cease to have any connection 
with the creation or dissolution of the universe. 
For the principal factor determining one’s birth 
in good or evil wombs in contact with the 
Gunas, and liberated souls stand entirely 
beyond the Gunas; hence there is no return 
for them. And when there is no birth, the 
question of death does not arise at all. 


Thus undertaking to teach that wisdom again, and glorifying it, the Lord now 
introduces the subject by declaring in two verses how the entire world emanates from 


Prakrti and Purusa. 


aa Aia afer career 
wea: Udy ddt vata wan 3 i 


wa My; ath: (is) the womb (of all creatures); nga Wel primordial Nature known as the 
great Brahma; afer in that (womb); mq the seed (of all life); aen place; 34 (and) I; 
wea: the birth; Paar of all beings; a: from that (union of Matter and Spirit); sate 
comes to be. Yat O descendant of Bharata, Arjuna. 


My primordial Nature, known as the great Brahma, is the womb of all creatures; 
in that womb I place the seed of all life. The creation of all beings follows from that 


union of Matter and Spirit, O Arjuna. 


The Substantive ‘Brahma’, qualified by 
the adjective ‘Mahat’, stands for primordial 
Nature, which is the cause of entire creation 
and is also termed as ‘Avyakta’ (the 
Unmanifest) and ‘Pradhana’ (the primary 


(3) 
cause). The idea has already been explained 
in the commentary on IX.7. By calling it 
‘Mama’ (Mine), the Lord shows that this 
Prakrti has been connected with Him from 
time without beginning. The material or efficient 
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cause and the womb of a mother are called 
‘Yoni’. By giving this name to Prakrti, the 
Lord shows that she is the material cause as 
well as the womb of the various bodies of all 
living beings. 

The word ‘Garbham’ in this verse stands 
for the totality of conscious selves or egos 
referred to in Chapter VII as “Para Prakrti’ or 
the higher Nature. And linking the egos that 
had been lying merged in God alongwith 
their Sarnskaras or latencies during the cosmic 
night, with Prakrti at the cosmic dawn is 
what is meant by placing the seed of all life 
in the womb known as Prakrti. 
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The demonstrative adverb “Tatah’ (thence) 
refers to the union of Matter and Spirit 
brought about in this way by God; while 
‘Sarvabhutanam’ stands for the totality of living 
beings appearing in various forms, e.g., 
celestials, human beings, beasts, birds and so 
on according to the latencies of their past deeds. 
‘Sambhavah’ signifies the appearance of these 
creatures in various subtle or astral forms 
through this conjunction of Matter and Spirit. 
The first offspring of this union, appearing at 
the dawn of creation, is Hiranyagarbha (the 
astral form of Brahma, the Creator) and the 
subtle bodies of other creatures follow next. 


waaay aa Ada: aerated aT: | 
ww adel ngi Moe: Amnn 


ydg all the species (of various kinds); aìa O son of Kunti, Arjuna; 4: 
embodied beings; wmaf® appear; WT: as many; MA, their; A Aed the great Brahma or 
Prakrti; af: (is) the conceiving mother; 314 (and) I (am); sisa: faar the seed-giving father. 

Of all embodied beings that appear in all the species of various kinds, Arjuna, 


Prakrti or Nature is the conceiving Mother, while I am the seed-giving Father. 


The word ‘Murtayah’ stands for the 
totality of living beings clothed in various 
bodies of different shapes and colours and 
belonging to different species, such as celestials, 
human beings, Raksasas or demons, beasts, 
birds and so on; and ‘Sambhavanti’ denotes 
their incarnation in the aforesaid species. 


(4) 

By the latter half of this verse the Lord 
conveys that the subtle and gross froms of these 
beings are all constituted of Matter, while the 
conscious spirit dwelling in them is a particle 
of God. It is the union of Prakrti and God 
that brings forth all embodied beings; hence 
Prakrti is their Mother, and God, their Father. 


In verse 21 of Chapter XIII it was stated that attachment to the Gunas is responsible 


for the birth of the embodied soul in good or evil wombs. Following this line of thought, the 
Lord spoke in verses 3 and 4 above of embodied souls being born in species of various 
kinds; but the verses contain no reference to the Gunas. Therefore, while introducing this 
topic in order to make it clear what these Gunas are, what is meant by getting attached to 
them, attachment to what particular Guna causes good birth or otherwise and so on, the 
Lord in course of the next four verses first of all declares that the Gunas are evolved from 
Prakrti, then mentions them separately by name and lastly discusses their nature as well as 
the way in which they bind the Jiva. 


ara weds sft Wor: URRAN: | 
aura erat ce eee I 
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ray the quality of Sattva (harmony); Wt: the quality of Rajas (motion); 7H: (and) the 
quality of Tamas (inertia); 3f these; TT: (three) Gunas; Wepiraestat: born of Nature; aah 
tie down; ngater O mighty-armed one, Arjuna; è to the body; ARa amq the imperishable 


soul. 


Sattva, Rajas and Tamas—these three Gunas born of Nature tie down the 


imperishable soul to the body, O Arjuna! 


The use of the words ‘Sattvam’, ‘Rajas’ 
and ‘Tamas’ is intended to point out the 
diversity, the names and the number of the 
Gunas. That is to say, Gunas are three in 
number, they are known by the names of 
Sattva, Rajas and Tamas, and they are diverse 
in character. They are called “Prakrti-Sambhava’ 
(born of Nature) in order to show that they 
are all evolutes of Prakrti, and that the whole 
material creation is an amplification of these 
three Gunas. 

The word ‘Dehinam’ is intended to 
convey that the Gunas react only on those 
who look upon the body as their self; while 
the use of the adjective ‘Avyayam’ with 


(5) 


reference to the same shows that in reality 
the soul as such is immutable, hence there 
can be no bondage for it. It regards itself 
as bound only due to ignorance that has 
haunted it from time without beginning. These 
three Gunas induce in the soul a sense of 
possession, attachment and a feeling of 
identification in respect of enjoyments and 
bodies corresponding to themselves; this is 
what is meant by their tying the soul to the 
body. In other words, what binds the soul is 
its feeling of identification, attachment and 
sense of possession in respect of bodies evolved 
from the three Gunas, and of objects connected 
therewith. 


The Lord now depicts the essential character of Sattva, and the way in which it binds 


wa wa Piocaianereenaay| 
Geauga auf aAA aie 


aa of these Gunas; W the quality of Sattva (harmony); Atea, because of its 
being immaculate; WetstehA (is) illuminating; 3Ttaq (and) flawless; Faasr attachment with 
happiness; agf it binds; AANGAT through attachment to knowledge; @ and; 377 O sinless 


the soul. 


one, Arjuna. 


Of these, Sattva being immaculate, is illuminating and flawless, Arjuna; it binds 


through attachment with happiness and knowledge. 


The quality of Sattva is absolutely pure 
in character and untainted by any form of 
evil; hence it is illuminating and free from 
morbidity of any kind. It lends illumination 
to the mind and the senses, and uprooting 
sorrow, distraction, depravities, evil propensities 
and vices, brings peace. When the quality of 
Sattva is in the ascendant, the restlessness of 
the mind automatically disappears, and feeling 


(6) 


disgusted with and losing all interest in the 
world, man gets absorbed in the thought of 


the supreme Spirit, who is Truth, 
Consciousness and Bliss solidified. Besides 
this, his mind and all his senses 


are rid of sorrow and lethargy, and become 
more animated. It is these characteristics of 
Sattva that are indicated by the word 
‘Nirmalatvat’ and the word ‘Sattvam’ has 
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been qualified by the adjectives ‘Prakasakam’ 
and ‘Anamayam’ in order to bring out the 
essential character of Sattva. 

The word ‘Sukha’, forming part of the 
compound word ‘Sukhasangena’ in this verse, 
denotes the Sattvika form of happiness defined 
in verses 36 and 37 of Chapter X VIII. During 
the experience of this happiness the feeling 
of identification that the soul comes to develop 
with it, arrests the progress of the soul on 
the path of spiritual evolution and debars it 
from the attainment of liberation in the current 
life. This is what is meant by the quality of 
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Sattva binding the soul through identification 
with happiness. 

‘Jnana’ means the faculty of knowledge. 
On the unfoldment of this faculty the feeling 
of identification that the soul comes to 
develop with it debars it from attaining the 
state which lies beyond the three Gunas. 
This is what is meant by the Sattvaguna 
binding the soul through identification with 
wisdom. 

By addressing Arjuna as ‘Anagha’ (sinless 
one), the Lord shows that being sinless by 
nature, Arjuna had no fear of bondage. 


The Lord now proceeds to discuss the essential character of Rajas and shows how it 


binds the soul. 


wt wie fats JOGAT 
dma area maga ARTN O N 


TA: the quality of Rajas; Wmetay of the nature of passion; fas know; Turagayeuay 
(as) born of desire and attachment; A it; fagn binds; aa O son of Kunt, Arjuna; 
pinga through attachment to actions (and their fruit); fer (this) soul. 

Arjuna, know the quality of Rajas, which is of the nature of passion, as born of 
desire and attachment. It binds the soul through attachment to actions and their fruit. (7) 


The quality of Rajas manifests itself in 
the form of passion or attachment. Raga or 
passion is its gross manifestation hence the 
quality of Rajas has been characterized as 
being of the nature of passion. 

Here it may be urged that desire itself 
has been declared elsewhere as an offspring 
of Rajoguna (vide HI.37 and XIV.12). How, 
then, are we to understand that Rajoguna is 
begotten of ‘desire’ and ‘attachment’ ? In this 
connection it may be submitted that the quality 
of Rajas develops through desire and 
attachment, while cupidity and attachment in 
their turn are developed through Rajoguna. 
They are interdependent like the seed and the 
tree. Of these, Rajas is analogous to the seed; 
while desire, attachment etc., correspond to 
the tree. The seed is a product of the tree, 
and yet it is the cause of the tree as well. It 


is in order to make this point clear that at 
some places Rajoguna has been declared to 
be the cause of desire etc., while at other 
places desire etc., have been declared to be 
the cause of Rajoguna. The compound word 
‘Trsnasangasamudbhavam’ in this very verse 
can be interpreted in both ways. If it is 
interpreted to mean that which is born of 
Trsna (desire) and Sanga (attachment)— 
qoragiant wigatt—Rajoguna turns out to 
be an effect of the latter. If, on the other 
hand, it is taken to mean that from which 
Trsna (desire) and Sanga (attachment) 
emanate—quTagal: Ayal TeIdI—R ajoguna 
turns out to be the cause. On the analogy of 
the seed and the tree, both these conclusions 
are true, hence “Trsnasahgasamudbhavam’ 
can be interpreted both ways. 

‘Karmasanga’ means establishing one’s 


* Chapter XIV * 


connection with actions and their fruit by 
claiming to be their doer, and expecting a 
particular fruit from them. Through this 
connection with actions and their fruit Rajoguna 
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keeps the soul tied down to this mundane 
existence consisting of birth and death. This 
is what the Lord seeks to convey by the latter 
half of this verse. 


The Lord now describes the character of Tamoguna and the way in which it binds the soul. 
meat fakes mei WART 
Ware eeaahted aaa WNT UWS I 


aa: the quality of Tamas (inertia); q however; AJS (as) born of ignorance; afg 
know; META the deluder; WaefEArq of all those who look upon the body as their own self; 
yare@eatisty: through error, sloth and sleep; Ad it; fafa binds (the soul); ma O 


descendant of Bharata, Arjuna. 


And know Tamas, the deluder of all those who look upon the body as their own self, 


as born of ignorance. It binds the soul through error, sloth and sleep, Arjuna. 


The quality of Tamas (inertia) stupefies 
the mind and senses, depriving them of their 
cognitive faculty. This is what is meant by 
the Lord when He speaks of Tamoguna as 
deluding those who regard the body as their 
self. All those living beings who have 
connection with the mind and senses and 
identify themselves with the body or claim it 
as their own regard their own self as benumbed 
when their mind and senses get benumbed 
during sleep. Those liberated souls, however, 
who have ceased to regard the mind, senses 
and body as their own self, no longer recognize 
any connection with them; hence the Lord 
speaks of Tamoguna as the deluder of ‘all 
those who look upon the body as their own 
self’. 

Here it may be urged that verse 17 of this 
very chapter speaks of ignorance as a product 
of Tamoguna. How, then, are we to understand 
that Tamoguna has its root in ignorance? In 


(8) 


this connection it may be submitted that 
ignorance grows through Tamoguna and 
Tamoguna in its turn grows through ignorance. 
Like the seed and the tree, they too are 
interdependent: ignorance is analogous to the 
seed, while Tamoguna corresponds to the tree. 
Therefore, at some places Tamoguna is stated 
to be the cause, while at others it is declared to 
be a product of ignorance. 

Fruitless activity of the mind and senses 
and neglect of duties enjoined by the Sastras 
or sacred books is called ‘Pramada’ (error). 
Alasya is inactivity or disinclination to perform 
one’s duty. And drowsiness, the state of 
dream and deep sleep—all these are covered 
by ‘Nidra’. Restraining the soul through all 
these from practices leading to liberation, 
Tamoguna keeps it tied down to mundane 
existence consisting of birth and death. This 
is what is meant by binding the soul through 
error, sloth and sleep. 


Delineating thus the character of the three Gunas,—Sattva, Rajas and Tamas,—and showing 
how they bind the soul, the Lord now describes the natural function of the three Gunas. 


aa Ga una ww: eat and 
amaa q wm: UTS HAIAM S N 
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W the quality of Sattva; Ga to happiness; Agata draws; TH: (and) the quality of 
Rajas; aH to action; MRA O descendant of Bharata, Arjuna; AAA anaqa obscuring wisdom; 
q on the other hand; 74: (while) the quality of Tamas; Ware to error; nga incites; Sa as 


well as (sleep and sloth). 


Sattva draws one to happiness, and Rajas to action; while Tamas, clouding 


wisdom, incites one to error, as well as sleep and sloth, Arjuna. 


‘Sukha’ here denotes the Sattvika type 
of joy (XVIII.36,37). Weaning man from 
worldly enjoyments and activities, as well as 
from error, sloth and sleep, Sattvaguna 
induces Sattvika joy through contemplation 
on the Self, etc. This is what is meant when 
the Lord speaks of Sattvaguna as driving one 
to joy. 

‘Karma’ stands for action with an 
interested motive enjoined by the Sastras 
(and bearing fruit in the form of enjoyments 
of this world and the next). Awakening the 
desire for enjoyments of various kinds, 
Rajoguna stirs man to activity with a view to 
obtaining those enjoyments. This is what the 
Lord means when He speaks of Rajoguna as 
rousing man to action. 

When Tamoguna preponderates, it 
sometimes robs man of his faculty of judgment, 


(9) 


which determines what is right and what is 
wrong; while at others it induces sleep by 
dulling his mind and senses. This is what it 
seeks to convey when the verse speaks of 
Tamoguna as darkening one’s wisdom. And 
inducing delinquency and prompting man to 
idle pursuits—this is what is meant by inciting 
him to error. 

The particle “Tu’ in this verse is intended 
to show that Tamoguna does not rest contented 
with merely obscuring man’s wisdom, but does 
something else too; while ‘Uta’ shows that 
just as obscuring man’s wisdom it incites him 
to error, even so it induces sleep and sloth. 
That is to say, when it clouds man’s judgment, 
it incites him to error; and when it dulls and 
benumbs his consciousness in the shape of 
alertness of his mind and senses, it induces 
lethargy and sleep. 


The next verse shows the way in which these Gunas operate when they actually react 


meaa art waft Nd 


on the Jiva. 


TH: Urea mda AA: Arad CHEAT oll 
TH: the quality of Rajas; 7: the quality of Tamas; @ and; Afya overpowering; ATL 
the quality of Sattva; waf prevails; ma O descendant of Bharata, Arjuna; Tt: the quality 
of Rajas (prevails); Ara (overpowering) the quality of Sattva; 74: the quality of Tamas; 4 
and; U€ even; AA: the quality of Tamas (prevails); Ara (overpowering) the quality of Sattva; 
tt: (and) the quality of Rajas, Tq so. 
Overpowering Rajas and Tamas, Arjuna, Sattva prevails; overpowering Sattva 


and Tamas, Rajas prevails; even so, overpowering Sattva and Rajas, Tamas prevails.* 
(10) 


* Srimad Bhagavata mentions the following ten factors as conducive to the growth of the Gunas:— 


Inm: WaT eat: Gla: Hd @ WAT aI 
a msa h ala oga: (XLxiii.10) 


* Chapter XIV * 


When the quality of Sattva begins to 
function, thwarting the operation of Rajas and 
Tamas, the body, senses and mind, being 
flooded with illumination, discrimination and 
dispassion, enter into a state of extreme 
tranquillity and happiness. Hence during that 
time the effects of Rajoguna viz., greed, activity 
and the craving for enjoyment etc., and those 
of Tamoguna, viz., sleep, sloth and error etc., 
cannot appear. In this way, overpowering Rajas, 
and Tamas, the quality of Sattva gives rise to 
knowledge, illumination and happiness etc. 
This is what is meant by the preponderance of 
Sattva over Rajas and Tamas. 

Even so, when the quality of Rajas begins 
to function, overpowering the operation of 
Sattva and Tamas, the body, senses and mind 
are seized with a spell of restlessness, unrest, 
greed, the craving for enjoyment and an 
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irresistible urge to undertake activities of various 
kinds. Hence the effects of Sattvaguna, viz., 
illumination, discrimination and tranquillity etc., 
almost disappear. The effects of Tamoguna, 
viz., sleep and sloth etc., also get suppressed. 
This is what is meant by the quality of Rajas 
preponderating over Sattva and Tamas. 
Similarly, when the quality of Tamas 
begins to function, overtaking the operation 
of Sattva and Rajas, dullness etc., prevail in 
the body, senses and mind; one feels inclined 
to lapse into error and the faculty of judgment 
gets blurred. Hence the effects of Sattva, 
viz., illumination and knowledge, and those 
of Rajas, viz., the propensity to work and the 
craving for enjoyment etc., almost vanish; 
they are no longer able to manifest themselves. 
This is what is meant by the quality of 
Tamas prevailing over Sattva and Rajas. 


The preceding verse thus showed how each of the three Gunas prevails over the other 
two. Here one would naturally feel inclined to know the marks of the preponderance of each 
Guna; therefore, the Lord, first of all, discusses the marks of the predominance of Sattvaguna. 


adaa ESRAR SUTA | 
art aa aa faenigad MaN i 22 N 


Wagreg (as well as) in the mind and senses; @ ARAA in this body; Wears: light; sammraà 
dawns; AM (and) discernment; aat when; det then; GEIGE one should know; fare (is) 
predominant; Ara the quality of Sattva; 3f thus; Sa that. 


When light and discernment dawn in this body, as well as in the mind and senses, 


then one should know that Sattva is predominant. 


When the quality of Sattva is predominant, 
man should scrupulously endeavour to devote 
his mind to the practices of meditation and 
adoration etc. Then alone can the flow of 
Sattvaguna endure for a considerable time. 
If, on the other hand, he neglects the 
opportunity, Tamoguna or Rajoguna may 
soon overpower it and start functioning itself. 

The use of the demonstrative adjective 


(11) 


‘Asmin’ with ‘Dehe’ is intended to bring out 
the importance of human birth. The intention 
is to show that an opportunity for the growth 
of Sattvaguna can be had in the human body 
alone, and it is in this birth alone that man 
can attain liberation with the help of that 
Guna. Creatures born in other species do not 
enjoy this privilege. 

Height of animation and the feeling of 


“The sacred lore, water, progeny, place, time, occupation, birth, thought, mystic formulas and 
purificatory rites—these ten factors are conducive to the Gunas, i.e., to their growth.” That is to say, these 
factors promote that very Guna with which they are associated. 
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lightness in the body and the growth of 
perspicuity and keenness in the mind and 
senses—this is what is meant by the dawn of 
light. And the dawn of wisdom or discernment 
consists in the awakening of the faculty of 
judgment distinguishing between truth and 
falsehood, right and wrong. When light and 
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wisdom both make their appearance, the mind 
automatically recoils from the world and is 
flooded as it were with quietude, joy and 
tranquillity, and the feelings of attraction and 
aversion, sorrow and grief, anxiety, fear, 
fidgetiness, sleep, sloth and error etc., almost 
disappear. 


Describing thus the marks indicating the growth of Sattvaguna, the Lord now discusses 
the marks which betoken the growth of Rajoguna. 


CIM: UARRA: RAUAST: Wer | 
wea mwm Aag was eel 


TN: greed; uga: activity; IA: PÅ, undertaking of actions with an interested 
motive; 33TA: restlessness; VZT (and) a thirst for enjoyment; tf Rajoguna; Wath all these; 
mA prevail; qà with the preponderance of; swat O chief of Bharatas, Arjuna. 


With the preponderance of Rajas, Arjuna, greed, activity, undertaking of actions 


with an interested motive, restlessness and a thirst for enjoyment prevail. 


Greed is lust for wealth, prompted by 
which man is ever busy devising means of 
multiplying his possessions, refuses to part 
with them even when there is a suitable 
occasion for doing so and, while engaged in 
amassing wealth, seeks even to usurp the 
rights of others, minding not what is right 
and what is wrong. The urge or inclination, 
felt in the mind, to undertake various forms 
of activities is called ‘Pravrtti’; and ‘Sprha’ 
consists in recognizing any mundane object 
as indispensable for oneself. With the 
preponderance of Rajoguna, when the effects 
of Sattvaguna, viz., perspicuity, discrimination 
and tranquillity etc., and those of Tamoguna, 


(12) 


viz., sleep, sloth and so on, get neutralized, 
man begins to feel the need for various 
forms of enjoyment. His mind is swayed by 
greed and obsessed with a strong desire for 
accumulation of wealth, he begins to feel the 
urge for various forms of activities, his mind 
becomes restless, and he takes to various 
activities in response to that urge. This is 
what happens during the preponderance of 
Rajoguna. 

The use of the vocative ‘Bharatarsabha’ 
for Arjuna is intended to convey that being 
the chief of Bharatas, Arjuna was free from 
evils like greed etc., which are products of 
Rajoguna. 


Describing thus the marks which indicate the preponderance of Rajoguna, the Lord 
now discusses the marks of the growth of Tamoguna. 


SUT RUSUG uA Ate Wa aT 
Teas Sed Aag Herat 23 1 


AMAZT: obtuseness, of mind and senses; amaf: disinclination to perform one’s obligatory 
duties; @ and; Wate: frivolity; Mle: the torpid state of mind; Wa indeed; @ and; aaa Tamoguna; 
Watt (all) these; sa appear; rag with the growth of; Hee O delighter of Kurus, Arjuna. 
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With the growth of Tamas, Arjuna, obtuseness of the mind and senses, disinclination 


to perform one’s obligatory duties, frivolity and stupor—all these appear. 


Perspicuity of the mind and senses is 
called ‘Prakasa’ and the reverse of it, viz., 
obtuseness of the mind and senses, is called 
‘AprakaSa’. This should be taken to include 
lack of the other marks of Sattvaguna. 
‘Apravrtti’ is the antithesis of Pravrtti, referred 
to in the preceding verse as an effect of 
Rajoguna. Thus it means want of inclination 
to perform one’s obligatory duties. Absence 
of the other marks of Rajoguna should also 
be taken as included in it. ‘Pramada’ means 
neglect of duties enjoined by the Sasrtas and 
addiction to idle pursuits. The torpid state of 
mind, which obscures one’s judgment, and 


(13) 


the state of sleep are covered by ‘Moha’. When 
Tamoguna preponderates, the mind and senses 
become blank, man finds no relish in activity 
of any kind; he feels inclined to remain idle 
and do nothing. He neglects his duties and 
indulges in frivolous pursuits; his mind gets 
stupefied, his memory fails him. He is overtaken 
by drowsiness or sleep or lapses into a dream; 
his judgment takes leave of him and his faculty 
of understanding is also lost. All these marks 
appear when Tamoguna is in the ascendant. 
Hence when any of these marks appears in 
man, he should know that Tamoguna has the 
upper hand in him. 


Describing thus the respective marks which indicate the growth of the three Gunas, the 
Lord now points out in the following two verses the destiny which awaits a man who dies 
during the preponderance of a particular Guna. 


Gal Ura Vas I Wea ala eed 
deraafaet TIRATA NATET I VX N 


aa when; Ara waqg during the preponderance of Sattvaguna; q indeed; WAIA (his) 
death; atfa meets; @e4a (this) man; det then; Swafaery attained by men of noble deeds; 
will ster the stainless ethereal worlds (such as heaven etc.); Rer he obtains. 


When a man dies during the preponderance of Sattva, he obtains the stainless 


ethereal worlds (heaven, etc.,) attained by men of noble deeds. 


The use of the adverbs ‘Yada’ and 
‘Tada’ is intended to convey that the verse 
describes the destiny of those who, though 
naturally established in any other Gunas, 
give up the ghost during the preponderance 
of Sattvaguna. When the soul of such a man 
alongwith his mind, senses and vital airs 
leaves his physical body at a time when the 
quality of Sattva is predominant in him due 
to the impelling force of some past Karma or 
any other cause, that is to say, when ‘light’ 
and ‘wisdom’ prevail in his body, senses and 
mind as described in verse 11 above, he is 
said to have died during the preponderance 


(14) 


of Sattvaguna. 

The word ‘Dehabhrt’ signifies that 
destinies of various kinds in the form of 
rebirth await only those who are embodied, 
i.e., who look upon the body as their own 
self or claim it as their own. Those liberated 
souls, who do not thus regard the body as 
their Self, are never born again. 

The use of the adjective “Amalan’ with 
the substantive ‘Lokan’ shows that the worlds 
attained by those who give up the ghost 
during the preponderance of Sattvaguna are 
free from impurities, i.e., evils, and afflictions 
of all kinds; they are full of ethereal light, 
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pure and Sattvika in essence. The word 
‘Uttama’, forming part of the compound word 
‘Uttamavidam’, stands for actions and worship 
enjoined by the Sastras or sacred books; and 
‘Uttamavidam’ refers to those who know the 
secret of such actions and worship, i.e., perform 
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them in a disinterested spirit. Due to association 
with Sattvaguna, he who dies during the 
preponderance of that quality migrates to 
those very regions that are attained by such 
men through their disinterested action and 
worship. 


wie wed wear pia wad 
aa werent «neath Tad 84 N 


tata during the preponderance of Rajas; Wray death; Wet meeting; atag among 
those attached to action; Wiad he is born; a% (even) so; Wa: dead; qafi during the 
preponderance of Tamas; Heatry in the species of senseless creatures (such as insects, beasts 


etc.); Waa is born. 


Dying when Rajas predominates, he is born among those attached to action; even 
so, the man who has expired during the preponderance of Tamas is born in the species 


of senseless creatures such as insects and beasts etc. 


When the soul of a man, alongwith his 
mind, senses and vital airs, casts off the 
physical body at a time when Rajasika feelings, 
such as greed, activity etc., mentioned in 
verse 12 above, are predominant, he is said 
to have died during the preponderance of 
Rajoguna. Karmasangisu’ refers to men who 
are attached to actions and their fruit; therefore, 
birth among those who are attached to action 
means birth as a human being. 


(15) 


In the same way a man is said to have 
died during the predominance of Tamoguna 
when his soul, including his mind, senses and 
vital airs, abandons his physical body at a time 
when Tamasika propensities like frivolity etc., 
mentioned in verse 13 above preponderate, and 
birth among Tamasika creatures such as moths 
and insects, beasts and birds, trees and creepers, 
etc., is what is meant by being born in the 
wombs of senseless creatures. 


It has been pointed out above how death during the ascendancy of the three Gunas,— 
Sattva, Rajas and Tamas,—yields different results. Hearing this, one is naturally tempted to 
know why one Guna should predominate now, and another at another time. In order to 


satisfy this curiosity the Lord says: 


HUTT: Updene: Miah Has 
WET he gq AHIMA MHA: MeL Vs Il 
BAT: THAT of a noble deed; Ig: they declare; maq Sattvika or characterized by 
the quality of Sattva—such as happiness, wisdom and dispassion etc.; FAT stainless; HHL 
reward; ta: of the Rajasika type (of actions); ¢ indeed; Me fruit; 4:07 suffering; AITTA, 
(is stated to be) ignorance; WHa: (and) of the Tamasika type (of actions); WG result. 


The reward of a righteous act, they say, is Sattvika i.e., faultless in the form of 
happiness, wisdom and dispassion etc., sorrow is declared to be the fruit of a Rajasika 


act, and ignorance, the fruit of a Tamasika act. 


(16) 


* Chapter XIV * 


The substantive “Karmanah’ qualified 
by the adjective ‘Sukrtasya’, in this verse 
stands for those Sattvika actions that are 
enjoined by the Sastras or sacred books and 
performed in a disinterested spirit. The Sattvika 
and faultless fruit of such actions is no other 
than the pure impulses of wisdom and 
dispassion frequently arising in the mind due 
to the impelling force of those actions, and 
the attainment, after death, of worlds full of 
ethereal light and free from all forms of 
sorrow and evil, referred to in verse 14. 

Rajasika actions are those which are 
performed with a view to obtain enjoyments, 
are prompted by egotism and involve much 
exertion (XVIII.24). They entail suffering in 
the form of exertion, not only during their 
performance, but continue to cause affliction 
even afterwards. 

The tendencies formed as a result of 
these actions repeatedly awaken in the mind 
the Rajasika impulses of enjoyment, desire, 
greed and activity etc., which distract the 
mind and make it restless and miserable. 
Even enjoyments that are obtained as a result 
of these actions though appearing as delightful 
through ignorance, are really full of woe. 
And the whirlpool of birth and death in 
which one is repeatedly thrown in order to 
reap the fruit of these actions is unquestionably 
a great calamity. In this way these actions 
yield nothing but sorrow. 

Again, Tamasika actions are those that 
are performed out of ignorance and without 
any forethought, and which are full of evils 
like violence etc. (X VIII.25). The tendencies 
formed as a result of such actions darken the 
mind all the more and one is reborn after death 
in the species of stupid creatures, species in 
which the element of Tamas is predominant; 
this is what is meant by the statement that 
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ignorance is the fruit of a Tamasika act. 

Here it may be contended that while 
discussing the effects of the three Gunas, the 
Lord has abruptly taken up the question of 
the consequences of one’s actions, which 
appears to be a digression on His part. This 
is however, not the case. For in the foregoing 
verses the Lord has discussed the respective 
consequences of dying during the 
preponderance of each of the three Gunas; 
therefore, a discussion of the tendencies of 
past actions responsible for the growth of a 
particular Guna was also essential. That is 
why the question of actions has been taken 
up. The intention is to show that the Sarhskaras 
or tendencies of all the three types of actions,— 
viz., Sattvika, Rajasika and Tamasika,—remain 
stored up in the heart of every individual. 
Out of these, the type of Sathskaras that 
come to the surface at a particular time stimulate 
corresponding impulses in the mind, and it is 
these impulses that take the form of actions. 
Actions give rise to Sarnskaras; the latter in 
their turn develop qualities of a corresponding 
type; these qualities determine our thought at 
the last moment; the thought of our last 
moment decides the nature of our next birth 
as well as the course of our activities in that 
birth. This is how the cycle goes on moving. 
The special results that follow from the 
predominance of Sattvika and other thought 
at the last moment as pointed out in the 
foregoing verses are also dependent in a 
general way on the type of actions, Sattvika, 
Rajasika and Tamasika, done prior to that 
crucial moment; it is this idea that has been 
sought to be conveyed in the present verse, 
which is, therefore, in no way disconnected 
with the context. For it is the Gunas and 
Karma both which determine one’s birth in a 
good or evil womb (IV.13). 


Verses 11, 12 and 13 discussed the marks indicating the growth of the three Gunas— 
Sattva, Rajas and Tamas; thereafter the Lord pointed out the result of dying during the 
ascendancy of these Gunas, one after another. This would naturally lead us to enquire why 
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the dawn of wisdom etc., should be regarded as a token of the growth of qualities like Sattva 
etc. Therefore, in order to enable one to infer the existence of cause from the appearance 
of its effect, qualities like Sattva etc., are being shown to be responsible for the appearance 


of wisdom. 


aaa AA Gal Sty Va a 
Waren! mA wadisamaa Wiel 


raid from the quality of Sattva (harmony); Ware is born; WA wisdom; Tra: from 
the quality of Rajas (activity); Mt: greed; Wa indeed; @ and; Wareatel obstinate error and 
stupor; 7a: (even so) from the quality of Tamas (inertia); Wad: arise; SAMA ignorance; Ya 


also; @ and. 


Wisdom follows from Sattva, and greed, undoubtedly, from Rajas; likewise, 


obstinate error, stupor, as also ignorance follow from Tamas. 


The use of the word ‘Jnianam, 
(wisdom) in this verse is only symbolical; 
it should be regarded as inclusive of 
light, joy, peace and all other Sattvika 
qualities. 

Similarly, ‘Lobha’ (greed) should he 
taken to include activity, attachment, desire, 


(17) 


undertakings of actions with an interested 
motive and all other Rajasika impulses. 

The use of the particle ‘Eva’ is intended 
to show that Tamoguna not only breeds 
error, stupor and ignorance, but also induces 
sleep, sloth, opacity, inactivity and all other 
Tamasika propensities. 


Mentioning thus the effects of three Gunas, viz., wisdom etc., the Lord now describes 
the different destinies awaiting those who are established in the three Gunas, in order that 
one may strive to be established in Sattvaguna, and discard both Rajas and Tamas. 


aed teeta aracar weal fasFa wast: | 


WEAVE Breit 


mafa AAT: UZ I 


SAA upwards; Test wend their way; rae: those abiding in Sattva; Wet in the 
middle; Rig% stay; wstat: those of a Rajasika nature; Wa-ryuTaAeat: those enveloped in the 
effects of Tamoguna; 31%: ast go down; Amat: men of a Tamasika temperament. 


Those who abide in the quality of Sattva wend their way upwards; while those 
of a Rajasika disposition stay in the middle. And those of a Tamasika temperament, 


enveloped as they are in the effects of Tamoguna, go down.* 


The indeclinable ‘Urdhvam’ in this verse 
covers all the regions higher than the earth, 
which have been referred to in verse 14 
above as the ‘faultless worlds gained by men 
of noble deeds’, and in VI.41 as ‘the worlds 
attained by men of meritorious deeds alone.’ 


(18) 


Attainment, after death, of these regions by 
men of a Sattvika nature is what is meant by 
their ‘rising to the higher regions.’ 

Instead of migrating after death to any 
other region, men of a Rajasika disposition 
are reborn in this mortal world as human 


* Verse 10 of Chapter XXXIX of the ASvamedha-Parva of the Mahabharata is similarly worded. 
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beings. This is what is meant by their ‘staying 
in the middle.’ 

‘Jaghanya’ means low or reproachable. 
The word ‘Jaghanyaguna’, therefore, stands 
for Tamoguna. And its effects such as error, 
stupor, ignorance, obtusenses, inactivity and 
sleep etc., are what are referred to here as its 
Vrttis. He who remains steeped in these is 
said to abide in them. Such a man is spoken 
of as having a Tamasika disposition. On 
leaving their human body these Tamasika 
men are reborn in lower species such as 
insects, moths, beasts, birds and trees etc., or 
undergo terrible suffering in the form of 
tortures in the Infernal regions known by the 
names of Raurava, Kumbhipaka and so on. 
This is what is meant by their sinking down. 

Here it may be contended that verse 14 
and 15 above state similar things about those 
who die during the ascendancy of any one of 
the three Gunas. This exposes the Lord to 
the charge of tautology. On closer examination, 
however, it will be found that there is no 
repetition here. Thus it will be seen that the 
words ‘Yada’ and Tada’, which are adverbs 
of time, occur in verse 14. This shows that 
though a man may be naturally established in 
any other Guna, his destiny after death is 
determined by the Guna which preponderates 
in him at the time of death; this is what is 
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sought to be conveyed in those verses. The 
present verse, however, describes the different 
destinies awaiting those who are naturally 
and permanently established in Sattva and 
other qualities. Hence there is no tautology 
here. 

A reference to verse 15 above will show 
that it declared birth in the species of senseless 
creatures as the only destiny awaiting those 
who die during the sway of Tamoguna. In 
the present verse, however, the indeclinable 
‘Adhah’ has been interpreted to include 
condemnation to hell as well. The reason is 
not far to seek. It will be seen that verse 15 
describes the lot of those men of a Sattvika 
or Rajasika temperament who depart from 
this world when the element of Tamas is 
predominant in them. That is why it uses the 
word ‘Mudhayonisu Jayate’ rather than ‘Adhah 
Gacchanti’; for it is contact with Tamoguna 
which brings about their birth in such species, 
as we hear of the royal sage Bharata being 
reborn as a deer even though he was 
established in Sattvaguna. But men of a 
Tamasika disposition, who are ever enveloped 
in the effects of Tamoguna, are liable even to 
be condemned to hell. In XVI.20 the Lord 
explicitly says that being cast into demoniacal 
wombs, such men of a Tamasika disposition 
sink into still lower depths. 


In X1I.21 contact with the Gunas was declared to be solely responsible for one’s birth 


in good and evil wombs; accordingly, verses 5 to 18 of the present chapter described at 
length the essential character of the three Gunas and the final destiny etc., of those who are 
bound by the evolutes of these Gunas. The above discussion is intended to teach us that man 
should first of all establish himself in Sattvaguna, rejecting Tamas and Rajas, and should 
thereafter discard the Sattvaguna and rise above the Gunas. The next two verses, therefore, 
discuss the means of rising above the three Gunas as well as its reward. 


ara Wra: Halt Gear serqusata | 
Tray ut ara Aste Arsenate N 22 N 


a not; A TUNA: anything else than the (three) Gunas; Haley (as) the doer; aat when; 
aD the seer; arquzafa sees; T: the three Gunas; @ and; WA Me (the supreme Spirit, who 
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is Truth, Consciousness and Bliss solidified) standing entirely beyond; aft knows (in 
reality); ngrat My being; @: he; atférreasfa attains. 


When the seer perceives no agent other than the three Gunas, and realizes Me, the 


supreme Spirit, standing entirely beyond these Gunas, he attains to My being. 


The use of the indeclinable ‘Yada’, which 
is an adverb of time, as well as of the word 
‘Drasta’, in this verse, is intended to convey 
that it describes an extraordinary state of 
mind. The intention is to show that man in 
his ordinary mood looks upon himself as an 
embodied being and is ever conscious of his 
being both a doer and experiencer,—he never 
regards himself as a disinterested observer 
having no connection with his actions and 
their consequences. The present verse however, 
refers to the time when, gaining wisdom 
through scriptures as well as the teachings of 
the preceptor, man begins to conceive himself 
as a spectator. 

At the time when the senses, mind and 
the vital airs etc., are carrying on all their 
normal functions in the shape of hearing, 
seeing, eating and drinking, reflection and 
cogitation, sleeping, sitting and so on, such a 
man constantly visualizes himself as established 
in identity with the formless and attributeless 
Brahma, who is Truth, Consciousness and 


(19) 


Bliss solidified, and feels that it is the senses, 
mind, intellect and the vital airs etc., (which 
are evolutes of the three Gunas) that are 
acting on their objects which are evolutes of 
the same Gunas (V.8,9), or in other words, 
that it is the Gunas that react on the Gunas 
(1.28) and that he himself has no connection 
whatsoever with them. This is what is meant 
by perceiving no agent other than the Gunas. 

That which lies wholly beyond the three 
Gunas is the integral Brahma or supreme Spirit, 
which is Truth, Consciousness and Bliss 
solidified. He who recognizes God as 
absolutely unconnected with the Gunas and 
views his identity with that formless and 
attributeless Brahma, who perceives no entity 
other than the aforesaid Brahma, that is to 
say, perceives God and God alone everywhere 
and at all times, is said to know Him in reality. 

What follows this knowledge is the direct 
realization of Brahma as one with himself. This 
realization constitutes what has been referred 
to here as entering into the being of God. 


mnada dred eeaqsart 


WARSI: fay SAA ATA 


UWRoll 


Wr Gunas; War these; IÑ transcending; AM the three; ét the embodied soul; 
WEA causing the body; Sayeng: À from birth, death, old age and all kinds of 
sorrow; Agea: freed; IgA supreme bliss; AYA attains. 

Having transcended the aforesaid three Gunas, which have caused the body, 
and freed from birth, death, old age and all kinds of sorrow, the embodied soul 


(Jivatma) attains supreme bliss. 


The use of the word ‘Deh?’ is intended 
to covney that the same soul who once 
regarded himself as dwelling in a body attains 
Brahma or God when he transcends the three 
Gunas. 


(20) 

The use of the demonstrative adjective 
‘Etan’ with ‘Gunan’ is intended to show that 
the verse speaks of transcending the same 
Gunas whose character has been discussed 
in this chapter, and which tie down the 
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soul to the body. The compound adjective 
‘Dehasamudbhavan’ shows that this physical 
body, which is a conglomeration of the 
following twentythree categories, viz., the 
intellect, ego, mind, the five senses of 
perception, the five organs of action, the five 
gross elements and the five objects of senses, 
is nothing but an evolute of the three Gunas 
born of Prakrti; therefore, to regard it as 
one’s own is to get attached to the three 
Gunas. Even so the numeral adjective “Trin’ 
emphasizes that the Gunas are three in number, 
and that liberation is attained only when one 
has transcended them all. Having transcended 
Rajas and Tamas, if a man remains tied to 
Sattvaguna, even that may stand in the way 
of his liberation and cause his rebirth. Therefore, 
Sattvaguna too must be transcended. The 
Self or the Spirit is really free from all 
attachment, it is altogether unconnected with 
the Gunas; and yet due to ignorance, that has 
existed from time without beginning, the Jiva 
feels that he has been connected with the 
Gunas. To sever this connection with the 
help of wisdom, and to realize oneself as 
identical with the formless and attributeless 
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Brahma, who is Truth, Consciousness and 
Bliss solidified, and as altogether unconnected 
with the Gunas is what is meant by transcending 
the three Gunas. 

Birth and death, as well as the states of 
infancy, youth and senility are states of the 
body; even so all forms of suffering, such as 
mental agony and bodily ailment etc., affect 
the body alone, which is a conglomeration of 
mind, senses and the vital airs etc. Therefore, 
those who have no real connection whatever 
with the body are, really speaking ever 
unaffected by changes in the body in the 
form of birth, death and old age etc., even 
though they remain in the body in the eyes 
of the world. Therefore, severing all 
connection with the body through the realization 
of Truth is what is meant by complete immunity 
from birth, death, old age and sorrow. What 
follows next, viz., the direct realization of the 
immortal Brahma, who is Truth, Consciousness 
and Bliss solidified, as one’s own Self, which 
has been spoken of in verse 19 above as 
‘entering into the being of God’—this is 
what consitutes the attainment of supreme 
bliss. 


Hearing the esoteric truth that having transcended the three Gunas man attains 


supreme bliss during his very life-time, Arjuna puts the following question to the Lord, 
desiring to know the characteristics and conduct of one who has transcended the three 
Gunas, as well as the means of rising above the Gunas. 


APT IATA 
Aog eima waft war 
fear: pi Aaiya tl 22 N 


&h: fxg: (distinguished) by what marks; #4 three; JT Gunas or modes of Prakrti; TAM. 
these; əra: he who has transcended; «af is; Wt O Lord; fara: (and) of what conduct; 
AR how, by what means; @ and; War these; aM three; Tort Gunas; aada does he transcend. 


Arjuna said: What are the marks of him who has risen above the three Gunas, 
and what is his conduct? And how, Lord, does he rise above the three Gunas? (21) 
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The repeated use of the adjectives “Etan’ 
and ‘Trin’ with the word ‘Gunan’ in these 
verses is intended to convey that the question 
of Arjuna relates to those very Gunas which 
have been discussed at length in the present 
chapter. 

The first question relates to the marks 
that have been recognized in the scriptures as 
distinguishing those who have transcended 
the three Gunas—marks which constitute the 
very nature of those who have risen above 
the Gunas and serve as a model for the 
Sadhakas to follow. 

By his second question, which relates to 
the conduct of him who has risen above the 
Gunas, Arjuna seeks to know how he behaves 
with those who come in contact with him, 
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how he lives and carries on his day-to-day 
activities. 

By addressing the Lord as ‘Prabho’ 
Arjuna hints that He was the supreme 
Ruler, Creator, Destroyer, and the almighty 
Lord of the whole universe, so that He 
alone was capable of throwing full light 
on the subject; and that was what prompted 
Arjuna to put the aforesaid question to 
Him. 

The last question relates to the means of 
rising above the three Gunas. That is to say, 
Arjuna wanted to know whether there was 
any way, easier than what had been stated in 
verse 19 above, by following which man 
could speedily transcend the three Gunas 
without much exertion. 


With reference to the above questionnaire of Arjuna, the Lord proceeds to answer in 
the next four verses the first two questions relating to the ‘marks’ and ‘conduct’ of him who 


has risen above the Gunas. 


MATA TAT 
Wart a uai a Mea a MUSA | 
q ey aaah 4 Aaa career i 22 U 


UA light (which is born of Sattva); @ and; waf activity (which is born of Rajas); 
€ and; HZA stupor (which in born of Tamas); Ua also; @ and; urusa O son of Pandu, Arjuna; 
q neither; gf (he who) hates; amaf (when) prevalent; = nor; Frat having ceased; 


agaf longs for. 


Sri Bhagavan said: Arjuna, he who abhors not light (which is born of Sattva) and 
activity (which is born of Rajas) and even stupor (which is born of Tamas), when 


prevalent, nor longs for them when they have ceased. 


When sloth and dullness have disappeared 
from the body, senses and mind, and a feeling 
of lightness, purity and liveliness pervades 
them, such a feeling is known by the name 
of ‘Prakasa’ or light. Wisdom, tranquillity 
and joy are ever present in the man who has 
risen above the Gunas. They are never absent 
in him. That is why the verse speaks of 
‘light’ alone among the effects of Sattvaguna. 
That is to say, if light automatically appears 


(22) 


in his body, senses and mind, he feels no 
aversion for it; nor does he long for its return 
when it has disappeared. Its appearance and 
disappearance make no difference to him. 
The urge to undertake activities of various 
kinds is called ‘Pravrtti’, The other effects of 
Rajoguna, such as lust, greed, craving and 
attachment etc., are no longer present in him 
who has transcended the Gunas. Of course 
activity of some sort is undertaken by the 
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body and senses of even such a man, but the 
same is covered by the term ‘Pravrtti’. That 
is why, of all the effects of Rajoguna, the 
verse emphasizes the absence of attachment 
and aversion for “Pravrtti’ or activity alone. 
That is to say, when there is an urge in the 
mind of him who has risen above the Gunas 
to undertake any action, or when the same is 
actually undertaken by his body, he feels no 
aversion for the same; and when this is not 
the case, he does not hanker for it either. The 
appearance and disappearance of an urge or 
activity make no difference to him. 

‘Moha’ is that stupefying tendency of 
the mind, which induces drowsiness, dream 
and deep slumber etc., and robs the body, 
senses and mind of light, born of Sattvaguna. 
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The other effects of Tamoguna, such as 
ignorance etc., cease to exist in him who has 
transcended the Gunas, for ignorance cannot 
even enter the outskirts of wisdom and, in 
the absence of any doer, erring is out of 
question. Therefore, of all the effects of 
Tamoguna, the verse emphasizes the absence 
of attachment and aversion for ‘Moha’ or 
stupor alone. That is to say, when the body 
of the man who has risen above the three 
Gunas is swayed by effects of Tamoguna 
in the shape of drowsiness, dream or deep 
slumber, he feels no aversion for the same; 
and when they relax their hold on them, he 
does not long for their return. Their appearance 
and disappearance make no difference to 
him. 


seria Wort a ferencad 
yr add zda msa AFT Wi 


saria like one unconcerned; 31a: sitting; Tur: by the Gunas or modes of Prakrti; 
a: who; 4 ame is not disturbed; Tut: the Gunas; ade move (among the Gunas); 3f so 
(knowing); Wa alone; a: who; 3tafagfa remains established in identity with God (who is 
Truth, Consciousness and Bliss solidified); 4 zgd (and) never falls off (from that state). 

He who, sitting like one unconcerned, is not disturbed by the Guņas and who, 
knowing that the Gunas alone move among the Gunas, remains established in identity 


with God, and never falls off from that state. 


‘Udāsīna’ is he who maintains an attitude 
of indifference towards incidents and things 
with which he has absolutely no connection 
whatsoever. Since the man who has risen 
above the three Gunas ceases to have any 
connection whatsoever with those Gunas and 
their evolutes, viz., the body, senses and 
mind and all other objects and events, he 
stands like a witness, as it were. In reality, 
however, this state of indifference too is only 
accidental to him, he is unconnected even 
with that. This is what is meant by speaking 
of him as sitting like a witness. 

Jivas who are connected with the Gunas 


(23) 


are driven by them, even against their will, to 
activities of various kinds and forced to reap 
their fruit; they disturb their peace of mind by 
bringing them joy and sorrow and cause them 
to migrate from one species of life to another. 
They, however, cease to have any influence 
on him who has no connection with them. 
He remains ever unchanged and unaffected 
in the midst of changes undergone by the 
body, senses and mind, which are the products 
of these Gunas, and in spite of his contact 
with, and separation from, various objects of 
the world. This is what is meant by his 
remaining undisturbed by the Gunas. 
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The words ‘Gunah vartante iti eva’ in 
the present verse echo in the same idea as 
has been brought out in the latter half of HI.28. 
The intention is to show that all organs, such 
as the senses, mind, intellect and vital airs 
etc., and all objects of senses, such as sound 
etc., are extensions of the Gunas. Therefore, 
the moving of the senses, mind and intellect, 
etc., among their respective objects is nothing 
but the moving of the Gunas among the 
Gunas. The Self or Spirit has nothing to do 
with them. It is eternal, conscious, wholly 
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unattached, ever unchanging and the same as 
Truth, Consciousness and Bliss. 

‘Na ingate’ means ‘never moves’. The 
idea is that not only the Gunas are incapable 
of shaking him who has transcended them, 
but he for his own part never loses his 
balance of mind. For once the Jiva is 
established in identity with the integral Brahma 
or Supreme Spirit, who is Truth, Consciousness 
and Bliss solidified, it no longer retains its 
separate identity. Who is, then, to lose his 
balance and how? 


WAG: TG: TARA: TASS AHS: | 


dearer eaaa: 


URIS il 


Wag: AQE: treating woe and joy alike; WRA: (ever) established in the Self; FACS AHTEM: 
regarding a clod of earth, a stone and a piece of gold as equal in value; qratwarfta: receiving 
the agreeable and the disagreeable in the same spirit; ef: wise; Tearreareteia: viewing 


censure and praise alike. 


He who is ever established in the Self, takes pain and pleasure alike, regards a 
clod of earth, a stone and a piece of gold as equal in value, is possessed of wisdom, 
accepts the pleasant as well as the unpleasant in the same spirit, and views censure and 


praise alike; 


‘Svastha’ is he who is established in his 
real Self. The use of this word is 
intended to convey that he alone who is 
established in the Self can remain balanced 
in joy and sorrow. The idea is that the 
common run of men are, as a rule, centred in 
one or other of the three bodies—physical, 
astral and causal—all of which are evolved 
from ‘Prakrti’ or Matter; therefore, they are 
centred in ‘Prakrti’ (Prakrtistha), and not in 
the Self. And such men only move among 
the Gunas or modes of Prakrti (XII.21), 
hence they cannot take joy and sorrow alike. 
The man who has transcended the Gunas 
ceases to have any connection whatsoever 
with Prakrti and its evolutes; that is why he 
is ‘Svastha’—established in his own Self, 
who is the same as Truth, Consciousness and 
Bliss. Therefore, even though circumstances 


(24) 


of joys and sorrows continue to appear and 
disappear in the body, senses and mind of 
the man who has risen above the Gunas and 
has accordingly ceased to have any connection 
with them, he does not identify himself with 
those joys and sorrows; he remains ever 
balanced. This is how he takes joy and 
sorrow alike. 

A lump made out of the mixture of clay 
and cow dung used in plastering mud hovels, 
as well as the refuse of iron are known by 
the name of ‘Losta’. Holding such a lump as 
well as a stone and a piece of gold as neither 
acceptable nor worth rejecting is what is 
meant by regarding them as equal in value. 
The statement that a ‘Gunatita’ makes no 
distinction between them is intended to show 
that whatever objects there are in the world— 
which people regard as either superb, second 
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rate or of a mean order—are equal in his 
eyes; for he views all objects as illusory like 
water in a mirage, he has no bias for or 
against any particular object. 

A man of wisdom, i.e., who is stable of 
mind, is called ‘Dhira’. He who has transcended 
the Gunas never loses his balance of mind 
even in the face of the greatest joy or sorrow 
(VI.21.22). That is why his reason ever remains 
steadfast. 

That which is agreeable to the body, 
senses, mind and intellect, and which 
strengthens, helps and soothes them is said to 
be ‘pleasant’ in the eyes of the world; while 
that which is disagreeable and hostile to 
them, which wears them away and mortifies 
them, is considered ‘unpleasant’ from the 
worldly point of view. In spite of the contact 
of the body, senses and mind with multifarious 
objects and beings of both these types, he 
who has no bias for or against any of those 
objects is said to ‘receive the ageeable and 
the disagreeable in the same spirit’. 

Inasmuch as the Gunatita ceases to have 
any connection with the body, senses and 
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mind, he has no bias for or against any object 
which comes in contact with his body etc. 
The idea is that to the common run of men, 
contact with what is agreeable and the removal 
of that which is disagreeable are a source of 
attraction and joy; whereas contact with what 
is disagreeable and the loss of that which is 
agreeable excite a feeling of aversion and 
sorrow. Such is, however, not the case with 
him who has risen above the Gunas; he is 
ever completely beyond the feeling of attraction 
and aversion, joy and grief. 

‘Ninda’ or censure consists in exposing 
the real or imaginary faults of another, while 
‘Stuti’ or praise consists in expatiating on his 
virtues. Both these are related mainly to the 
‘name’ of an individual, and partly to his 
body. Since the Gunatita ceases to have any 
connection whatsoever with the ‘body’ and 
its ‘name’, ‘censure’ or ‘praise’ causes him 
neither grief nor delight; the calumniator does 
not excite his wrath, nor does the panegyrist 
earn his pleasure. He remains balanced under 
all circumstances. This is how he views 
censure and praise alike. 


mmaa aaa: | 
Paar ynia: A SAA I ee Wi 


amama: to honour and ignominy; qA: (who is) indifferent; qA: alike; fanaa: 
to the cause of a friend as well as to that of an enemy; aatraak (and) has renounced 
the sense of doership in all undertakings; yonda: one who has risen above the three Gunas; 


@: he; Fed is spoken of (as). 


He who is indifferent to honour and ignominy, is alike to the cause of a friend as 
well as to that of an enemy, and has renounced the sense of doership in all undertakings, 


is said to have risen above the three Gunas. 


Honour and ingominy are mainly 
related to the body. Therefore, those worldly- 
minded people who look upon the body as 
their self have a liking for honour, and an 
aversion for ignominy. Consequently, honour 
brings them delight, while dishonour fills 
them with grief; and they love him who 
honours them and are even inimically disposed 


(25) 


towards him who insults them. The Gunatita, 
however, inasmuch as he ceases to have any 
connection with the body, neither feels delighted 
when the latter is honoured, nor is he filled 
with grief when it is treated with ignominy. 
In his eyes, the object of honour and dishonour, 
the agent who is responsible for such treatment, 
as well as the acts constituting these—everything 
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is illusory and analogous to a dream; that is 
why honour and ignominy do not arouse in 
him the feelings of attraction and aversion or 
delight and grief. That is how he maintains 
an attitude of indifference to honour and 
ignominy both. 

Even though the Gunatita entertains no 
feeling of friendship or enmity towards any 
creature for his own part, and hence there is 
no friend or foe in his eyes, yet people find 
their own sentiment of friendship or enmity 
reflected in him. It is in this sense that the 
Lord speaks of him as alike to the cause of a 
friend and to that of an enemy. That is to say, 
whereas ordinary men of the world identify 
themselves with, and extend their love to, those 
who are on friendly terms with them, as well 
as to their relatives and well-wishers, and help 
them even by sacrificing their own interests, 
while they hate those who are inimically 
disposed towards them as well as their relatives 
and well-wishers, wish harm to them and 
employ their energy in actually harming them, 
a Gunatita does not. He maintains an attitude 
of impartiality towards both the parties, and 
cherishing no love or hatred for any, is 
habitually engaged in doing good to all alike. 
He harms none, has no bias for or against 
anyone. This is how he is alike to the cause 
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of a friend as well as to that of an enemy. 

The noun ‘Arambha’ forming part of the 
compound word Sarvarambhaparityagi in this 
verse does not denote any action whatsoever. 
The use of this compound adjective with 
reference to a Gunatita is, therefore, intended 
to convey that he does not claim the doership 
in respect of any actions, conforming to the 
scriptural injunctions, habitually performed by 
his body, mind and intellect by force of his 
Prarabdha or destiny in the interest of the 
world order, i.e., with the object of weaning 
the people away from evil ways and reclaiming 
them to the path of rectitude. 

The concluding words of this verse, 
viz., ‘Gunatitah’ sa ucyate’-—’he is said to 
have risen above the three Gunas’,—sum up 
the Lord’s reply to two of Arjuna’s three 
questions. That is to say, a Gunatita is he 
who is endowed with all the virtues described 
in verses 22, 23, 24 and 25 of this chapter; it 
is these which constitute his distinguishing 
marks and these again which typify his conduct 
and behaviour. Therefore, so long as one’s 
heart shows the least trace of partiality and 
prejudice, a sense of disparity, joy and grief, 
ignorance and egotism, one should know 
that he has not yet attained the state of a 
Gunatita. 


Replying in the above words to the first two questions of Arjuna, the Lord now deals 


with his third question concerning the means of rising above the Gunas. The Lord had 
already stated in verse 19 above that the means of attaining that state is to remain constantly 
established in the formless and attributeless Brahma, who is Truth, Consciousness and Bliss 
solidified, realizing himself to be a non-doer. And besides this a sustained effort to imbibe 
the qualities and conduct of a Gunatita described in the above four verses, holding them as 
the ideal worth approaching, is also recognized as a means of reaching that state. 
Nevertheless, since Arjuna desired to know whether there was any easier way other than 
those mentioned above, the Lord suggests such a way to Arjuna as desired by him. 


Tt a asakranca vkearm Fad 
a prida RAA I RG N 


HA Me; € too; &: who; steafraror apart through the Yoga of exclusive devotion; 
aad constantly worships; @: he; Ut (three) Gunas; madea fully transcending; WAM these; 
aayara for attaining Brahma; #eud becomes eligible. 
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He too who constantly worships Me through the Yoga of exclusive devotion,— 


transcending these three Gunas, becomes eligible for attaining Brahma. 


The noun ‘Bhaktiyogena’, qualified by 
the adjective ‘Avyabhicarena’, denotes that 
undivided love for God which has no selfish 
motive behind it and presupposes extreme 
reverence and which follows the belief that 
He alone is the highest object of worship and 
worth approaching for protection, that He is 
the supreme goal and the ultimate resort, that 
He is our Lord, father and mother, brother 
and kinsman, our greatest benefactor, and what 
not, and that we have none else than Him to 
call our own. In other words, ‘Avyabhicara 
Bhaktiyoga’ is that exclusive love which is 
absolutely untainted by self-interest, egotism 
and infidelity, and ever complete in all respects, 
which is unshakeable, and altogether 
undivided, and which may make it unbearable 
for us to forget the Lord even for a moment. 

And he who is constantly engaged in 
hearing of, singing and dwelling on the Lord’s 
virtues, glory and pastimes, reciting and 
muttering His names, contemplating on His 
being and other such practices, who looks 
upon the mind, intellect, body and other organs 
and everything else as belonging to God, and 
who continues to perform all actions in a 
disinterested way and for His sake in the 
manner enjoined by Him and as an act of 
service to Him, regarding himself as a mere 


(26) 


tool in His hands, is said to worship Him 
through the Yoga of exclusive devotion. 

The personal pronoun ‘Mam’ in this 
verse refers to God with attributes, who is 
all-powerful, all-pervading, all-sustaining and 
supremely merciful, the inner Ruler of all, 
the creator and destroyer of the entire universe, 
the disinterested friend of all, the supreme 
lover. 

The use of the demonstrative adjective 
‘Etan’ with the substantive ‘Gunan’ is intended 
to convey that the latter stands for the three 
modes of ‘Prakrti —Sattva, Rajas and 
Tamas,—which form the subject of discussion 
in the present chapter; and he who ceases to 
have any connection whatsoever with the 
aforesaid Gunas and their evolutes in the 
form of the body, senses, mind, intellect and 
all mundane objects, is said to have 
transcended these Gunas. 

The moment man succeeds in 
transcending the Gunas as stated above, he 
not only becomes eligible for attaining as his 
very Self the formless and attributeless Brahma, 
who is Truth, Consciousness and Bliss 
solidified, and after attaining whom nothing 
remains to be attained, but actually attains 
Him immediately after. That is what is meant 
by the words ‘Brahmabhuyaya Kalpate’. 


The above verse holds out the attainment of the formless and attributeless Brahma as 


the reward of worshipping Gods with attributes; verse 19 says that a Gundatita enters into 
the being of God; whereas verse 20 declares the attainment of supreme Bliss (Amrta) as the 
fruit of rising above the three Gunas. Therefore, in order to remove from the mind of Arjuna 
any doubt regarding the disparity of these rewards the Lord establishes their identity in the 
concluding verse of this chapter. 


maut fe wfasmqqqenereea a 
SUA ST MT YARAR Tt 29 I 


aero: (supreme) Brahma; f€ because; ust the ground; IgA, I (am); IJA of 
immortality; ste7aeat of the (aforesaid) imperishable; @ and; sates of the eternal; @ and; 
Hes virtue; YAR joy; tater of unending (immutable); @ and (again). 
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For, I am the basis of Infinite Brahma, the Immutable, the Immortal, as also of 


Eternal Dharma (Virtue) and Absolute Bliss. 


The use of the adjective ‘Avyayasya’ 
with the substantive ‘Brahmanah’ shows that 
the latter stands here for the formless and 
attributeless supreme Spirit, and not for Prakrti. 
And the intention of the Lord in declaring 
Himself as the ground of that imperishable 
Brahma is to convey that the latter is not 
different from Him, who is the same as God 
possessed of attributes, and that He is not 
different from Brahma. In reality, Sri Krsna 
and Brahma are not two different entities, but 
represent one and the same Reality. Therefore, 
the attainment of Brahma, referred to in the 
preceding verse, is the same as the realization 
of Sri Krsna or God with attributes. For, it is 
the one supreme Brahma or God who is said 
to be endowed with different forms in order 
that He may be worshipped by men of varying 
capacities. Of these, the absolute or attributeless 
aspect, which transcends Maya and is 
inconceivable and beyond the reach of mind 
and speech, is one and only one; while God 
with attributes is both with and without form. 
That which pervades the entire universe, which 
is all-supporting, which sustains and nourishes 
all, is the qualified unmanifest or formless 
aspect. Sri Siva, Sri Visnu, Sri Rama, Sri 
Krsna and others are the manifest forms of 
God, while this entire universe is His cosmic 
Body. 

The word ‘Amrtasya’ also refers to 
Brahma, realizing whom man becomes 


(27) 


immortal, that is, secures lasting immunity 
from transmigration in the form of birth and 
death. By referring to Himself as the ground 
of immortality, the Lord shows that He is no 
other than that ‘immortality’, so that the 
attainment of ‘immortality’ referred to in verse 
20 of this chapter and verse 12 of Chapter 
XIII is the same as His own realization. 
The substantive ‘Dharmasya’ qualified 
by the adjective ‘Sasvatasya’ denotes the eternal 
virtue which has been spoken of in the 
concluding verse of Chapter XII as 
‘Dharmyamrta’ or the nectar of pious wisdom, 
and referred to in the present chapter as the 
marks of him who has transcended the three 
Gunas. By declaring Himself as the ground 
of such virtue, the Lord intends to convey 
that, being conducive to His realization, it 
constitutes His own being; for he who practises 
it attains no other reward than Himself. 
The noun “Sukhasya’, qualified by the 
adjective ‘Aikantikasya’ stands for that 
everlasting supreme Bliss which has been 
referred to in verse 21 of Chapter V as 
‘undiminished joy’, as ‘unending bliss’ in 
verse 21 of Chapter VI and as ‘everlasting 
joy’ in verse 28 of the same chapter. By 
speaking of Himself as the ground of that 
Bliss, the Lord shows that such everlasting 
supreme Bliss is the same as Himself, and 
nothing else than Him; hence the attainment 
of that Bliss is the same as His own realization. 


36 Taek sea Nerea 
WRIA POSTI TOMA AT 
TA AGeenS ea: Il 2 Il 
Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the fourteenth chapter entitled 
“The Yoga of Division of the three Gunas”. 
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Srimadbhagavad-Gita 
Chapter XV 


The present chapter is devoted to a discussion of the virtues, glory and essential 
character of the Supreme Person or God with attributes, who is the almighty lord, 
creator, and destroyer of the entire universe, the inner ruler and disinterested 
friend of all, all-pervading, supremely merciful, all-supporting and worth 
approaching for shelter. Speaking of the Ksara Purusa (Ksetra), the Aksara 
Purusa (Ksetrajfia) and the Supreme person (God), it explains at length how God is superior 
to both ‘Ksara’ and ‘Aksara’ why He is called the “Supreme Person’, what is the value of 
knowing Him as the Supreme Person and how can He be realized. That is why the chapter 
has been designated as “The Yoga of the Supreme Person.” 


Title of the 
Chapter 


Verses 1 and 2 of this chapter metaphorically refer to the universe in terms of a Pipala 
tree. Declaring in the third that the beginning or end or even stability of this tree of universe 
are not actually perceived, the Lord exhorts us to fell it with the formidable 
axe of dispassion; while in the fourth He advises us to seek refuge in God, 
the Primeval Person, in order to realize Him in the form of the supreme State. 
Describing in verse 5 the marks of those who reach that supreme State, the Lord declares 
in the sixth that the supreme State referred to above is supremely effulgent and that there is 
no return from it. Thereafter, verses 7 to 11 discuss, among other things, the nature of the 
Jiva or embodied soul, how it migrates from one body to another alongwith the mind and 
senses and how, abiding in the body, it enjoys worldly pleasures through them, and declare 
in the end that the man of wisdom alone can know the Jivatma in all his states and that a 
man possessing an impure heart is incapable of knowing it under any circumstance. 
Declaring in the twelfth that the light existing in the Sun, who illumines the whole universe, 
as well as in the moon etc., is His own effulgence, in the thirteenth and the fourteenth He 
speaks of Himself as having entered the earth and thereby sustaining all beings, as nourishing 
all in the form of the moon, and as digesting all food in the form of the gastric fire. In the 
fifteenth He speaks of Himself as indwelling the hearts of all, as the source of memory, etc., 
of all beings, as that which ought to be known through the Vedas, and as the knower of the 
Vedas and the originator of Vedanta. Declaring in the sixteenth that all beings are referred 
to as Ksara, and that the immutable Self is spoken of as Aksara, He speaks in the seventeenth 
of the imperishable, all-pervading and all-sustaining God as the Supreme Person, and as 
distinct from both. Pointing out in the eighteenth the reason why the Lord is known as the 
Supreme Person, He concludes the chapter by glorifying in the nineteenth the man who 
knows Him as the Supreme Person and extolling in the twentieth the knowledge of this most 
esoteric teaching. 


Summary of 
the Chapter 
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Having discussed at length in verses 5 to 18 of Chapter XIV the essential character of 
the three Gunas their evolutes as well as their binding nature, the destinies 
of a higher, lower and intermediate order awaiting those who are bound by 
the Gunas and so on, the Lord pointed out in the nineteenth and the twentieth 
the means as well as the reward of transcending the Gunas. Thereafter in response to 
Arjuna’s query, He described in verses 22 to 25 the marks and conduct of him who has risen 
above the Gunas, and proclaimed in verse 26 that the Yoga of exclusive devotion to God 
with attributes was an easier way of transcending the three Gunas, and becoming eligible 
for attaining Brahma. Therefore, with the object of awakening undivided love for God, 
which has been referred to in Chapter XIV as the Yoga of exclusive devotion to Him, the 
Lord now introduces Chapter XV in order to discuss the virtues, glory and essential 
character of the Supreme Person or God with attributes as well as the principal means of 
transcending the Gunas, viz., dispassion and self—surrender to Him. In order, first of all, 
to arouse dispassion towards the world, the Lord speaks of the world in the following three 
verses in the terms of a Pipala tree and exhorts us to cut it down with the axe of dispassion. 


MATA TAA 
Peay oA al: SAA Peat PISCE 
sai ae iA ar aq a Aaaa g i 


SAA having its roots in God (the Primeval Person); 31:21 whose stem is 
represented by Brahma (the Creator); AMAA the Pipala tree (in the form of this creation); Wg: 
they declare; XAA imperishable; waite Vedas; Ft of which; wtf (are declared to be) 
the leaves; @: who; #4 that (tree in the form of creation); àg knows (in reality alongwith its 
root); @: he; ated. (is) the knower of (the purport of) the Vedas. 

Sri Bhagavan said: He who knows the Pipala tree (in the form of creation), which 
is said to be imperishable, with its roots in the Primeval Being (God), whose stem is 
represented by Brahma (the Creator), and whose leaves are the Vedas, is a knower 


Link of the 
Discourse 


of (the purport of) the Vedas. 


The tree in the form of this creation has 
sprung and grown from the Primeval Being 
Narayana; this has been stated in verse 4 as 
well as in several other verses. That Primeval 
Being or God is eternal and infinite, as well 
as the foundation of all, and resides in the 
form of God with attributes in His eternal 
Abode situated above all other regions; 
therefore, He is termed as ‘Urdhva’. The tree 
in the form of this cosmos has emanated 
from that almighty God, the Lord of Maya; 
hence it is spoken of as ‘Urdhava-Mila’ or 
having its root above. While other ordinary 
trees have their roots extending downwards 


(1) 
below the earth’s surface, this tree of creation 
has its root extending upwards, that is a most 
extraordinary phenomenon. 

During the evolution of this tree of 
creation, Brahma or the Creator appears first 
of all; hence it is Brahma who represents its 
stem. The abode of Brahma is situated in 
a lower plane as compared to the eternal Abode 
of the Primeval Being, Narayana, and his rank 
too is lower than that of the Lord. It is from the 
Primeval Being, Narayana, that Brahma takes 
His descent and it is He who controls Him. 
Hence this tree of creation has been spoken of 
as having its stem lower than its root. 
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Being subject to change, this tree of creation 
is perishable, transient and momentary in 
character; yet it has existed from time without 
beginning and one never finds its continuity 
broken; hence it is called “Avyaya’ or 
imperishable. For in the form of God Almighty 
its root is eternal and imperishable. But really 
speaking, this tree of creation is not imperishable. 
Had it been so, it would not have been stated 
in verse 3 below that it does not turn out what 
it is represented to be, nor would there be any 
sense in exhorting anyone to fell it with the 
formidable axe of dispassion. 

Leaves grow out of the stem of a tree 
and contribute to the protection and growth 
of the tree. The Vedas have flowed from 
Brahma, who represents the stem of this 
tree of creation; and it is acts enjoined 
by the Vedas that are conducive to the 
growth and protection of the world. Hence 
the Vedas have been represented as the leaves 
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of this tree. 

Brought forth by Maya or the illusory 
power of God Almighty, this creation is 
liable to appear and disappear like a tree and 
is momentary in character; therefore, refusing 
to be trapped by its glamour, one should take 
refuge in God, who is the Lord of Maya, and 
has created this universe. Knowing this truth, 
and cultivating dispassion and indifference 
towards the world he who surrenders himself 
to God, he alone is a real knower of the 
Vedas; for it is God alone who has been 
declared in verse 15 below as worth knowing 
through all the Vedas. He who comes to 
know this character of the tree of creation 
develops indifference towards it and takes 
refuge in God; and it is self-surrender to God 
that constitutes the main theme of the Vedas. 
This is what is meant by the statement that he 
who knows the tree of creation is the knower 
of Vedas. 


age WHA SITET Wouaest fawawaren: | 


aag yoma Hate HAAR N R N 


aH: downwards; @ as well as; seq upwards; Wad: (are) extended; 7 of the aforesaid 
tree of creation; 3maT: branches (in the shape of the different orders of creation such as gods, 
human beings and sub-human creatures etc.,); Wma: fed by (water in the form of) the 
three Gunas; ragane: having sense-objects for their tender leaves; 312: in the lower 
regions; @ as well as (in the higher regions); Fatt roots (too); ayaa are spread 
everywhere; #ulMareitt binding (the soul) according to (its) actions; ngee% in the human 
body. 


Fed by the three Gunas and having sense-objects for their tender leaves, the 
branches of the aforesaid tree (in the shape of the different orders of creation) extend 
both downwards and upwards; and its roots, which bind the soul according to its 
actions in the human body, are spread in all regions, higher as well as lower. (2) 


It is attachment to the Gunas that is 
responsible for one’s birth in good and evil 
wombs (XIII.21); and it is from the Gunas 
again, that all the worlds as well as the bodies 
of living beings are evolved; this is what is 
meant by speaking of the branches of the 


aforesaid tree as fed by the Gunas. And it is 
in these branches in the form of the different 
species of living beings that all the five objects 
of senses, viz., sound, touch, colour, taste, and 
smell appear; that is why these sense-objects 
have been compared to tender leaves. 
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All the divisions of this cosmos from 
Brahmaloka (the abode of Brahma) down to 
the nethermost region, known by the name 
of Patala, as well as the different orders of 
creation inhabiting them, constitute the 
numerous branches of this tree; and their 
spreading everywhere from the highest to the 
lowest region is what is meant by their 
extending both downwards and upwards. 

The feelings of ‘T’ and ‘mine’ and the 
latent type of desires, which are all born of 
Avidya or Nescience, represent the roots of 
this tree. They sway the hearts of all living 
beings who inhabit the various divisions of 
the universe from Brahmaloka down to the 
nethermost world, and are liable to appear 
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and disappear, hence they have been spoken 
of as extending in all regions, higher as well 
as lower. And freedom of will is enjoyed by 
human beings alone and actions performed 
through the human body under the impulse 
of egotism, the feeling of meum and latent 
desires have been held to be the cause of 
bondage; that is why these roots bind the 
soul according to its actions in the human 
body. All other species are meant for 
experiencing pleasure and pain, they do not 
enjoy freedom of action; hence roots in the 
form of egotism, the sense of meum and 
latent desires, even though present in them, 
cannot bind the soul according to its actions 
in those orders of creation. 


qT Banas AMAIA AA A alfest a AAT | 


aaa Bancworageraw gea fsrari3i 


q (for) neither; W44 character; 37 of this tree of creation; 3g here (on mature thought); 
dat of the kind it has been represented to be; sued is found; 4 not; IA: end; + A nor 
again; sie: (there is) beginning; 77 nor; WaAtast (there is) stability; stay Pipala tree; TA 
this; yesen most firmly rooted; staxsATT Fes with the formidable axe of dispassion; 
fara felling. 


The nature of this tree of creation does not, on mature thought, turn out what it 
is represented to be; for it has neither beginning nor end, nor even stability. Therefore, 
cutting down this Pipala tree, which is most firmly rooted in the form of the world, 


with the formidable axe of dispassion; 


On mature thought as well as on the 
realization of Truth the nature of this tree of 
creation does not turn out what it has been 
represented to be in the Sastras, what it 
actually appears and what we hear about it; 
for even in thoughtful moments we realize its 
perishable and momentary character, while 
with the realization of Truth it ceases once 
for all to have any connection with us. In 
the eyes of him who has realized the Truth, 
it gets extinct. That is why verse 16 speaks 
of it as the “Ksara’ Purusa, or a perishable 
entity. 

By speaking of the tree of creation as 


(3) 


without beginning or end, and having no 
stability, the Lord intends to show its 
indescribable nature. The idea is that although 
this tree of creation is traditionally believed 
to have a beginning as well as an end, 
inasmuch as it is known to spring up at the 
beginning of a cosmic day and disappear at 
the end of it, one does not know when this 
serial process of its appearance and 
disappearance actually started and how long 
it will continue. Even during its actual existence 
it is in a state of constant flux; what it was a 
moment ago it ceases to be the very next 
moment. In this way, one does not discover 


* Chapter XV * 


the beginning or even the stability of this tree 
of creation. 

The roots of this tree of creation in the 
form of the feelings of ‘ and ‘mine’ and the 
latent type of desires, which are all born of 
Nescience, having been constantly nourished 
from time without beginning, have become 
extremely strong. Therefore, so long as the 
axe 1s not applied to them, the tree of creation 
cannot be destroyed. Even if we lop its trunk, 
that is to say, even if we sever all outward 
connection with the world, the tree of creation 
cannot be felled unless we give up the feelings 
of T and ‘mine’ as well as our latent desires. 
It is in order to bring out this idea, as well as 
to show that it is a most uphill task to cut 
these roots, that the tree has been spoken of 
as very firmlyrooted. Realizing through one’s 
critical judgment the perishable and momentary 


649 


character of the entire universe, he who no 
longer finds any joy, agreeability or attraction 
in the various enjoyments of this world and 
the next,—such as wife and children, wealth 
and home, honour and fame, popular esteem 
and heavenly bliss etc.,—in other words, he 
who altogether ceases to have any attachment 
for them is said to have developed a strong 
dispassion; and it is this dispassion that has 
been referred to here under the name of 
‘Asanga-Sastra’. And he who gives up with 
the help of this dispassion all thought of this 
world, consisting of animate and inanimate 
creation,—in other words, he who develops 
indifference towards it, and further gives up 
the feelings of ‘T and ‘mine’ as well as his 
latent desires is said to have felled the aforesaid 
tree of mundane existence with the formidable 
axe of dispassion. 


The Lord now tells us what further step should be taken after one has felled the tree 
of mundane existence with the axe of dispassion. 


da: Ud aana aterarat a Prada wa: | 


ma Ure St wel ad: vata: Waar evils 

ad: after that; We supreme state, viz., God; Aq that; Urea Teer, should be diligently 
sought after; 4 to which; Wet: having attained; 4 no; fad they return; YA: again; TH, 
that; Wa alone; € and; ITa primeval; esq Being (Bhagavan Narayana); Wael I take refuge 
in; aa: from whom; Wate: creation; Waa has progressed; UTUTt the flow of this beginningless. 

Thereafter a man should diligently seek for that supreme state, viz., God, having 
attained to which they return no more to this world; and having fully resolved that he 
stands dedicated to that Primeval Being (God Narayana) Himself, from whom the flow 
of this beginningless creation has progressed, he should dwell and meditate on Him. (4) 


The noun ‘Padam’ in this verse denotes 
that which has been spoken of as ‘Urdhva’ 
in the opening verse of this chapter, and as 
‘Mam’ (Me) in verse 26 of Chapter XIV and 
‘Aham’ in the very next verse, and which 
has been referred to at other places under 
various names, such as the supreme State, 
the immortal State, the supreme Goal and 
the supreme Abode. And striving again and 
again to realize through contemplation and 


meditation the essential character, virtues 
and glory of the almighty and all-sustaining 
God is what is meant by seeking after that 
supreme State. The idea is that developing 
complete indifference towards the world 
through dispassion coupled with critical 
sagacity, as advised in verse 3 above, one 
should strive to attain that supreme State or 
God by taking recourse to contemplation and 
meditation. 
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The qualifying clause “attaining to which 
they return no more to this world’ is intended 
to convey that the supreme State which we 
have been exhorted to seek is no other than 
the Lord Himself. In other words, the noun 
‘Padam’ in this verse refers to the same 
almighty, all-supporting and all-sustaining God 
or supreme Person, attaining to whom men 
know no return. Verse 21 of Chapter VIII 
also inculcates the same idea. 

Self-surrender to that Primeval Being 
God from whom this beginningless cycle of 
creation has started its career and from whom 
this cosmic tree has spread out its branches, 
is the only way to transcend this mundane 
existence once for all and realize Him. This 
is what is sought to be conveyed by the latter 
half of this verse. 

The substantive ‘Purusam’, qualified by 
the adjectives ‘Tam’ and ‘Adyam’, signifies 
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that very God or supreme Person who has 
already been referred to by the words ‘Tat’ 
and ‘Padam’ in the first half of this verse and 
whose ‘Maya-Sakti’ or illusive power has 
been declared as responsible for bringing 
forth and expanding this ancient cosmic tree. 
The use of the verb ‘Prapadye’ is intended to 
impress upon our mind that one should strive 
to realize that supreme State or God only by 
taking refuge in Him. The idea is that one 
should continue to strive for His realization 
in the aforesaid manner, taking care not to be 
tainted even by a tinge of pride and reposing 
full faith in God with a feeling of absolute 
and exclusive dependence on Him and relying 
on His strength alone. 

The use of the particle ‘Eva’ is intended 
to impress on our mind that for God-Realization 
one should take refuge in Him and Him 
alone. 


The Lord now points out the marks of those who succeed in realizing Him by taking 
refuge in the above manner in that Primeval Being or God, who is the same as the supreme 


State. 


Patater Raapa stearahten fatter: | 


gang: Tag: Geeta: UTA ALIN UI 

fat: free from pride and delusion; ftatagerat: who have conquered the evil of 
attachment; asmarae: who are constantly abiding in God; araa: whose cravings 
have altogether ceased; g8: from (all) pairs of opposites; faqet: completely immune; 
yag: aU: going by the names of pleasure and pain; est reach; 3tYet: the wise; WA 
(supreme) State; 31144 imperishable; aq that. 


Those wise men who are free from pride and delusion, who have conquered the 
evil of attachment and are constantly abiding in God, whose cravings have altogether 
ceased and who are completely immune from all pairs of opposites going by the names 
of pleasure and pain, attain that supreme immortal state. (5) 


The word ‘Mana’ forming part of the 
compound adjective ‘Nirmanamohah’ in this 
verse, signifies honour, fame and prestige; 
while ‘Moha’ denotes indiscreation, error, 
delusion and other Tamasika propensities. 
Therefore, ‘Nirmanamohah’ are those who 


do not entertain the least idea of their own 
superiority in point of birth, merits, wealth, 
power and learning etc., and who have risen 
above honour, fame and prestige, as well as 
above Tamasika propensities like indiscretion 
and delusion etc. 


* Chapter XV * 


‘Jitasangadosah, are those who no longer 
entertain the least attachment for the enjoyments 
of this world and the next, whose mind 
remains unexcited even in the midst of worldly 
pleasures. 

The word ‘Adhyatma’ forming part of 
the compound adjective ‘Adhyatmanityah’ in 
this verse, stands for the essential character 
of God. Therefore, “Adhyatmanityah’ are those 
who stand eternally united with God, who 
are never disunited from Him even for a 
moment and whose mood is ever unshakeable. 

The word ‘Kama’, forming part of the 
compound adjective “Vinivrttakamah’ covers 
all kinds of desires of various gradations, 
such as craving, thirst, want, latent desire and 
longing etc., all of which have delicate shades 
of meaning. Therefore, ‘Vinivrttakamah’ are 
those who have no desire of any kind and in 
any of these forms lurking in their mind. 

Pairs of opposites, such as heat and 
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cold, agreeable and disagreeable, honour and 
ignominy, praise and censure etc., have been 
given the names of joy and sorrow inasmuch 
as they are conducive to joy and sorrow. He 
who transcends these, that is to say, he who 
is not in the least susceptible to morbid feelings 
such as attraction and aversion, joy and grief, 
etc., in the presence or absence of any of 
these contraries is said to be completely immune 
from pairs of opposites going by the names 
of joy and sorrow. 

The word ‘Amudhah’ refers to those 
illumined saints who are entirely free from 
delusion or ignorance. It is this word which 
stands in the relation of a substantive to all 
compound adjectives preceding it. 

The supreme immortal state referred to 
in this verse is the same as the almighty and 
all-supporting God, whom we have been 
exhorted to seek after and dedicate ourselves 
to in verse 4 above. 


This naturally leads one to enquire the nature of the supreme immortal State attained 
by men possessing the above marks. The Lord, therefore, proceeds to extol that supreme 


State, which is the same as God. 


q aama Val A Ne A Ura: | 
aga a Madd ast WH MANGN 


q not; aq that supreme self-effulgent state; waraad can illumine; Wa: the sun; 4 nor; 
IRTA: the moon; 7 nor (even); wrae: fire; aq which; Wet having reached; 4 neither; fada 
(they) return (to this world); aq that (is); am Abode; WHA supreme; FA My. 


Neither the sun nor the moon nor fire can illumine that supreme self-effulgent 
state, attaining to which they never return to this world; that is My supreme Abode. 


The latter half of this verse is intended 
to convey that the eternal Abode of God, 
being the same as Truth, Consciousness and 
Bliss, transcendent and spiritual in character, 
and His own manifestation, is really identical 
with Him. Therefore, the words ‘Paramam 
Dhama’ in this verse denote the eternal Abode 
of God as well as His essential character and 


(6) 
being etc., all taken together. In other words, 
that attaining to which one reaches wholly 
beyond this mundane existence once for all 
represents His supreme Abode, free from 
Maya or illusion; and that constitutes His 
very being. It is that which they call by such 
names as the Unmanifest, the Indestructible 
and the supreme Goal (VIII.21). With reference 
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to It the Sruti says*:— 

“Where the sun shines not, where winds 
blow not, where the moon sheds not her 
lustre, where stars twinkle not, where fire 
burns not, where death finds no access, where 
sorrows enter not and reaching where the 
Yogis return not, which is the goal of the 
Yogis and is hailed by gods, that is the 
supreme State, ever delightful, supremely 
blissful, tranquil, enternal and ever blessed.T 

The demonstrative pronoun ‘Tat’ 
occurring in the first half of this verse stands 
for same integral Brahma or Purusottama who 
has been referred to in verse 5 above under the 
name of the ‘supreme immortal State’, and the 
statement that “It cannot be illumined by the 
sun, moon or fire” is intended to reveal Its 
inconceivable, incomprehensible and ineffable 
character. The idea is that the sun, moon and 
fire, which brighten the whole universe, and 
even the senses of sight, mind and speech, which 
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are respectively presided over by the three gods 
mentioned above,—none of these can illumine 
that supreme State. This should also be 
understood to mean that whatever luminaries 
other than those referred to above are believed 
to exist, are incapable either individually or 
collectively to illumine that supreme State; for 
itis from the light of Brahma—from a fraction 
of Its being and consciousness—that they all 
derive their light (XV.12). And this is quite in 
the fitness of things; for how can a luminary 
illumine the very source, of its light? How can 
the eye, speech, mind or any other organ portray 
Brahma, who is entirely out of their reach? Sruti 
also says: — 

“Wherefrom speech alongwith mind return 
without having attained to It, that is Brahma 
or Godt (Brahmopanisad).” Hence that 
immortal state is entirely beyond speech and 
mind etc., Its essential character can neither 
be represented nor explained. 


Verses I to 3 of this chapter described the Ksara Purusa under the name of the cosmic 


tree or the tree of mundane existence, declared the actions performed by the Aksara Purusa 
or embodied soul in the human body and under the prompting of egotism, the sense of 
meum and attachment as responsible for its slavery to the Ksara Purusa and finally 
proclaimed self-surrender to the Primal Being or Creator as the only means of securing 
freedom from that bondage. This leads one to enquire the nature of the Jiva which is thus 
bound, as well as its essential character, and further as to who knows the Jiva and how. 
Therefore with a view to elucidating all these points, the Lord first of all depicts the nature 
of the embodied soul. 


* The Sruti also says:— 
aaa gat ofa 4 asa Ae faa wba pisani: 
wat wa we oa oe ēë ndà fann 
(Kathopanisad I1.ii.15) 
“The sun cannot illumine that integral Brahma or God; nor can the moon nor the stars nor even 


this lightning shed Its lustre on It. How, then, can this physical fire light It ? For all these reflect the 
light of Brahma alone when It shines; and it is by the light of Brahma that all this is illumined.” 


faa a gaat aa a agaifa at a ase ofa aa a Aeon a aa afidefa aa a ae: uaaa 
aw A Gam waht werd cd Set oad Balsa anai afte ut ud aa went a ada 
ATA: | 
(Brhajjabala Upa. VIII. 6) 
+ æ art Aada sre ara ae 


* Chapter XV * 
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mai sah sites: Gare: | 
mapa wpa afi i 


Wa Wa My own; 33T: (is) a particle; staae in the living organism; Staya: GAT: the 
eternal Jivatma or embodied soul; m:a gfxarfet the five senses with the mind as the 
sixth; Wefan resting in Prakrti; fa (it is that which) draws (round itself). 


The eternal Jivatma in this body is a particle of My own being; and it is that alone 


which draws around itself the mind and the five senses, which abide in Prakrti. 


The compound word ‘Jivaloke’ in this 
verse denotes the dwelling-place of the Jivatma, 
viz., the ‘body’. It covers all the three types 
of bodies, viz., the physical, the astral and 
the causal. By declaring the Jivatma dwelling 
in these as eternal and as a particle of His 
own being, the Lord seeks to convey that it 
is He who creates, sustains and maintains the 
universe (XIV.3,4) by investing the multitude 
of Jivas resting in their causal bodies with an 
astral and a physical body each; hence He is 
the supreme Father of all; therefore, even as 
a son is a particle of his father, the totality of 
Jivas or embodied beings is a fragment of 
God. Again, there is affinity of character 
between God and the embodied soul; even 
as God is spiritual in essence, the embodied 
soul is essentially the same; hence the Jiva is 
a particle of God Himself. For, that which is 
spiritual itself can be a fragment of something 
equally spiritual, and not of that which is 
material. Like God Himself, the embodied 
soul too is without beginning or end; hence 
it is eternal and no other than God Himself. 

Besides this, according to the monistic 
standpoint, the only correct interpretation is 
that just as the boundless expanse of space, 
which is equally and indivisibly present 
everywhere, appears as though divided due 
to its contact with a pitcher and a house etc., 
and just as the limited space existing in that 
pitcher etc., is reckoned as a part of the 
boundless space, even so, God, though equally 
and indivisibly present everywhere, appears 
as if divided due to His contact with different 


(7) 


bodies (XIII.16) and the Jivas dwelling in 
those bodies are regarded as so many particles 
of God. This is what is meant by the Lord 
when He says that the embodied soul is a 
particle of His own being. 

The use of the particle ‘Eva’ with ‘Mama’ 
is intended to convey that being a particle of 
God as shown above, the embodied soul is 
essentially no other than God. 

The Indriyas or senses of perception are 
evolutes of Prakrti; and the body in which 
they are located is likewise an evolute of Prakrti; 
this is what is sought to be conveyed by the 
use of the adjective ‘Prakrtisthani’ with 
‘Indriyani’. Again, the five senses of perception 
and the mind—these six are mainly responsible 
for all sensory experiences; the organs of action 
too are ineffectual without them. That is why 
the Indriyas have been declared as only six in 
number, although in XIII.5 the number is 
mentioned to be eleven. The five organs of 
action should, therefore, be taken as included 
in the senses of perception. 

When the Jivatma migrates from one 
body to another, it draws from the previous 
body the five senses and the mind and takes 
them alongwith it. This is what is meant by 
the latter half of this verse. Because the mind 
and the senses are mainly responsible for all 
sensory experiences, it is these six which are 
said to be drawn by the Jivatma. The word 
‘Manah’, forming part of the compound 
adjective ‘Manahsasthani’ in this verse stands 
for what is known as the Antahkarana (the 
inner sense), which includes Buddhi (reason). 
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And when the Jivatma draws the mind and | organs mentioned in this verse should, 
the senses, it draws them through no other | therefore, be taken to include the five organs 
medium than the Pranas or vital airs; the six | of action as well as the five vital airs. 


It may be asked here: When, how and what for does the Jivatma draw to itself the mind 
and the five senses, and what are the five senses referred to above? The Lord answers this 
possible query in the following two verses. 


mi aAA eA: | 
maA data apie N e N 


SNA Ad (from) the body which; anA it puts on; Aq (to that) which; @ then; af too; 
sentat casts off or leaves behind; $4: (even so) the controller of the body etc., viz., the 
embodied soul; Y&T taking; Walt these six (viz., the mind and the five senses); Watt 
migrates; aTq: the wind; Tar scents; $4 even as (wafts); anstata, from the seat (of odours). 

Even as the wind wafts scents from their seats, so too the Jivatma, who is the Lord 
of the body etc., taking the mind and the senses from the body, which it leaves behind, 
forthwith migrates to the body which it acquires. (8) 


The word ‘ASayat’ in this verse stands 
for those objects which naturally possess sweet 
odour, such as flowers, sandal-wood, saffron, 
musk and so on. The body from which the 
mind etc., are drawn, in other words, that 
which the Jivatma leaves behind, has been 
compared in this verse to the seat of fragrance; 
while the mind etc., have been likened to the 
scents; for fragrance is nothing but the subtle 
element of a fragrant substance. Even so the 
Jivatma has been compared to the wind. Just 
as the wind wafts the fragrance of flowers 
etc., from one place to another, so does the 
Jivatma draw the astral body, which is an 
aggregate of the senses, mind, intellect and 
the vital airs, from one physical body, viz. 
the body which it casts off, and unites it with 
another, viz., that which it puts on. 

The demonstrative pronoun ‘Etân?’ stands 
for the mind and the five senses, referred to 
in verse 7 above. ‘Manas’ being indicative of 
the inner sense or Antahkarana as it is called, 


includes the intellect while the Indriyas are 
inclusive of the five organs of action as well 
as the five vital airs, as indicated in the 
commentary on that verse. Hence ‘Etani’ in 
the present context stands for the astral body, 
which is an aggregate of the seventeen 
categories mentioned above. The idea in 
referring to the Jivatma by the term ‘Iswara’ 
is to show that it is the controller and lord of 
all the ten Indriyas as well as of the mind and 
intellect; that is why it is capable of transferring 
them from one body to another. 

Although the Jivatma, being a particle 
of God Himself, is really eternal and 
immovable,—it cannot migrate from one body 
to another (vide II.24),—yet, being connected 
with the astral body, it appears to move from 
one physical body to another through the 
astral body; this is what is indicated by the 
use of the verb ‘Sathyati’ (migrates). The 
same idea has been brought out in II.22 as 
well. 


st aq: Tet a Tat wea a 


afra AAAs 


fararqaead tl eu 


* Chapter XV = 
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SAA the auditory sense or the sense of hearing; WA; the sense of sight; WRA the tactile 
sense or the sense of touch; @ and; Taq the sense of taste; ATTA the olfactory sense or the 
sense of smell; Va only; @ and; afaa associated with; W7: the mind; @ and; ATA this 
(Jivatma); fara sense-objects; STAAT enjoys. 


It is this Jivatma, while associated with the senses of hearing, sight, touch, taste 


and smell, as well as the mind, that enjoys the objects of senses. 


The Jivatma is said to assoiate with the 
mind and the senses only when it identifies 
itself with these. The statement that it enjoys 
the objects of senses through the mind and 
the senses is intended to convey that, really 
speaking, the Self or Spirit is neither the 
doer of actions nor the experiencer of sense- 
objects or of joys and sorrows etc., as a 
consequence of those actions; it derives 


(9) 


this character from its dateless connection 
with Prakrti and its evolutes, which has its 
root in ignorance. In XIII.21 also we have 
seen that it is the Purusa seated in Prakrti 
who enjoys the Gunas born of Prakrti. The 
Sruti also says: “It is the Self, joined with 
the mind, intellect and senses that is termed 
as the enjoyer by the wise”* (Kathopanisad 
1.11.4). 


The Jivatma has been declared as connected with the three Gunas, as that which 
migrates from one body to another and as that which enjoys the objects of senses while 
dwelling in the body. This may lead one to enquire as to who knows this Self and how, and 
who is unable to know it. Anticipating this query the Lord says: 


sented Read aft wart at yo aT 
faqet maafa wafa ATAJN: ll Qo tl 


Soha departing (from this body); Raama dwelling (in the body); at or; aù even; 
WAM enjoying (the objects of senses); At or (again); Toad (thus) connected with the 
three Gunas; fayet: the ignorant; 4 not; aqazafa know; Wad realize; araga: those 


endowed with the eye of wisdom. 


The ignorant know not the soul departing from, or dwelling in the body, or 
enjoying the objects of senses i.e., even when it is connected with the three Gunas; only 


those endowed with the eye of wisdom are able to realize it. 


The word ‘Gunanvitam’ stands for the 
soul as seated in Prakrti. The use of the 
particle ‘Api’ is intended to convey that even 
though the soul departs from, and dwells in, 
the body and enjoys the objects of senses in 
the presence of all, the ignorant fail to realize 
its true character; much less can they realize 
the Self devoid of all activity and existing 
beyond the three Gunas. 

Men of wisdom, on the other hand, 


(10) 


who are endowed with the faculty of judgment, 
know the real character of the Self even 
when it is connected with the Gunas 
or modes of Prakrti. In other words they 
realize that the Self is really speaking entirely 
beyond Prakrti, pure, unattached and the 
same as consciousness itself under all 
circumstances viz., while departing from, 
or dwelling in the body and enjoying the 
objects of senses. 


* seb arhengsttaan: | 
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Aiea SAAT Waa | 
GUS APAAA AT Wasa: 22 I 
det: striving; ARA: the Yogis; € also; GA this (Self); Watt realize; anaf in (their) 


heart; stafteay enshrined; aed: sift even though striving; aparata: (but) whose heart has 
not been purified; = not; Wt this (self); Waa know; IATA: the ignorant. 


Striving Yogis too are able to realize this Self enshrined in their heart. The 
ignorant, however, whose heart has not been purified, know not this Self in spite of 


their best endeavours. 


The ‘striving Yogis’ too are those 
Sadhakas of an advanced type whose mind 
is pure and amenable to their control, who 
have been referred to in the preceding verse 
as endowed with the eye of wisdom and 
who are constantly engaged in hearing, 
contemplation, meditation and other such 
spiritual practices. The demonstrative pronoun 
‘Enam’ stands for the Jivatma or embodied 
soul who is the subject of discussion in these 
verses and who is said to be enshrined in the 
heart in so far as he is connected with the 
body; and the correct knowledge of his real 
character, which is the same as eternal and 
pure Consciousness and Bliss, is what is 
meant by ‘realizing this Self.’ 

‘Akrtatmanah’ are those whose mind is 
impure and unsteady, that is to say, who 
have neither wholly succeeded in washing 
off the impurities of their mind through the 
practice of disinterested action etc., nor ever 
undertaken adequate and substained efforts 
to steady their mind through the practice of 
devotion etc. And those foolish men, who 
are devoid of intelligence, are spoken of as 
‘Acetasah’. Therefore, those men of a Rajasika 
and Tamasika disposition whose mind is tainted 
with the evils of impurity, distraction and 
opacity are referred to here as ‘Akrtatmanah’ 
and ‘Acetasah’. Such men cannot realize the 


(11) 


truth relating to the Self even if they persist 
in their effort to know it through mere study 
of sacred books instead of trying to purify 
their mind. This is what is meant by the latter 
half of this verse. 

In verse 10 above it was stated that fools 
cannot realize the Self; only those men of 
understanding who are endowed with the eye 
of wisdom can know it. The present verse, 
however, says that striving Yogis alone are 
able to realize the Self, not those ignorant 
men whose mind is impure. Although these 
two statements appear to bring out two different 
ideas, they really drive at the same truth. The 
word ‘Mudhah’ in verse 10 stands for ordinary, 
unintelligent persons; while “‘Jhanacaksusah’ 
refers to those wise men who are endowed 
with a critical acumen. Even so, the word 
“Yoginah’ in the present verse stands for 
Sadhakas of an advanced type, who have a 
Sattvika disposition and a critical mind; while 
‘Acetasah’ refers to men of a Rajasika and 
Tamasika disposition. Therefore, while verse 
10 pointed out in a general way as to who 
are able to know the Self and who are not, 
the Lord makes Himself more explicit in the 
present verse, where He says that while men 
of a discerning nature succeed in realizing 
the Self through sustained effort, the ignorant 
fail to do so in spite of their best endeavours. 


Verse 6 raises the following questions in the mind of the reader, viz., (1) How is it that 
the sun, moon, fire and other luminaries, who light up the whole universe, cannot illumine 
God? And (2) why does the soul not return to this world after attaining to the supreme 
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abode of God? In reply to the second question the Lord declared in verse 7 that the Jivatma 
is an eternal particle of God, and in the course of the next four verses depicted its essential 
character, nature and behaviour and glorified those who know its real character. In order 
to answer the first question the Lord now proceeds to delineate His essential character 


alongwith His virtues, glory and divinity in the following four verses. 
aatermd ast wT STaadshaey | 
Tasha Sat Tas fakeg AAA g? I 


ad which; anaana existing in the sun; ast: the light; Ste universe; ara illumines; 
sitar the entire; aq which; aaf (exists) in the moon; 4q (and) which; @ and; 3TH (exists) 
in the fire; aq that; Ast: effulgence; afg know; AmAaHA My. 

The light in the sun, that illumines the entire solar world, and that which shines 
in the moon and that which shines in the fire too, know that light to be Mine. (12) 


By declaring that the light existing in 
the sun, moon and fire is His own effulgence, 
the Lord seeks to convey that whatever 
illuminating power there is in the three 
luminaries mentioned above, as well as in the 
organs presided over by these gods, viz., 
the eye, mind and speech, is only a part of 
His own effulgence. When even the light 


existing in all these luminaries is a part of 
His own effulgence, it is much easier to 
understand that the light existing in other 
objects, which derive their light from 
these luminaries, is God’s own light. That 
is why the Lord says in verse 6 that the sun, 
moon and fire are unable to illuminate His 
being. 


maza a YA maT | 
yaoni Aae: Gat: AAT year ATAR: N g3 N 
MA the soil; anasa permeating; @ and; Yat (all) creatures; mar I sustain; IZA I; 


adaa by (My) vital power; Fam I nourish; @ and; steel: herbs or plants in general; waf: 
all; ata: the moon; aT becoming; Tals: nectarine, full of nectar. 


And permeating the soil, it is I who support all creatures by My vital energy; and 


becoming the nectarine moon, I nourish all plants. 


By mentioning the earth or soil as an 
illustration, the Lord thereby declares that the 
sustaining power which pervades the whole 
universe is a part of His own being. The idea 
is that the power of sustaining all creatures, 
that appears to belong to the earth, and likewise 
whatever sustaining power is claimed by any 
other substance, does not really belong to the 
earth or any other substance; it is a part of 
God’s own energy or power. This is what is 
meant by the first half of this verse. 

‘Rasatmakah’ is that which has ‘Rasa’ 
or nectar as its own being or essence. By 


(13) 


calling the moon ‘Rasatmakah’ the Lord seeks 
to convey that the moon is not only full of 
nectar or nectarine in essence but infuses 
nectar into all. 

The “Osadhih’ covers the entire vegetable 
kingdom consisting of trees, creepers, grass 
etc., and comprising all their limbs such as 
leaves, blossoms and fruits etc. By the latter 
half of this verse the Lord shows that just as 
the illuminating power in the moon is a part 
of His own effulgence, even so the nourishing 
power in the moon is a part of His own 
energy or power. 
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at AMM Wear moi emf: | 
WoT: Tate Adlai ev i 


ateq I; AJA: the fire; Yat becoming; WATA of living beings; qeq Smt: lodged in 
the body; Woraraatyh: united with the Prana (exhalation) and Apana (inhalation) breaths; 
wate I digest; stay aqfaa the food of four kinds. 


Taking the form of fire (as VaiSvanara) lodged in the body of all creatures and 
united with the Prana (exhalation) and Apana (inhalation) breaths, it is I who digest 


the four kinds of food. 


The fire which maintains the temperature 
in the body and helps in the digestion of food 
is referred to here as ‘Vaisvanarah’. Food has 
been classified in Indian dietetics under four 
main heads according to the process of 
swallowing it. They are as follows: (i) Bhaksya 
(solid food that requires to be masticated before 
it can be swallowed, e.g., bread, rice, cake 
etc.), (ii) Bhojya (that can be directly 
swallowed without being masticated, e.g., gruel, 


(14) 


pudding; curds, curry etc.), (iii) Lehya (that 
which is licked with the tongue, e.g., honey, 
catani (sauce) etc.) and (iv) Cosya (that which 
is sucked, e.g., the juice of sugarcane, mango 
etc.). What the Lord seeks to convey by the 
latter half of this verse is that just as the 
illuminating power in the fire is a part of His 
own effulgence, even so the heating power 
in it, i.e., its digestive and appetizing power 
is also a part of His energy or potency. 


Developing in this way the idea adumbrated in X.41, the Lord declared in the 
foregoing verses that the illuminating, sustaining, nourishing, digesting and all other powers 
are a part of His own power or energy. In other words, just as it is a part of the same 
electric power that is instrumental in agitating the air by rotating the fan, diffusing light by 
lighting up electric lamps, working the flour mill, boiling water etc., and manifesting sounds 
through the radio etc., even so it is a part of God’s own energy which operates in illumining 
through the sun, moon and fire etc., sustaining through earth etc., nourishing through the 
moon and digesting food through the gastric fire. So saying, the Lord now proceeds to 
delineate His essential character marked by virtues such as omnipresence, omniscience etc., 
and declares Himself as worth knowing in everyway. 


ade ae ee afafast wa: cafaatrautedt a 
aes udì à aampegelaca GST ean 


ude of all; € and; AZA I; ee in the heart; afafa: seated (as the inner controller); 
Td: (proceed) from Me; HR: memory; AMA knowledge; AAE the ratiocinative faculty; a 
again; ad: the Vedas; @ and; Wa: through all; 3%4 wa I alone; aa: (am) worth knowing; 
aarp the origin of Vedanta; ated. the knower of the Vedas (too); Wa@ alone; @ and; 
ZH I (am). 

It is I who remain seated in the hearts of all creatures as the inner controller; and 
it is I who am the source of memory, knowledge and the ratiocinative faculty. Again, 
I am the only object worth knowing through the Vedas; I alone am the origin of 
Vedanta and the knower of the Vedas, too. (15) 


* Chapter XV * 


Although God is equally present 
everywhere, He is particularly seated in the 
heart of all creatures as the inner controller of 
all; hence the heart is the special seat of His 
manifestation. That is why the Lord declares 
more than once that He is enshrined in the 
hearts of all (XIII.17; XVIII.61); for He is 
directly perceived in the heart of those whose 
mind is pure and pellucid. 

‘Smrti’ consists in recollecting any object 
or incident that has been actually seen or heard 
or perceived in any other way in the past. The 
faculty of ascertaining the real character of 
any object is called Jiiana. ‘Uhana’ is a general 
term covering doubt, misapprehension and all 
other forms of fallacious reasoning or judgment; 
and the removal of such doubts etc., is called 
‘Apohana’. It is God Himself, the inner Ruler 
seated in the heart of all, who rouses the above- 
mentioned faculties in the minds of all according 
to their respective Karmas. This is what is 
meant by the Lord when He says that He is 
the source of memory etc. 

God is the sole objective of the Vedas. In 
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other words, whatever is taught in the Vedas, 
no matter whether it relates to the ritual (Karma), 
worship (Upasana) or spiritual knowledge 
(Jnana), ultimately aims at arousing a feeling 
of aversion towards the world and enabling 
aspirants of all grades and qualifications to 
realize God. Therefore, they alone who realize 
God through the Vedas correctly understand 
them. Those, on the other hand, who remain 
entangled in worldly enjoyments do not correctly 
understand the Vedas. 

‘Vedanta’ means arriving at the real 
meaning or intention of the Vedas. In other 
words, resolving all doubts relating to the Vedas 
and reconciling all contradictions in God is 
what is meant by Vedanta. By proclaiming 
Himself as the father of Vedanta, the Lord 
seeks to convey that it is God alone, who 
brings solace to man by truly reconciling all 
apparent conradiction in the Vedas. And it is 
He, who knows the correct intention of the 
Vedas. This is what He means by declaring 
Himself as the only “Vedavid’ (knower of the 
Vedas). 


Discussing in verses I to 6 the tree of creation and the advisability of uprooting it by 


strong dispassion, self-surrender to God, the marks of those who succeed in realizing God, 
and the glory of the supreme Abode of God, which is the same as God Himself, the Lord 
wound up the discussion relating to the Ksara Purusa. Taking up from verse 7 the 
discussion relating to the worshipper or the Aksara Purusa, also known by the name of Jiva, 
the Lord described his essential character, power, nature and behaviour in the following 
four verses and wound up the topic by glorifying the knower of the Self. From verse 12 He 
started the discussion relating to the Purusottama or supreme Person, who is the object of 
worship for the Jiva, and concluded the discussion in the fifteenth, describing in four verses 
the virtues, glory and essential character of God. Now, in order to recapitulate the substance 
of the three topics till the end of the chapter, the Lord delineates in the following verse the 
essential character of the Ksara and Aksara Purusas. 


alert yout wre aterat Ta a 
an: Patter ach Heratsat Fad i Ve I 


gl two kinds of; sat these; yest Purusas; @te& (there are) in this world; %7: the 
perishable; @ and; 3&7: the imperishable; ua too; @ and; &: (are spoken of as) the 
perishable; uatfùr arfa (the bodies of) all beings; peta: the Jivatma or embodied soul; A&R: 
the imperishable; Fe is called. 
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The perishable and the imperishable too—these are the two kinds of Purusas in 
this world. Of these, the bodies of all beings are spoken of as the perishable; while the 


Jivatma or the embodied soul is called imperishable. 


The use of the two adjectives ‘Dvau’ 
and ‘Imau’ with ‘Purusau’ is intended to 
convey that the two categories mentioned in 
this verse under the names of ‘Ksara’ and 
‘Aksara’ form part of the three categories 
that are being discussed in the present chapter. 
And the word ‘Purusau’ refers to no other 
than the two categories discussed under the 
names of the “Apara and ‘Para’ Prakrtis in 
Chapter VII (verses 4-5), under the names of 
‘Adhibhuta’ and ‘Adhyatma’ in Chapter VIII 
(verses 4 and 3), under the names of ‘Ksetra’ 
and ‘Ksetrajfia’ in Chapter XIII (verse 1) and 
under the names of ‘ASvattha’ and ‘Jiva’ in 
this very chapter. By speaking of the one as 
‘Ksara’ and the other as ‘Aksara’ the Lord 
seeks to convey that the two are entirely 
different from each other. 

The word ‘Bhutani, in this verse denotes 
all the three bodies of a Jiva, viz., the physical, 


(16) 


the astral and the causal. It is these three 
types of bodies that have been referred to 
under the collective name of ‘Ksetra’ in the 
opening verse of Chapter XIII and their 
constituent elements enumerated in verse 5 
of the same chapter. Understood in this light 
the word ‘Bhutani’, qualified by the adjective 
‘Sarvani’ would come to mean the entire 
world of matter. This world of matter is 
perishable and transient. This is what is borne 
out by such statements as ‘All these bodies 
have been spoken of as perishable’ (II.18) 
and ‘All perishable objects are Adhibhuta’ 
(VII.4). The word ‘Kutastha’ denotes the 
Self dwelling in all bodies. The Self continues 
to be the same under all circumstances, 
it never changes; hence it is termed as 
‘Kutastha’ or immutable. And it is beyond 
decay, destruction or extinction; hence it is 
imperishable. 


Describing thus the essential character of the Ksara and Aksara Purusas, the Lord now 
discusses in the following two verses the essential character of the Supreme Person or God, 
who is superior to both, and also tells us what has earned Him the title of Purusottama (the 


Supreme Person). 


SAA: Teresa: NATET: | 
at Aaaa faueiera gar: 1 29 N 


STH: Tea: the Supreme Person; q however; 3%: (is yet) other (than both these); 
UAT (and) the supreme Spirit; 3fa as; eet: has been spoken of; &: who; TARATA (all) the 
three worlds; anfàza having encompassed; fauft upholds and maintains (all); stra: Fear: 


the imperishable Lord. 


Yet, the Supreme Person is other than these, who, having encompassed all the 
three worlds, upholds and maintains all, and has been spoken of as the imperishable 


Lord and the supreme Spirit. 


The ‘Uttama Purusa’ mentioned in this 
verse is no other than the Supreme Person or 
God, who is eternal, pure, enlightened free, 
all-powerful, supremely compassionate and full 
of all virtues. The use of the particle “Tu’ and 
the adjective ‘Anyah’ is intended to distinguish 


(17) 


God from the ‘Ksara’ and Aksara’ Purusas 
mentioned in the preceding verse. The intention 
is to show that the Supreme Person is distinct 
from and far superior to both. 

The words ‘Yo lokatrayam avisya 
bibharti’ in the latter half of this verse constitute 


* Chapter XV * 


a definition of the Supreme Person or 
Purusottama. In other words, the Supreme 
Person or Purusottama is no other than the 
all-supporting and all-pervading God who, 
having entered the whole universe, upholds 
the two categories “Ksara’ and ‘Aksara’ 
referred to under the common name of 
‘Purusa’, and maintains all living beings. 
The words ‘Who is spoken of as the 
imperishable Lord and the Supreme Spirit’ 
constitute another definition of the Supreme 
Person. The idea is that the Purusottama 
referred to in this verse is no other than the 
Supreme Spirit who, having interpenetrated 
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all the three worlds, perishes not even after 
their dissolution and remains ever unaffected 
and unchanged, who is the Controller and 
Ruler as well as the almighty Lord of both 
the “Ksara’ and ‘Aksara’ Purusas and is at 
the same time beyond all Gunas, untainted 
and the very Self of all. 

The Svetasvatara Upanisad contains the 
following definition of the three categories— 
Ksara, Aksara and Isvara:— 

“Ksara is the same as Pradhana or Prakrti; 
while its enjoyer, the immortal Self, is the 
Aksara. The one Deity (Purusottama) rules 
over both Prakrti and Atma” (1.10).* 


amean sedentary Aras: | 
arisa Giles Ag A ufa: YENA: ULSI 


amd because; A the perishable (world of matter, also called the Ksetra); əra: (am 
wholly) beyond; 384 I; 31a to the imperishable (soul); af too; @ and; Sa: (am) superior; 
ta: therefore; ARa am; AA in the world; Aè in the Vedas (too); @ and; ua: (I am) known; 


Gear: (as) the Purusottama. 


Since I am wholly beyond the perishable world of matter or Ksetra, and am 
superior even to the imperishable soul, Jivatma, hence I am known as the Purusottama 


in the world as well as in the Vedas. 


By using the personal pronoun ‘Aham’ 
(‘I’) in this verse, the Lord unfolds to Arjuna 
the supreme mystery that He Himself is the 
Purusottama as defined in the preceding verse. 

By speaking of Himself as beyond the 
perishable, the Lord seeks to convey that He 
is absolutely unconnected with, and entirely 
different from, the Ksara Purusa. In other 
words, He is wholly unattached to the entire 
world of matter, which is nothing but a 
conglomeration of the three Gunas or modes 
of Prakrti and is perishable by nature, and 
which has been referred to in Chapter XIII 
under the name of ‘Sarira’ (body) and ‘Ksetra’ 
(field). By calling Himself superior to the 
imperishable, the Lord intends to show that 
He is certainly not beyond the imperishable 
just as He is beyond the perishable; for the 


(18) 


soul, being a part of His own being, is 
immortal and spiritual. Yet He is undoubtedly 
superior to the soul inasmuch as, while the 
soul rests in Prakrti, He is beyond Prakrti, 
i.e., wholly above the Gunas. Hence, while 
the soul has limited knowledge, He is all- 
knowing; the soul is the controlled, while He 
is the controller; the soul is the worshipper, 
while He is his lord and object of worship; 
the soul has limited powers, while He is all- 
powerful. Thus He is superior to the soul in 
every way. 

The indeclinables ‘Yasmat’ and ‘Atah’, 
which are generally used to indicate a cause 
and effect respectively, are intended to show 
that what has been stated in the first half of 
this verse justifies the claim of the Lord to 
the title of ‘Purusottama’. 


* at Wagan a: eds ta wa: ! 


662 


+ Bhagavad-Gita « 


The Lord now proceeds to glorify the man who thus recognizes Him as the Supreme 
Person, and gives below his distinctive marks. 


at mA sift Gears 
a ada at ududa ura ee 


a: who; AT Me; Tay in this way; SAAS: the wise man; Smita realizes; Teartaq as the 
Supreme Person; @: that; Wafer all-knowing man; waf (constantly) worships; AT Me (the 
all-pervading Lord) alone; WAAT with his whole being; wma O descendant of Bharata, 


Arjuna. 


Arjuna, the wise man who thus realizes Me as the Supreme Person, knowing all, 


he constantly worships Me (the all-pervading Lord) with his whole being. 


The indeclinable ‘Evam’ refers to what 
has been stated in the preceding two verses. 

The personal pronoun ‘Mam’ in this verse 
stands for the almighty, all-supporting and all- 
pervading God, who is responsible for the 
creation, maintenance and destruction etc., of 
the whole universe, the greatest friend and 
undisputed Ruler of all, adorned with all good 
qualities, supremely compassionate, the greatest 
lover and the inner controller of all. And he 
who is fully convinced and reverently believes 
that such a God is superior to both the Ksara 
and Aksara Purusas, as indicated in the 
preceding two verses, that He is the supreme 
Purusa who is both beyond the Gunas and 
adorned with all good qualities, who is with 
and without form at the same time, and who 
is manifest as well as unmanifest, is said to 
know such God as ‘Purusottama.’ 

‘Asammudha’ (undeluded) is he whose 
knowledge is free from doubt, misapprehension 
and other faults, and who has no tinge of 
delusion about him. The use of this word is, 
therefore, intended to convey that he alone 
truly knows, who recognizes Śrī Krsna as 
the almighty Lord or Supreme Person Himself, 
and refuses to believe that he was an ordinary 
human being. 

‘Sarvaviď’ is he who knows full well all 
that is worth knowing. In this Chapter all entities 
have been discussed under three heads, viz., 
Ksara. Aksara and Purusottama. Therefore, he 
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who has not only realized the true character 
of both Ksara and Aksara, but knows the reality 
about Purusottama too, who is far superior to 
both,—he alone is ‘Sarvavid’ or one who 
possesses true knowledge of all entities; hence 
he has been declared as such. 

He who recognizes the Lord as 
Purusottama shifts his love from the entire 
universe and focusses it wholly and solely on 
God, the supreme Beloved. He employs his 
reason in reposing full faith in the virtues, glory, 
truth, mystery, sports, essential character and 
greatness of God. He devotes his mind to the 
reverent and loving thought of His names, 
virtues, glory, pastimes and essential character 
etc., employs his ears in hearing them, speech 
in reciting and eyes in seeing them and renders 
services to Him according to His behests, 
taking everything as belonging to Him and 
recognizing His presence everywhere and 
gratifying all through the performance of His 
obligatory duties. This is how he worships Him 
with his whole being. And the fact that such 
a man ‘worships Him with his whole being’ 
has been mentioned simply in order to 
distinguish him as one who recognizes the Lord 
as Purusottama. The idea is that he, who comes 
to recognize the Lord as beyond the Ksara 
and superior to the Aksara, constantly worships 
God and God alone as mentioned above: this 
is what constitutes the test of his recognizing 
the Lord as Purusottama. 


* Chapter XV * 
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Thus glorifying the man who recognizes Him as Purusottama, the Lord now concludes 
the chapter by pointing out the reward of grasping the teaching imparted in this chapter, 


which He declares as most esoteric. 


sta yam ymaa war 
vaaan GEAR pA PAN AN Il 2o i 


gta thus, in this way; FTA most esoteric; SAA gospel or teaching; $¢4 this; SA (has 
been) imparted; mat by Me; IEF O sinless one; Wad this; Feat grasping (in essence); AFA 
truly wise; iq (man) becomes; Haha: fully satisfied; A and; At Arjuna. 

Arjuna, this most esoteric teaching has thus been imparted by Me; grasping it in 


essence man becomes truly wise and his mission in life is accomplished. 


By addressing Arjuna as ‘Anagha’ 
(sinless), the Lord seeks to convey that Arjuna 
had a pure and unsullied heart, hence he was 
qualified to hear and assimilate His most 
esoteric teaching. 

The noun Sastram’ qualified by the 
adjective ‘Idam’ and preceded by the 
indeclinable ‘Iti’ refers to the chapter which 
is going to conclude with the present verse; 
viz., Chapter XV. ‘Idam’ signifies that which 
is still in progress and ‘Iti’ marks the end of 
it. They thus refer to the chapter which is 
just going to conclude. And the chapter has 
been designated as ‘Sastra’ just by way of 
respect. 

By speaking of this teaching as 
‘Guhyatamam’ the Lord seeks to convey that 
the virtues, glory, truth and mystery of God 
with attributes form the principal theme of 
this chapter; hence it should be kept most 
secret. The Lord does not reveal before all 
and sundry His virtues, glory, truth and divinity 


(20) 


as He has done in this chapter; therefore, He 
expects that Arjuna too should not communicate 
this secret to an undeserving person. And 
since this teaching has been imparted by the 
almighty and all-knowing God Himself, it is 
the quintessence of all the Vedas and other 
sacred books. This is what the Lord seeks to 
impress on Arjuna’s mind by stressing the 
fact that the teaching has been imparted by 
Himself—‘Maya’ uktam’. 

He who, having fully realized the virtues, 
glory, truth and essential character etc., of the 
Lord, comes to recognize Him as no other 
than the Supreme Person mentioned in verses 
17 and 18 above, is said to have grasped this 
teaching in essence. His wisdom consists in 
directly realizing that Supreme Person or 
God; and the man who realizes God will 
have discharged all his obligations—attained 
the fruit of them all. This is what is meant 
by his having accomplished the mission of 
his life. 


WRIA MPOMATHIAMS Fenararn 
TA TARIS ATA: Il 24 Il 
Thus, in the Upanisad sung by the Lord, the science of 
Brahma, the scripture of Yoga, the dialogue 
between Sri Krsna and Arjuna, ends the 
fifteenth chapter entitled “The Yoga 
of the Supreme Person.” 
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Srimadbhagavad-Gita 
Chapter XVI 


In the present chapter the Lord discusses separately and in detail, under the name of 
divine properties, moral virtues and practices which are godly in character and conducive to 
God-realization, and under the name of demoniac properties, evil propensities 
and immoral practices which are devilish in character. This He does in order 
that one may adopt the former and reject the latter after properly distinguish 
ing between them. Hence this chapter has been designated as the “Yoga of Discrimination 
between the godly and demoniac properties.” 


Title of the 
Chapter 


Describing in detail in verses 1 to 3 the marks of him who is born with divine 
properties, the Lord discusses in brief the demoniac properties in the fourth. In the fifth He 
declares that the divine properties are conducive to liberation, while the 
demoniac propensities lead to bondage, and heartens Arjuna by telling him 
that he is born with divine virtues. In the sixth He mentions two types of 
created beings—the godly group and the devilish group—and proposes to discuss the 
demoniac properties in detail. Thereafter, verses 7 to 20 describe the evil impulses, evil 
propensities and evil practices of men possessing a devilish nature, as well as the evil destiny 
that awaits them after death. Declaring in the twentyfirst that lust, anger and greed, which 
are the chief among the demoniac propensities, are the three gates of hell, the Lord proclaims 
in the twentysecond that the Sadhaka who is free from these attains the supreme goal by 
practising the divine virtues in a disinterested spirit. Condemning in the twentythird those 
who having cast aside the scriptural ordinance are guided by their own will, the Lord 
concludes the chapter by insisting in the twentyfourth that one’s actions should be guided 
by the scriptures. 


Summary of 
the Chapter 


In verse 15 of Chapter VII and verses 11 and 12 of Chapter IX it was stated that fools 
who have embraced the demoniac and fiendish nature despise the Lord rather than adore 
Him. And in verses 13 and 14 of Chapter IX the Lord declared that exalted 
souls who have embraced the divine nature, knowing Him as the prime 
source of all lives and imperishable, constantly worship Him in everyway 


Link of the 
Discourse 


with exclusive love. But as other topics continued to engage His attention, the distinguishing 
marks of the divine and demoniac temperaments could not be discussed on that occasion. 
Then, in verse 19 of Chapter XV it was pointed out that those illumined saints who recognize 
the Lord as the Supreme Person worship Him with their whole being. This naturally fills one 
with curiosity as to the marks of those saintly beings who have embraced the divine nature 
and, having recognized the Lord as the Supreme Person, worship Him with their whole 
being, as well as of those ignorant men who, having embraced the demoniac nature, adore 
Him not. Therefore, in order to describe in detail the distinctive marks and disposition of the 
two types of men, the Lord now introduces the present chapter. The opening three verses 


* Chapter XVI + 665 
of this chapter discuss in detail the natural characteristics of men of a Sattvika disposition 
who are endowed with divine properties. 


aui aeiia aaaea Ra: | 
JH cag aay MAAA asia N g N 


ANTA (absolute) fearlessness; teraf: perfect purity of mind; amra: constant 
fixity in the Yoga of meditation for the sake of Self-realization; @™¥4 charity (in its Sattvika 
form); @4: control of the senses; @ and; Ga: worship of God and other deities, as well as of 
one’s elders, including the performance of Agnihotra (pouring oblation into the sacred fire) 
and other sacred duties; @ and; mema: study or teaching of the Vedas and other sacred 
books and chanting of God’s names and praises; aq: Suffering hardships for the discharge 
of one’s sacred obligations; ansta] uprightness of mind as well as of the body and senses. 

Absolute fearlessness, perfect purity of mind, constant fixity in the Yoga of 
meditation for the sake of Self-realization, and even so, charity in its Sattvika form, 
control of the senses, worship of God and other deities as well as of one’s elders 
including the performance of Agnihotra (pouring oblations into the sacred fire) and 
other sacred duties, study and teaching of the Vedas and other sacred books as well 
as the chanting of God’s names and glories, suffering hardships for the discharge of 
one’s sacred obligations and uprightness of mind as well as of the body and senses; (1) 


Nervous excitement caused by the 
apprehension of losing something which is 
agreeable and meeting with something which 
is unwelcome is called ‘Bhaya’ or fear, e.g., 
the fear of loss of prestige, fear of ignominy, 
fear of scandal, fear of ailment, fear of 
punishment by law, fear of ghosts and evil 
spirits and fear of death etc. The total absence 
of all these fears is called ‘Abhaya’ or absolute 
fearlessness. 

The inner sense or mind is called ‘Sattva’. 
Hence Sattva-sarhsuddhi’ means the complete 
elimination from the mind of all morbid feelings 
such as partiality and prejudice, delight and 
grief, the feelings of ‘T and ‘mine’ infatuation 
and jealousy etc., as well as of impure and 
sinful impulses of all kinds. 

True knowledge of God is called ‘Jnana’, 
and constant absorption of mind in the thought 
of a God with a view to His realization is 
what is meant hereby ‘Jnanayogavyavasthiti’. 

‘Dana’ (charity) consists in giving away 


food, clothing, knowledge, medicine and other 
things in a disinterested spirit, as a matter of 
duty and with due regard to the place, time, 
and recipient of the gift (XVII.20). 

‘Dama’ consists in diverting the senses 
from their objects and bringing them under 
one’s own control. 

“Yajna’ means offering worship to God 
and other deities, the Brahmanas or members 
of the priestly class, saints, a newcomer and 
one’s own parents and other elders, and 
includes all sacrificial performances such 
as Havana (offering daily oblations to the 
sacred fire), Balivaisvadeva (offering a 
portion of the daily meal to all creatures 
and presenting oblations to fire before meals) 
etc. 

‘Svadhyaya’ includes the study and 
teaching of the Vedas and all other sacred 
books dealing with the virtues, glory, truth, 
essential character and divine pastimes of 
God, such as the great Epics and Puranas, 
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and the chanting of His names and praises 
etc. 

‘Tapas’ consists in mortifying one’s mind 
and senses by suffering hardships for the 
discharge of one’s sacred obligations. This is, 
however not the same “Tapas’ as has been 
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discussed in Chapter X VII under three separate 
heads, in so far as it relates to the body, speech 
and mind; for items like non-violence, 
truthfulness, purity ‘Svadhyaya’ and Arjavaetc., 
which have been included in ‘Tapas’ in that 
chapter, have been mentioned here separately. 


Sea AAI: STRAUS | 
ca yeg Aled STATI? M 


afat non-violence in thought, word and deed; W®@Ħ, truthfulness and geniality of 
speech; 3tehtel: absence of anger even on provocation; “Mt: disclaiming the doership in 
respect of action; ta: quietude or composure of mind; IAIA abstaining from slander; aat 
compassion; Yq towards all creatures; 3t@texaA absence of attachment to the objects of 
senses even during their contact with the senses; ATéa1 mildness; St: a sense of shame in 
violating the injunctions of the scriptures or even established conventions; 3Taja@* (and) 
abstaining from frivolous pursuits; 

Non-violence in thought, word and deed, truthfulness and geniality of speech, 
absence of anger even on provocation, disclaiming doership in respect of actions, 
quietude or composure of mind, abstaining from slander, compassion towards all 
creatures, absence of attachment to the objects of senses even during their contact with 
the senses, mildness, sense of shame in transgressing against the scriptures or social 


conventions, and abstaining from frivolous pursuits; 


Inflicting pain in any shape, whether in 
an intense, moderate or mild form, out of 
greed, ignorance or anger on any living 
being whatsoever at any time or place, 
personally or causing another to do so, even 
countenancing anyone who does so,—all these 
are acts of violence indeed. Taking a vow 
not to perpetrate such violence on any account 
through mind, speech or body, that is to say, 
wishing ill to none, taking particular care not 
to use abusive language, harsh words or 
harmful language with respect to another, 
and refusing to kill, torment or harm anyone 
through one’s body—all these are comprised 
in nonviolence. 

Truthfulness or veracity consists in 
taking all possible care to speak agreeable 
and wholesome words in an honest attempt 
to represent faithfully to others what has 
been seen, heard or experienced through 


(2) 


the senses and mind. 

The excitement coupled with a feeling 
of aversion that a man feels in his mind either 
due to his bad temper or when he is subjected 
to insult, injury or calumny, or when someone 
acts against his will, abuses him or commits 
a wrong in his presence, is ‘Krodha’ in its 
internal form. This internal feeling of 
indignation subsequently seeks outer expression 
in the form of a burning sensation in the 
body and mind, a distortion of the face and 
blood-shot eyes. All these betoken an advanced 
stage of anger. Both these stages, the former 
of which burns the angry man alone, while 
the latter burns the object of anger too, are 
covered by the term ‘Krodha? or anger. 
Absence of anger in all these forms is referred 
to in this verse as ‘Akrodha’. 

‘Tyaga’ or renunciation, in this verse, 
consists in disclaiming the doership in 
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respect of all actions. Such renunciation is 
preceded, in the case of the Jhanayogi, by 
the belief that it is the Gunas alone that are 
acting on the Gunas, and that the Sadhaka 
has nothing to do with those actions; while 
the devotee believes that he is a mere puppet 
in the hands of the Lord, that it is the Lord 
who causes his mind, speech and body to 
perform all their functions just as He pleases 
that the devotee is neither capable of doing 
anything by himself nor does he actually do 
anything. Renunciation can also be taken to 
consist in giving up the feeling of meum, 
attachment, the desire for fruit and self-interest 
in respect of one’s actions even though 
continuing to perform one’s obligatory duties. 
Or again it may mean the renunciation of all 
objects, thoughts and activities which hinder 
one’s spiritual progress. 

‘Santi’ is that Sattvika type of placidity 
which appears in a mind which is free from 
all distractions and has banished all thought 
of the world. 

Discovering or exposing the faults of 
others, and even so reproaching or slandering 
another go by the name of ‘Paisuna’. And 
total absence of this tendency is called 
‘Apaisuna’. 

The urge that a man feels in his mind to 
relieve by any means whatsoever the suffering 
of any living being who is found in distress, 
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without expecting any return, and to make 
him happy in everyway is called Daya or 
compassion. Taking a vow not to inflict pain 
on another is called ‘Ahimsa’ or non-violence, 
and the impulse to make others happy is known 
by the name of ‘Daya’. Here lies the difference 
between ‘Ahimsa’ and ‘Daya’. 

Feeling attracted towards the objects of 
senses on their coming into contact with the 
senses, and the longing that is felt in the 
mind for the possession of such objects when 
one sees others enjoying them is called 
‘Loluptva’; and the total absence of this 
‘Loluptva’ is what they call ‘Aloluptva’. 

Shedding sternness in every form when 
the mind, speech and behaviour of a man 
become extremely mild, he is said to have 
acquired what is known as “Mardava. 

Having resolved not to violate the 
injunctions of the Vedas and other sacred 
books or even the established usage, the 
hesitation that one feels in violating them is 
known as ‘Hrr. 

Rocking one’s hands and feet etc., tearing 
pieces of straw, scratching the ground under 
one’s feet indulging in incoherent talks and 
wild thoughts and similar other fruitless 
activities of the hands and feet, speech and 
mind constitute what is known as ‘Capala’; it 
is also called ‘Pramada; ‘Acapala’ is the total 
negation of ‘Capala’. 


aa: ear afd: sireaster aAa | 
vara ame danae wanes 


aa: sublimity; at forbearance; eft: fortitude; 3AA, external purity; AAE: bearing 
enmity to none; tfeartat absence of self-esteem; wafa are (the marks); Wey salty the gifts 
divine; 3tfastaet of him who is born with; ma O descendant of Bharata, Arjuna. 

Sublimity, forbearance, fortitude, external purity, bearing enmity to none and 
absence of self-esteem—these are, O Arjuna, the marks of him, who is born with the 


divine endowments. 


‘Tejas’ is that peculiar property, possessed 
by noble souls, which compels even those 


(3) 
who are given to the pursuit of the pleasures 
of sense and are of a vile disposition to 
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desist from wrong-doing in their presence 
and take to noble pursuits according to their 
advice. 

Harbouring no intention to punish, or 
cause to be punished, a wrong-doer, having 
no inclination to retaliate, treating his offences 
as no offence at all and ignoring them 
altogether—this is what they call “Ksama’ or 
forbearance. “Akrodha’ has been characterized 
as a mere negation of anger, whereas 
forbearance precludes the desire even to punish 
an offence according to law. Here lies the 
difference between ‘Akrodha’ and ‘Ksama’. 

To remain self-possessed even when 
confronted with the greatest calamity, danger 
or sorrow, and not to deviate from the path 
of righteousness or duty under the influence 
of lust, anger, fear or greed in called ‘Dhrti’ 
or fortitude. 

Money is purified through honest and 
truthful dealings, even so one’s diet is purified 
through provisions purchased with such 
money, one’s conduct is edified through 
appropriate behaviour and the body is purified 
through cleaning with water and clay etc. All 
this is included in external purity. Internal 
purity has been separately mentioned in verse 
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1 under the name of ‘Sattvasarnsuddhi’. 

Bearing no grudge or enmity in the least 
degree even towards those who behave as 
enemies is called ‘Adroha’. 

Regarding oneself as superior, exalted 
or worthy of adoration and cherishing a special 
craving for honour, fame, prestige and respect 
etc., and feeling overjoyed on attaining these 
even though not hankering after them,—this 
is what they call ‘Atimanita’ or overestimating 
oneself. And the total negation of these is 
called ‘Natimanita’. 

‘Deva’ means God. Therefore, ‘Daivi 
Sampad’ is a collective name for the noble 
virtues and practices which are conducive to 
God-realization and are divine in character. 
They are also known by the name of ‘Daivi 
Prakrti’ or divine nature. 

The latter half of this verse is intended 
to convey that the above two and a half verses 
viz., verses | and 2 and the first half of verse 
3 enumerate under the name of ‘Daivi Sampad’ 
twentysix noble virtues and practices. 
Therefore, he alone who is naturally endowed 
with these virtues or who has acquired them 
through practice is said to be possessed of 
‘Daivi Sampad’ or the divine gift. 


Having thus described the marks of him who is endowed with ‘Daivi Sampad’, which 
is worth acquiring, the Lord now discusses in brief the marks of him, who is possessed of 
demoniac properties, which are worth renouncing. 


areal gSA Hl: EÀ E 
ami meae m aA N X I 


g: hypocrisy; gÅ: arrogance; AINA: pride; @ and; ste: anger; Weer harshness; Ta 
too; € and; AAA ignorance; @ and; afirmat (as marks) of him who is born with; wtf O 
son of Partha, Arjuna; W7ex sia demoniac properties. 


Hypocrisy, arrogance, pride and anger, harshness and ignorance too—these are 


the marks of him, who is born with demoniac properties. 


‘Dambha’ or hypocrisy consists in posing 


(4) 


peity, generosity, devotion, religious discipline 


as a virtuous man, a devotee, a man of | or practice of Yoga or assuming any other 
wisdom or a saint or making a false show of | role which may serve one’s end, for the sake 
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of honour, fame, prestige and respect etc., 
out of cupidity or with intent to cheat another. 

‘Darpa’ or arrogance is the feeling of 
pride arising out of a consciousness of one’s 
learning, wealth, extensive family, noble birth, 
youth, strength and power etc., on account of 
which man look down upon others and shows 
disrespect to them. 

‘Abhimana’ or pride consists in regarding 
oneself as superior, exalted or worthy of 
adoration, hankering after honour, fame, 
prestige and respect etc., and feeling delighted 
on attaining these. 

The excitement coupled with a feeling of 
aversion that a man feels in his mind either 
due to his bad temper or due to association 
with men who are irascible by nature, or when 
he is subjected to insult, injury or calumny, or 
when someone acts against his will, abuses 
him or commits a wrong in his presence— 
which rouses a spirit of revenge in his mind, 
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suffuses his eyes with blood, makes his lips 
throb, distorts his face, deprives him of his 
reason, and dulls his sense of duty. 

‘Parusya’ is sternness or the total negation 
of mildness. Railing at or taunting another 
and speaking bitter words to anyone constitute 
harshness of speech; even so, want of humility 
is sternness of body and the spirit of revenge 
and the feeling of hard-heartedness as opposed 
to forbearance and compassion represent 
sternness of mind. 

‘Ajñāna, or ignorance here means lack 
of correct knowledge about truth and untruth, 
virtue and sin etc., or forming a wrong notion 
about them. 

Those unbelievers who are ungodly and 
deny His existence are called Asuras; and the 
evil propensities and immoral practices that 
are found to exist in them are known as the 
demoniac properties or ‘Asuri Sampad’ as 
the Lord chooses to call them. 


Describing thus the marks of those who are endowed with the divine and the demoniac 
nature, respectively, the Lord now tells us the fruit of the two and cheers Arjuna by declaring 


him as born with the divine virtues. 


eat maaa aeg var 
m ea: Waa das A WIS N & Ui 


eat amq the divine endowment; fama as conducive to liberation; Fre as 
conducive to bondage; sat (and) the demoniac gift; Hat has been recognized; AT 3a: 
(therefore) grieve not; wua ùq the divine propensities; aRrata: 3 you are born with; 


uusad O son of Pandu, Arjuna. 


The divine endowment has been recognized as conducive to liberation, and the 
demoniac one as leading to bondage; grieve not, Arjuna, for you are born with divine 


propensities. 


The divine gift as consisting of the 
Sattvika virtues and practices enumerated in 
verses 1 to 3 above secures absolute and 
lasting freedom from the bondage of mundane 
existence and unites one with God, who is 
Truth, Consciousness and Bliss, solidified. 
Such is the opinion of the Vedas and other 


(5) 


sacred books, as well as of holy men. This is 
what is meant by the statement that the divine 
gift has been recognized as conducive to 
liberation. 

Even so, the demoniac gift briefly 
mentioned in verse 4 above—as consisting of 
evil propensities and immoral practices, which 
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have the element of Tamas with an admixture 
Rajas preponderating in them, involves man 
in the trammels of worldly existence and leads 
to his downfall. The Vedas and other scriptures 
as well as holy men bear testimony to this fact. 
This is what is meant by the declaration that 
the demoniac gift has been recognized as 
conducive to bondage. 
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The latter half of this verse is intended 
to inspire Arjuna by assuring him that he was 
naturally endowed with all the virtues 
constituting the divine gift. And since the 
latter brings about freedom from the bondage 
of worldly existence, there could be no doubt 
about his attaining blessedness. Hence he 
had no reason to grieve for. 


The divine gift has been dealt with at length at the beginning of this chapter as well 


as before, but the demoniac gift has been very briefly touched so far. The Lord, therefore, 
takes up the subject now in the order to discuss in detail the nature as well as the conduct 
and behaviour of men possessing a demoniac disposition. 


Bl une oreastarea srat wa a 
cat aena: Uh sat mA A OTN I 


gt yait (there are) two types of created beings or men; Mle ARTA in this world; ¢a: 
of those, the one possessing a divine nature; 31at: the other possessing a demoniac 
disposition; U@ only; @ and; a: (viz.) the one possessing a divine nature; RATAT: in detail; 
Wim: has been dealt with; IQA (about) those possessing a demoniac disposition; te O son 
of Prtha, Arjuna; Ñ from Me; Sq (now) hear (in detail). 


¢ 


There are only two types of men in this world, Arjuna,—the one possessing a 
divine nature and the other possessing a demoniac disposition. Of those, the one 
possessing a divine nature has been dealt with at length; now hear in detail from Me 
about those possessing demoniac disposition. (6) 


‘Sarga’ means creation, and ‘Bhutasarga’ 
signifies an order of created beings. ‘Asmin 
loke’ refers to the world of human beings 
and the present chapter discusses the 
characteristics of human beings; that is why 
‘Bhutasargau’ has been translated as two 
orders or types of human beings. 

The use of the particle ‘Eva’, which 
restricts the number of the types of human 
beings to two only, is intended to convey 
that although there are many types of human 
beings, the two mentioned in the present 
verse are the chief among them, as other 
types are included in them. 

Of the two types of human beings 
mentioned here, the one which is Sattvika in 
character possesses a divine disposition; while 


the other, which is dominated by Tamas 
blended with Rajas, possesses a demoniac 
disposition. Men possessing a fiendish or 
delusive nature should be taken as included 
in the type possessing a demoniac disposition. 

The nature, conduct and behaviour of 
those possessing a divine disposition have 
been discussed at length in verses 1 to 3 of 
this chapter as well as in other chapters; but 
the nature, conduct and behaviour of those 
possessing a demoniac disposition have been 
touched only briefly. Therefore, the Lord 
now undertakes to describe them in detail 
in the following verses in order that they 
may be eschewed in toto. This is what is 
sought to be conveyed in the latter half of 
this verse. 
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Thus inviting Arjuna to hear attentively the marks of those possessing a demoniac 
disposition, the Lord now proceeds to describe them. 


watt a aft a wat a ARTAR: | 
a sire wif ara + Aer ay fade n 


yard right activity; @ and; far right abstinence from activity; W even; SAT: men; 7 
not; fag: know; IQR: possessing a demoniac disposition; 7 neither; 2rq purity (internal or 
external); 4 nor; aft even; @ and; ATAR: (good) conduct; 7 nor; UA truthfulness; ay in 


them; fad there is. 


Men possessing a demoniac disposition know not what is right activity and what 
is right abstinence from activity. Hence they possess neither purity (external or 


internal) nor good conduct, nor even truthfulness. 


Such action alone is worth performing 
or binding upon man as is conducive to his 
true well-being here as well as hereafter. 
Man should undertake such action only. And 
such action as is attended with evil 
consequences is worth eschewing and one 
should abstain from that. The first half of this 
verse is intended to convey that those possessing 
a demoniac disposition never realize that they 
should undertake only such actions as are 
worth undertaking and should abstain from 
those which are worth eschewing; hence 
they are guided in their activities by their 


(7) 
own whims or caprices. 

‘Sauca’ signifies external as well as 
internal purity, which has been discussed at 
length in the commentary on XIII.7; ‘Acara’ 
comprises such noble activities as form an 
inseparable part of such purity; and ‘Satya’ 
consists in speaking words which are sincere, 
wholesome and true, as has been shown in 
the commentary on verse 2 of this very 
chapter. Men possessing a demoniac disposition 
have none of these virtues; on the other 
hand, their life is marred by impurity, 
immorality and mendacity. 


Thus showing lack of discrimination, purity and good conduct etc., in those possessing 
a demoniac disposition, the Lord now describes their atheistic outlook. 


steers fas a 


STONE fearaccnrae G g AEAN 


IUT having no reality, absolutely unreal; 3TafaBA (is) without any foundation; @ these 
people (men possessing a demoniac disposition); WT the world; atg: say; IÑ (and) 
godless; 3tavearearsyqy brought forth by mutual union (of the male and female); fq aaa. 
what else (than this); #TeqehA (therefore) conceived in lust. 


Men possessing a demoniac disposition say this world is without any foundation, 
absolutely unreal and godless, brought forth by mutual union of the male and female 


and hence conceived in lust; what else than this? 


The present verse represents the arbitrary 


(8) 


universe, consisting of animate and inanimate 


and fanciful ideas of those who possess a | creation, has no basis in the shape of God or 


demoniac disposition. They believe that this 


the moral law nor has it any abiding reality. 
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That is to say, no living being had any 
existence prior to its birth nor does a creature 
have any life after death, nor does it have 
any creator, controller or ruler like God; it 
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has been brought forth by mutual union of 
the male and female and it has no other 
object to fulfil except the gratification of 
carnal desires. 


This naturally tempts one to enquire the nature and conduct of those who hold such 
atheistic views. Anticipating this query the Lord now describes the distinctive traits of such 


unbelievers in the following four verses. 


Uat genap AAAS: | 


uuan: wary mS AT: 


US 


Weal this; BA (false) view; aag% clinging to; ASTM: those who have lost their self; 
steugega: slow-witted; uyala prove equal; sunto: of terrible deeds; gara Ta: to the 


destruction of the world; 3tfeat: foes (of all). 


Clinging to this false view, these slow-witted men of vile disposition and terrible 


deeds, are enemies of mankind, bent on destruction of the world. 


The activities of these men of a demoniac 
disposition are all governed by the atheistic 
outlook mentioned above; this is what is 
meant by the words ‘Etam drstirh avastabhya.’ 

These men of atheistic persuasions deny 
the existence of the soul; they are body- 
centred or materialists. Hence their nature 
gets debased; they never feel inclined to 
perform any virtuous deed. All their resolves 
are made with an eye to sensuous enjoyment. 
Their mind is ever busy hatching evil designs 
against others; in this way they harm themselves 


(9) 


too. And they habitually perform with their 
mind, speech and body gruesome deeds that 
tend to intimidate, oppress and exterminate 
the animate and inanimate creation. 

Again, whatever these people do with 
their intellect, mind, speech or body during 
their lifetime is solely intended to torment 
or obliterate the entire creation consisting 
of animate and inanimate beings. This is 
what is meant by the statement that they are 
only capable of bringing ruination to the 
world. 


BAe Gat aAa AEAT: | 
AISA Mea As RAAT: Uo I 


RA longing; after holding on to; Z insatiable; saad: (men) full of 
hypocrisy, pride and arrogance; mga through ignorance; mwt hold on; aequam, false 
doctrines; Wad=t move (in this world); stIfaaat: men of impure conduct. 

Cherishing insatiable desires and holding on to false doctrines through ignorance, 
these men of impure conduct move in this world, full of hypocrisy, pride and 


arrogance. 


‘Dambha’ or hypocrisy consists in 
assuming according to the needs of the 
occasion an appearance which gives one an 
air of superiority, in order to achieve one’s 


(10) 


selfish ends in the shape of honour, wealth, 
adoration and prestige etc. ‘Mana’ or pride 
consists in regarding oneself as worthy of 
honour or adoration; and ‘Mada’ or arrogance 
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is the same as remaining intoxicated with the 
pride of one’s fine person, merit, birth, power, 
learning, rank, wealth and progeny etc. All 
these evils are present in men of a demoniac 
disposition; hence they have been spoken of 
as ‘Dambhamana madanvitah’. 

The ‘Kama’ or desire to acquire the 
various enjoyments of the world can never be 
satisfied; hence it has been characterized as 
‘Duspuram’ or insatiable. And entertaining in 
one’s mind a firm resolve to satisfy this longing 
is what is meant by cherishing such a longing. 


Evolving heretic doctrines of various 
kinds, they remain obstinately clinging to 
them. This is what is meant by their embracing 
false doctrines. 

‘ASucivratah’ means that their diet, their 
mode of living, their manner of talking, their 
trade and commerce, their monetary transactions 
and their social dealings and behaviour, all 
are evil and governed by heterodox principles. 

The verb ‘Pravartante’ shows that these 
people are guided in their behaviour by their 
own whims or caprices. 


amaA a wag ATAT: | 
amia aA AAT: 122 i 


Ra cares; IRAM innumerable; € and; Weary ending (only) with death; sufrat: 
giving themselves up to; amtaa: devoted to the enjoyment of sensuous pleasures; 
Weta this much (is joy); ft so; Ffsat: (are) firm in their belief. 

Giving themselves up to innumerable cares ending only with death, they remain 
devoted to the enjoyment of sensuous pleasures and are firm in their belief that this 


is the highest limit of joy. 


The cares with which these people are 
engrossed are so limitless that they can neither 
be numbered nor can their extent be gauged. 
They do not cease till a whole lifetime is over 
and persist till the last moment. This is what is 
meant by the first half of this verse. 

The accumulation and enjoyment of 


(11) 


luxuries of various kinds is the sole aim of 
their existence. Their life is thus wholly directed 
towards the realization of this end and they 
are fully convinced that the enjoyment of 
sensuous pleasure is the only joy worth the 
same. This is the idea brought out in the 
latter half of this verse. 


STSTATSTaTdaest: PARTANT: | 
gwa pA AANA 22 N 


amman: by a hundred ties of expectation; wt: held in bondage; 
amha: wholly giving themselves up to lust and anger; $&ẹ strive (to obtain); 
ammm for the enjoyment of sensuous pleasures; AÀA by unfair means; 3 


hoards of money and other objects. 


Held in bondage by hundreds of ties of expectation and wholly giving themselves 
up to lust and anger, they strive to amass by unfair means hoards of money and other 


objects for the enjoyment of sensuous pleasures. 


The mind of men possessing a demoniac 
disposition revels in various projects of sense- 


(12) 


gratification and they cherish innumerable 
hopes of various kinds to see those projects 
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materialize. Their mind is now tossed by the 
hope of this enjoyment, the very next moment 
it feels drawn towards another and clings to 
a third at another moment; in this way they 
are never free from the shackles of hope. 
This is what is meant by the phrase 
‘Asapasasataih baddhah’. 

For the realization of these hopes they 
never depend on God or any other deity, 
noble act or pious thought, but take recourse 
to lust and anger alone. Hence they have 
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been spoken of as wholly given up to lust 
and anger. 

He who attempts to usurp others’ 
possessions etc., by taking recourse to such 
unlawful or unauthorized means as thieving, 
robbery, dacoity, lying, chicanery, duplicity, 
hypocrisy, violence, diplomacy, gambling, 
fraudulence, poisoning, false accusation and 
intimidation etc. under the prompting of lust 
and anger, is said to strive for the accumulation 
of wealth by unfair means. 


Having discussed in the preceding four verses the distinctive marks and conduct of men 


possessing a demoniac disposition, the Lord now proceeds to describe in the following four 
verses their resolves, which are prompted by delusion and the feelings of ‘I’ and ‘mine’ as 
well as their evil destiny. 


sere Ha welts wees AAT 
seueienta À ufasia wren 23 i 


gaH this; 31 today; Wat by me; Me has been secured; SAA (and) this; wà shall (now) 
realize; ARA ambition; $e this (much); aR® is (already); Seq this; 3r (and) yet; Ñ with 
me; afrai shall be; YA: again; a4 wealth. 

They say to themselves, ‘This much has been secured by me today and now I shall 
realize this ambition. So much wealth is already with me and yet again this shall be 


mine. 


The word ‘Manoratha’ in this verse 
stands for the thought of wife, progeny, 
wealth, land, house, honour, fame and all 
other objects that are sought for by the mind. 
The present verse is, therefore, intended to 
convey that men possessing a demoniac 
disposition indulge in egotistic thoughts of 
various kinds. They attribute their success in 


(13) 
attaining the object of their desire in the 
past to their personal endeavour and also 
look to the same for their success in realizing 
further objects of their desire. They are 
conscious of the fact that they are already 
masters of a considerable fortune and power 
and confidently hope to have more not long 
afterwards. 


aÑ Wal ed: Baer UNA 
Boat sSene UT atsi AGHAST Ul 2X N 


ard that; Wat by me; ga: has been killed; Ta: enemy; Bret shall kill; a and; TATTA (those) 
others; af too; $a: the lord (of all); ZHI (am); IEAI (am); AT the enjoyer (of all pleasures); 
fag: endowed with all powers; 3@4I (am); AHary (and am) mighty; Gat (and) happy. 

‘That enemy has been slain by me and I shall kill the others too. I am the Lord 
of all, the enjoyer of all pleasures; I am endowed with all powers, and am mighty and 


happy. 


(14) 
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Men of a demoniac disposition, who 
regard the enjoyment of sensuous pleasures 
as the summum bonum of life, are slaves of 
lust and anger. They have no faith in God, 
religion or the law of recompense. Therefore, 
intoxicated with pride they feel that there 
was none in this world who could stand in 
their way or oppose them with impunity. 
Therefore, boiling with rage, they haughtily 
brag in a stern voice that such and such a 
man, who was so mighty and such a world- 
renowned and influential personality, was 
despatched by them in no time because he 
stood on inimical terms with them; nay, others 
too, who are at loggerheads with them or 
will be inimically disposed towards them 
shall be easily killed by them, however 
powerful they may be. This is what is meant 
by the first half of this verse. 

Besides being egotistic, these people are 
intoxicated with pride as well. They feel that 
no one in this world is greater than they, that 
they can kill or protect, uproot or establish, 
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whomsoever they like. Hence with great 
pride they say, ‘Oh, we are absolutely free, 
everything lies in our own hands; who else 
than us is powerful, we are the masters of 
all fortune. Nay, we are the Lord of all lords, 
the supreme Person too. Every one should 
worship us. We are not only the masters of 
fortune, we also enjoy it. We have never met 
with failure in our life; to whatever task 
we have set ourselves, our efforts have 
invariably been crowned with success. Our 
life has been ever successful; nay, we are 
endowed with a prophetic vision, future events 
become known to us beforehand. We know 
everything, nothing is hidden from us. Nay, 
we are supremely powerful; our mental or 
physical strength is so great that anyone who 
depends on it will be able to conquer the 
world through it. Due to all these reasons we 
are very happy; all worldly joys are ever at 
our service and will continue to serve us.” 
That is the idea brought out in the latter half 
of this verse. 


arets hna HISA ST AGS AAT | 


JA carat Mea seamtanttear: i 2& 1 
stip eraa ASTI AATIAT: | 


Wert: AAMT Udit Ath separ 2e Il 


anga: wealthy; siftstrary having a big family; sift I am; &: who else; Ia: aÑ is; 
gat: AAT equal to me; Aga I will sacrifice (to gods); erat I will give (alms); Atfest I will 
make merry; sft thus; aafaa: deluded by ignorance; aA faafanat: with their minds 
bewildered by numerous thoughts; Westeeardat: enveloped in the mesh of delusion; Wea: 
addicted; &THiFTy to the enjoyments of sensuous pleasures; Watt they fall; Wek aspet into 
the foulest hell. 

‘I am wealthy and own a large family; who else is equal to me? I will sacrifice to 
gods, I will give alms, will make merry.’ Thus blinded by ignorance, enveloped in the 
mesh of delusion and addicted to the enjoyment of sensuous pleasures, their minds 
bewildered by numerous thoughts, these men of devilish disposition fall into the foulest 


hell. 


The first half of the fifteenth verse shows 
how these men of a demoniac disposition 


(15-16) 


boast of their wealth and big family. These 
people boastfully declare that there is no limit 
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to their wealth, their kinsmen and relatives, 
their friends and associates, their followers 
and companions. At a single call from them 
countless men are ready to follow them. In 
this way none can match them in wealth and 
man-power. 

The verbs ‘Yaksye’ and ‘Dasyami’ give 
expression to their false pride relating to the 
performance of sacrifices and charity. The 
idea is that men possessing a demoniac 
disposition never perform nor seek to perform 
the Sattvika type of sacrifices; likewise they 
never practise nor seek to practise the Sattvika 
form of charity. They make an external show 
of sacrifices and charity simply in order to 
create an impression on others and boastfully 
declare that none can vie with them in the 
performance of sacrifices and charity. 

The verb ‘Modisye’ gives expression to 
their false pride relating to merriment. Indulging 
in boasts of various kinds they proudly picture 
to their mind the delight that will be theirs, 
how they will be transported with joy and 
enjoy life to their heart’s content. 
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The ignorance with which they are said 
to be blinded is no other than the egotism 
revealed in verses 13 and 14 above as well 
as in the present verses. 

The compound adjective ‘Anekacitta 
vibhrantah’ shows that men possessing a 
demoniac disposition are unable to fasten 
their attention on any one object, they are 
fickle minded. 

‘Kamabhogesu Prasaktah’ shows that 
such men look upon the gratification of 
the senses as the sole object of their existence; 
that is responsible for their excessive 
attachment to the enjoyment of sensuous 
pleasures. 

The words ‘Asucau Narake Patanti’ 
describe the evil destiny of men possessing a 
demoniac disposition. The idea is that men of 
this type perpetrate sins of various kinds for 
the gratification of their senses and are 
condemned to frightful hells of various 
appellations, which are full of suffering and 
abound in obnoxious substances such as faeces, 
urine, blood, pus and so on. 


In verse 15 above it was stated that men possessing a demoniac disposition vauntingly 
proclaim their intention to ‘perform sacrifices’; the Lord accordingly reveals the nature of 
their sacrificial performances in the following verse. 


STASI: EAM SAAT aa: | 
ard mA AAAA got 


sretaesttad: self-conceited; Wen: haughty; eaMaeradt: intoxicated by wealth and 
honour; at perform sacrifice; Aas: perform sacrifices only in name; @ those; es for 
ostentation; 3tfafirgedenAy without following the sacred rituals. 


Intoxicated by wealth and honour, those self-conceited and haughty men 
perform sacrifices only in name for ostentation, without following the sacred rituals. 


‘Atmasambhavitah’ are those who are 
in their own estimation superior to all in 
every respect, honourable, noble and worthy 
of adoration. 

Similarly ‘Stabdhah’ are those who are 


(17) 
too arrogant to behave politely with anybody, 
not even with those who are worthy of their 
adoration. 

The sacrifices they perform are 
merely nominal and devoid of faith and are 


* Chapter XVI + 


only intended to impress others. They 
are thus Tamasika in character and that 
is why they lead to hell; for the Lord 
says in Chapter XIV above that men of a 
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Tamasika disposition fall into hell. For a 
detailed exposition of what is called 
‘Tamasa Yajfia’ the reader is referred to 
XVII.13. 


Describing thus the nature of their sacrificial performances, the Lord now delineates 
their own disposition, which is responsible for their evil fate. 


BEEN as ad Ha hie at APSA: | 


mman MAASAR: 


IEZA 


agg egotism; AGA brute force; aÎ4 arrogance; RR lust; PT, anger etc.; @ and; 
ufar: given over to; AML Me; sietareey (dwelling) in their own body as well as in those 
of others; uga: despise; magat: calumniating others. 

Given over to egotism, brute force, arrogance, lust and anger etc., and calumniating 
others, they despise Me dwelling in their own bodies as well as in those of others. 


Full of egotism, these men possessing a 
demoniac disposition proclaim themselves as 
the lord of all, the enjoyer of all luxuries, 
accomplished in every way, mighty and happy. 
Nothing is impossible in their eyes. Resorting 
to brute force, they antagonize others and 
proceed to intimidate, assault and involve them 
into trouble. They consider none as a match 
for their might. Full of arrogance they boast of 
their big fortune and large family. They recognize 
none as their equal. Given over to lust, they 
indulge in immoral acts of various kinds. And 
obsessed by anger they threaten to kill whosoever 
acts in opposition to their will or dares to offend 
them. Abandoning themselves in this way to 
egotism etc., they indulge in dreams and idle 
talks of various kinds; and whatever they do is 
prompted and backed by all these evil 
propensities. They never take their stand on 
God, religion or sacred lore. This is what is 
meant by the first half of this verse. 

The use of the conjunctive particle ‘Ca’ 


(18) 


is intended to cover many more evils besides 
those explicitly mentioned in the verse, viz., 
hypocrisy, greed, infatuation and so on. 

‘Asuya’ consists in discovering and 
condemning the faults of others, repudiating 
their virtues and painting them as a vice. 
Men possessing a demoniac disposition are 
habituated to this. To say nothing of others, 
they cavil even at God and holy men. This is 
what is sought to be conveyed by adding the 
prefix ‘Abhi’ before “Astyakah’, which shows 
that none escapes their censorious eye. 

In the latter half of this verse the Lord 
shows that men of a demoniac disposition, who 
antagonize others and seek to oppress them in 
various ways and also suffer themselves, thereby 
bear malice to Him, inasmuch as He dwells in 
them as well as in others as their inner controller. 
To antagonize or hate another, to harm another 
and to inflict suffering on another is to hate 
God Himself dwelling in one’s own body as 
well as in those of others. 


Thus describing in verses 7 to 18 the evil propensities and immoral practices etc., of 


those possessing a demoniac disposition, the Lord now condemns such people in strongest 
terms and describes their evil fate in the following two verses just in order to evoke a feeling 
of repugnance towards those evil traits and practices. 
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ame feud: Hug MAA 
Roars AA 88 


ar those; ste I; feud: hating; WWA (and) cruel; WARY in the world; "Tam, vilest 
among men; fararf cast; ISEA repeatedly; IFP sinful; GIESE into demoniacal; Ya only; 


A wombs. 


These haters, sinful, cruel and vilest among men, I cast again and again into 


demoniacal wombs in this world. 


The demonstrative pronoun ‘Tan’, 
qualified by the adjectives ‘Dvisatah’ 
“Asubhan’, ‘Kruran’ and ‘Naradhaman’, refers 
to men possessing a demoniac disposition 
who have been spoken of at length in the 
foregoing verses. Their vile propensities and 
immoral practices alone are responsible for 
their evil destiny: this is what is sought to be 
conveyed by the use of the above qualifications. 
The idea is that these vile men bear malice to 
all, bring corruption into society by their 
sinful activities of various kinds perpetrate 


(19) 


many cruel acts in a callous manner, and 
harm others without any provocation. 

‘Demoniac wombs’ represent all 
subhuman species of living beings such as the 
lion, the tiger, beasts, birds, insects and moths, 
reptiles, scorpions, dogs, crows and others. 

‘Ajasram’ implies that they are cast into 
such demoniac wombs times without number; 
while the use of the indeclinable ‘Eva’ with 
‘Asurisu Yonisu’ rules out the possibility of 
their being born in higher species such as 
gods, manes or human beings. 


aqi Aaaa Wet sah SA 
ATTA HAT Aa ATA TAL Ro N 


amga AA demoniac wombs; IMAT: attain; Yet: those stupid souls; WA Wa life 
after life; AT] Me; 3TuTet not reaching; Wa indeed; aa O son of Kunt, Arjuna; aq: (even) 
in comparison to them; ath sink down; aem Tay to still lower planes. 


Failing to reach Me, Arjuna, these stupid persons are born life after life in 


demoniac wombs and then verily sink down to still lower planes. 


Even though it is out of the question 
for such stupid persons possessing a demoniac 
nature to attain to a higher plane of spiritual 
existence to say nothing of God-realization,— 
the human soul is eligible for this 
consummation. Having earned this title, 
men who lose sight of it and embrace 
the demoniac nature abandoning the path 
leading to God-realization in the shape of 
a divine disposition, are debarred from 
God-realization even after attaining the 
golden opportunity of a human birth. This 


(20) 


is what is implied by the words ‘Mam’ 
Aprapya’. The all-merciful Lord takes pity 
as it were on this plight of the human soul 
and thereby warns him not to forfeit the 
title to God-realization, which is a birthright 
with him, by embracing a demoniac 
disposition. 

Men of this type are cast into demoniac 
wombs time without number and never attain 
a higher birth. This is what is meant by the 
first half of this verse. 

The words “Tato Yanti? Adhamarh Gatim’ 
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are intended to convey that there is no end 
to the misery of such stupid souls. Repeated 
birth in demoniac wombs does not purge 
them of their sins and they fall into frightful 
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hells such as Kumbhipaka, Maharaurava, 
Tamisra and Andhatamisra etc., which are 
full of untold suffering and represent a still 
lower condition of being. 


The declaration of the Lord that men of a devilish disposition are repeatedly born in 


demoniac wombs and are hurled into frightful hells may lead one to enquire as to how they 
can escape this evil fate and attain the supreme goal. The Lord, therefore, exhorts us to give 
up the three evils forming part of the demoniac nature, which are mainly responsible for all 


evil destinies, and points out the way to attain the supreme goal. 
fafa ated gh MANAA: | 
TA: SALAM CHA EATAT AAAS CISL VLU 


fafafery triple; RAe hell; Sex these; gRA gates of; ASMA bringing about the downfall; 
3c: of the soul; HT: desire; wre: anger; Tat and; wre: greed; WAT therefore; Utd ATT 


all these three; @Tà@ one should shun. 


Desire, anger and greed—these triple gates of hell bring about the downfall of the 


soul. Therefore, one should shun all these three. 


The craving for objects of enjoyment 
such as wife and children is known as ‘Kama’; 
it is under the impulse of desire that men 
commit sins of various kinds, such as thieving, 
adultery and partaking of prohibited food. 
The excitement caused by the frustration of 
one’s plans is called ‘Krodha’; obsessed by 
anger, men resort to violence, retaliation and 
other sinful acts of varying description. A 
passionate longing for wealth and other 
possessions is known by the name of ‘Lobha’. 
Avaricious men refuse to part with their 
money on appropriate occasions and remain 
engaged in acquiring and accumulating wealth 
even by unfair means. This involves them 
into sins of a major type such as lying, 
duplicity, thieving and perfidy etc. Sins 
lead to the attainment of hells like Tamisra, 
Andhatamisra and so on; that is why these 
three evils have been spoken of as gates 
of hell. 

The word ‘Atmanah’ stands for the 
Jivatma or embodied soul. The soul, however, 
never perishes; hence the destruction of the 


(21) 


soul referred to in this verse should be taken 
to mean its degradation. Ever since man 
falls a prey to desire, anger and greed, the 
standard of his thoughts, feelings and 
conduct begins to deteriorate. Desire, anger 
and greed drive him to actions which ruin 
his body, fill his mind with evil thoughts, 
impair his reason, and vitiate all his activities, 
with the result that his life here is robbed of 
its joy, peace and purity and is transformed 
into a vale of tears, and he is cast into 
demoniac wombs and hells hereafter. That 
is why these three evils have been declared 
as responsible for the ruination of the 
soul. 

When it is settled that desire, anger and 
greed, which are born of ignorance and are 
the root of all evils, are solely responsible 
for degradation in every form, it behoves us 
to eschew them altogether without delay 
regarding them as no less injurious than a 
deadly poison. This is what is meant by the 
words “Tasmadetattrayam Tyajet’ occurring 
at the end of the verse. 
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LGIGE k aa miga: | 
STN: Aaa Tht UT RAN R? N 


wa: from these; fage: freed; aAA O son of Kunti, Arjuna; agit: AiR: three gates 
of hell; At: man; 3trerfa works for; INe: his own; X€: salvation; aa: thereby; af attains; 


UT MHA the supreme goal. 


Freed from these three gates of hell, man works for his own salvation and thereby 


attains the supreme goal i.e., God. 


The compound word “Tamodvaraih’, 
qualified by the adjectives ‘Etaih’ and 
‘Tribhih’, refers to desire, anger and greed 
which have been spoken of in the preceding 
verse as the three gates of hell. Hells 
like Tamisra and Andhatamisra are full of 
darkness; they are attained as a result of vices 
and evil propensities which are born of 
the darkness of ignorance; and creatures 
inhabiting those regions are ever enveloped 
in the darkness of woe and ignorance. 
Hence they are spoken of as Tamas or 
darkness. Desire, anger and greed—these three 
pave the way for these regions; hence they 
have been referred to as ‘Tamodvaraih’. He 
alone who is altogether free from these 


(22) 


can strive for his spiritual uplift. And having 
attained a human body, he alone who 
works his own salvation in this way is 
‘man’ (Narah) in the real acceptation of 
the term. This is what is sought to be 
conveyed by the use of the word ‘Narah’ in 
this context. 

Men who are slaves of desire, anger 
and greed bring about their own degradation; 
while those who are free from these strive for 
their salvation. Therefore, having given up 
desire, anger and greed, those who cultivate 
in a disinterested spirit divine properties in 
the shape of moral virtues and good conduct 
as prescribed in the Sastras are said to work 
for their salvation. 


One may ask here: He who acts according to his own belief rather than practise divine 
virtues, does he attain the supreme goal or not? Anticipating this query the Lord says: 


a: mmea add carta: | 
aa faksraraifa A ae A UT TAT 23 N 


a: who; arafaf the injunctions of the scriptures; 34974 having cast aside; ada acts 
(arbitrarily); Maa: according to his own sweet will; € neither; @: he; fare perfection; 
aara attains; 7 nor; GAA happiness; T nor again; WA Wey the supreme goal. 

Having cast aside the injunctions of the scriptures, he who acts in an arbitrary 
way according to his own sweet will, such a person neither attains perfection, nor the 


supreme goal, nor even happiness. 


The word ‘Sastras’ covers the Vedas as 
well as the whole body of sacred literature 
based on the Vedas, viz., the Smrtis, the 
Puranas and the Epics (the Ramayana and 
the Mahabharata). It is from these scriptures 
or sacred books that we learn how to renounce 
the practices and behaviour representing the 


(23) 


demoniac properties and to cultivate auspicious 
qualities and conduct forming part of the 
divine endowment. Flouting the injunctions 
of these Sastras, which throw light on what 
one ought to do and what one should abstain 
from doing, he who is guided by his own 
reason and is prompted by the desire to win 
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honour, fame and prestige etc., is said to act 
in an arbitrary way. 

The acts of him who casts aside the 
injunctions of the scriptures lead to his downfall 
in case they are positively prohibited by the 
Sastras, i.e., of a sinful character. Hence they 
are out of consideration here. If, on the other 
hand, his acts are prompted by some desire, 
even though approved by his own reason, 


681 


they bring no reward to the doer inasmuch as 
they are performed in an arbitrary way and 
flout the injunctions of the scriptures. That is 
to say, far from reaching the supreme goal, 
he is not even able to acquire occult powers 
such as the ability to assume an atomic form 
or attain perfection in the form of paradise, 
nor does he enjoy the Sattvika type of 
happiness in this world. 


The declaration made by the Lord that arbitrary acts flouting the injunctions of the 
Sastras yield no fruit, may lead one to enquire as to what should be done under the 
circumstances. Anticipating this query the Lord says: 


TASS WATT à anaa | 
aa maah HA aAA Ul Vw I 


ama therefore; IMAR, the scripture (alone); WAUTA, is (your) authority; ẹ for you; 
patarta matter of determining what should be done and what should not be done; 


IA knowing (this); Seafarer ordained by the scriptures; #4 action; dA to perform; 


ye in this; 3téf@ you ought. 


Therefore, the scripture alone is your guide in determining what should be done 
and what should not be done. Knowing this, you ought to perform only such action 


as is ordained by the scriptures. 


The Vedas and other scriptures based 
on them, viz., the Smrtis, the Puranas and the 
Epics, guide us in determining what one 
should do and what one should abstain from 
doing; therefore, one should accept the authority 
of the Sastras in such matters rather than act 
in an arbitrary way. That is to say, one 
should perform only such acts as are ordained 
by the scriptures, and abstain from those 
which are prohibited by them. This is what is 
meant by the first half of this verse. 


(24) 


Recognizing in this way the authority of 
the scriptures, Arjuna is advised in the latter 
half of this verse to perform in the right way 
duties of an obligatory nature prescribed in 
the Sastras, and no such actions as are prohibited 
by them. And such virtuous acts too as are 
sanctioned by the scriptures should be 
performed only in a disinterested spirit, for 
only those acts that are performed in a 
disinterested spirit have been declared in the 
Sastras as conducive to God-realization. 


3% TANT MARTAMUYUTICY TENA APIA 
MRNAS CaS TTI AT 


PEFS PATA: Il 2G Il 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the sixteenth chapter entitled 
“The Yoga of Division between the Divine 
and the Demoniacal Properties.” 


Srimadbhagavad-Gita 


Chapter XVII 


At the beginning of this chapter Arjuna enquires about the position of those who are 
endowed with faith. In reply to this question the Lord classifies faith into three types and 
points out that it is faith which determines the character of a man. Thereafter, 
showing the connection of faith with worship, sacrifice, austerity etc., He 
proclaims in the concluding verse that the actions of those who are devoid of 
faith are as good as not done. Since the three types of faith have thus been separately 
expounded in this chapter, it has been given the appellation of Sraddhatrayavibhagayoga or 
the “Yoga of division of three kinds of faith.” 

In the opening verse of this chapter Arjuna enquires of the Lord about the position of 
those who having cast aside the injunctions of the Sastras, worship God with faith. In reply 
to this question the Lord discusses in the second verse the three types of 
innate faith varying according to the three Gunas or modes of Prakrti; the 
third declares that the character of a man is determined by his faith; the fourth 
tells us how men possessing the Sattvika, Rajasika and Tamasika types of faith worship 
gods, demigods, devils and spirits respectively; the fifth and sixth decry those who practise 
austere penance not sanctioned by the scriptures; the seventh calls upon Arjuna to hear the 
different types of food, sacrifice, penance and gift, the eighth, ninth and tenth discuss the 
Sattvika, Rajasika and Tamasika types of food; the eleventh, twelfth and thirteenth similarly 
discuss the characteristics of the Sattvika, Rajasika and Tamasika types of sacrifice. 
Describing in the fourteenth, fifteenth and sixteenth the nature of bodily austerity, austerity 
of speech and austerity of the mind respectively, the Lord defines the Sattvika form of 
austerity in the seventeenth, and the Rajasika and Tamasika forms in the eighteenth and 
nineteenth. The twentieth, twenty-first and twenty-second elucidate the distinctive features of 
the Sattvika, Rajasika and Tamasika forms of charity. The twenty-third glorifies the sacred 
words “OM TAT SAT.” The twenty-fourth explains the use of the syllable “OM”, the 
twenty-fifth that of “TAT” and the twenty-sixth and twenty-seventh that of “SAT”. And the 
chapter is concluded by proclaiming in the last or twenty-eighth verse that sacrifice, charity, 
austerity and other acts performed without faith, bring no reward here or hereafter and are 
as good as not done at all. 

At the beginning of Chapter XVI the Lord first of all described under the name of 
“divine endowment” the virtues and conduct prescribed in the Sastras and practised in a 
disinterested spirit, and then discussed the demoniac properties which are 
discountenanced by the Sastras. At the same time He affirmed His law of 
casting into hell men possessing a demoniac disposition and proclaimed that 
lust, anger and greed are the main evils forming part of the demoniac properties and are 
gates of hell; renouncing these he who strives for his spiritual welfare attains the supreme 
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goal. Thereafter He declared that having cast aside the scriptural injunctions, he who acts 
in an arbitrary way and does only that which is approved by his own judgment, gets no 
reward for his actions; his efforts aiming at perfection bring him no perfection, his 
endeavours aiming at happiness fail to bring him happiness and attainment of the supreme 
goal is quite out of the question for him. Arjuna was, therefore, advised to follow in a 
disinterested spirit the injunctions of the Sastras, which are competent to determine what 
should be done and what should not be done. While conceding that the actions of those who 
act in an arbitrary way flouting the scriptural injunctions yield no fruit at all. Arjuna is, 
however, reminded of those who reverently perform sacred acts such as worship, sacrifice 
and so on, even though casting aside the injunctions of the scriptures through ignorance or 
otherwise, and is eager to know where they stand. Giving expression to this curiosity of his, 
Arjuna puts the following question to the Lord: 


aT IIA 
a areas Usted Sa AT: | 
Wat FBT Gl HOT AraMTNl WET: 118 Ul 


à who; ereafaferq the injunctions of the scriptures; 34 disregarding; Area worship 
(gods and others); 9ga with faith; sifaat: endowed; Aart their; Prst position; q then; æT (is) 
what; paT O Krsna; Ar partaking of the nature of Sattva; anat or; T: partaking of the 


nature of Rajas; 74: (or) partaking of the nature of Tamas. 


Arjuna said: Those, who, endowed with faith, worship gods and others disregarding 
the injunctions of the scriptures, where do they stand, Krsna,—in Sattva, Rajas or 


Tamas? 


Even though the men referred to in the 
present verse stand on the same footing as 
the one mentioned in verse 23 of Chapter 
XVI in so far as both these types of men cast 
aside the scriptural injunctions, their cases no 
doubt differ. Verse 23 of Chapter X VI speaks 
of him who disdainfully flouts the injunctions 
of the Sastras, while the present verse refers 
to those who disregard them through ignorance 
or want of knowledge. The former has no 
regard for the Sastras; he does only that 
which is approved of by his own judgment. 
That is why he is said to act in an arbitrary 
way according to his own sweet will—(ada 
@laantd:). Those referred to in the present 
verse, however, are said to worship gods and 
others with faith (aa stgatfad:); thus faith 
or reverence is present in them. Where there 
is faith, contemptuous disregard is out of the 


(1) 
question. Knowledge of the scriptural 
injunctions is denied to them due to adverse 
circumstances and unfavourable surroundings, 
for want of leisure or through lack of industry 
and study etc.; and it is this ignorance which 
is responsible for their failure to respect the 
injunctions of the Sastras. 

The word ‘Nistha’ in this verse stands 
for one’s state or condition of being. For 
while answering the query of Arjuna contained 
in this verse, the Lord says in verse 3 below 
that faith constitutes the very being of man; 
whatever the nature of his faith, that verily he 
is. That is to say, his condition of being 
corresponds to the nature of his faith. This 
state or condition of one’s being is known by 
the name ‘Nistha’. 

In verse 6 of Chapter XVI the Lord 
referred to two types of men, viz., those 
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blessed with a divine nature and those 
possessing a demoniac disposition. Of these, 
the former perform actions enjoined by the 
scriptures in a disinterested spirit, and thereby 
attain liberation. Those possessing a demoniac 
disposition, again, are either Tamasika men 
who perpetrate sinful acts, or those who are 
dominated by Rajas blended with Tamas and 
perform noble deeds of their own liking, 
ignoring the scriptural injunctions. The former 
are born in sub-human species or cast into 
hells, while the latter get no reward for their 
noble actions. They have none the less to 
reap the evil consequences of their sinful 
deeds. While all these facts relating to those 
who possess a divine or demoniac disposition 
were thoroughly understood by Arjuna, he 
had some doubts about those who worship 
gods and others with faith, though disregarding 
the scriptural injunctions for want of knowledge 
about them. It was not clear to him whether 
they should be recognized as possessing a 
divine nature or a demoniac disposition. This 
is what he seeks to know by asking the 
question embodied in the latter half of this 
verse. 

From the above exposition it is clear 
that men of this world can be classified under 
the following five heads:— 

(1) Those who not only follow the 
injunctions of the Sastras but are endowed 
with faith as well; 

(2) Those who are lacking in faith even 
though they respect the scriptural injunctions 
to some extent; 

(3) Those who, though endowed with 
faith, are yet unable to follow the injunctions 
of the Sastras; 

(4) Those who are neither endowed with 
faith nor respect the scriptural injunctions; 
and 

(5) Those who flout the scriptural 
injunctions in a disdainful spirit. 
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Now the question is, how to distinguish 
men belonging to each of these five groups, 
what is their destiny and in which particular 
verses of the Gita do they find mention. 

(1) In this connection it may be submitted 
that men belonging to the first category, viz., 
those who are not only endowed with faith 
but also follow the injunctions of the Sastras, 
are again of two kinds; (i) those who perform 
their duties in a disinterested spirit, and (ii) 
those who work with an interested motive. 
Those Sattvika men who are blessed with the 
divine endowment and act in a disinterested 
spirit attain liberation; they are mainly referred 
to in the first three verses of Chapter XVI as 
well as in verses 11,14,17, and 20 of the 
present chapter. Those who are dominated 
by Rajas blended with Sattva and work with 
an interested motive attain supernatural powers, 
happiness and higher worlds such as heaven 
etc.; these find mention in verses 42 to 44 of 
Chapter II, verse 12 of Chapter IV, verses 20 
to 22 of Chapter VII and verses 20,21 and 
23 of Chapter IX. 

(2) Those who are lacking in faith even 
though they perform sacrifices and other acts 
and practise charity and austerity etc., following 
to a certain extent the injunctions of the 
Sastras, get no reward for those acts, which 
go in vain and are of no use to them here or 
hereafter. These have been mentioned in verse 
28 of the present chapter. 

(3) Those who, though casting aside 
the injunctions of the Sastras through ignorance, 
are yet endowed with faith are either Sattvika 
or Rajasika or Tamasika in character 
according to the nature of their faith. Their 
destiny too corresponds to their nature. These 
have been referred to in verses 2,3 and 4 of 
this chapter. 

(4) Those men of a demoniac disposition 
who neither believe in the scriptures nor 
possess faith and who, therefore, lead a sinful 
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life acting on the impulse of lust, anger and 
greed are cast into hells or born in the lower 
species. These find mention in verse 15 of 
Chapter VII, verse 12 of Chapter IX, verses 
7 to 20 of Chapter XVI and verses 5,6 and 
13 of this Chapter. 

(5) Those who follow their own will 
and do whatever is approved by their own 
judgment, flouting the injunctions of the Sastras 
in a disdainful spirit, are either Tamasika men 
who perform acts which are forbidden by the 
scriptures, or such as are dominated by Rajas 
blended with Tamas and perform noble deeds. 
Of these, the former are condemned to hell 
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and other evil fate and have been referred to 
in sub-para 4 above; whereas the latter get no 
reward whatsoever inasmuch as they set at 
naught the injunctions of the scriptures, as 
has been mentioned in verse 23 of Chapter 
XVI. Let it be noted in this connection that 
sinful acts perpetrated by these men invariably 
lead to evil consequences such as birth in a 
sub-human species and tortures in hell. 

The references quoted above by way of 
authority are by no means exhaustive: there 
are other verses too dealing with these five 
types of men. We have, however, refrained 
from citing all of them in this context. 


The Lord vouchsafes a brief reply to Arjuna’s query in the following two verses: 


MATA TAT 
fafaen sata sgr efeat at caurast | 


Cite Usa Ves ATTA AA AT gog R N 


fafaem of three kinds; staf is; tT faith; ATA of men; AT that; aast innate (not 
based on the study of scriptures); @tfraeht of a Sattvika character; Wstt of a Rajasika type; 
a and; Wa only; ame of a Tamasika nature; @ and; gf in this way; a4 of that; wT hear 


(from Me). 


<¢ 


Sri Bhagavan said: That (untutored) innate faith of men is of three kinds— 


Sattvika, Rajasika and Tamasika. Hear of it from Me. 


The word ‘Dehinam’ in this verse stands 
for the generality of men who naturally identify 
themselves with their body. 

The word ‘Sraddha’, qualified by the 
adjectives ‘Sa’ and “Svabhavaja’, refers to the 
faith existing in men who perform sacrifices 
and other duties in a spirit of reverence, though 


(2) 
casting aside the injunctions of the scriptures. 
Sraddha which follows from a study of the 
scriptures is called ‘Sastraja’ (proceeding from 
study of the scriptures); while ‘Svabhavaja’ is 
that which is inborn and conforms to the 
tendencies formed as a result of one’s actions 
in the current as well as in previous lives. 


memen Wael sgt Vata ANA 


sami Teal At Peaseg: A Wa G3 


raya shaped to their mental disposition; ude of all (men); 9g faith; waft is; UNA 
O descendant of Bharata, Arjuna; M&A: (is) constituted of faith; 344 this; Ta: man; a: 
who; aapa: possessing the kind of faith he does; @: he (himself); Ua indeed; @: (is) that. 


The faith of all men conforms to their mental disposition, Arjuna. Faith constitutes 
a man; whatever the nature of his faith, verily he is that. (3) 
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The pronoun ‘Sarvasya’ stands for those 
very men who regard the body as their self 
and have been referred to as ‘Dehinam’ in 
the preceding verse. This shows that the 
verse speaks of the generality of men who 
are identified with their body. For the Lord 
says in the latter half of this very verse. 
“Whatever the nature of faith man possesses, 
that verily he is.’ This dictum can apply only 
to him who regards the body as his self, and 
not to the man of wisdom who has transcended 
the three Gunas. 

Man’s nature conforms to the kind of 
actions he performs, which are either Sattvika, 
Rajasika or Tamasika. And nature is imbedded 
in the mind; hence his frame of mind is 
believed to reflect his nature. Hence to call 
one’s faith inborn is just the same as to 
speak of it as conforming to one’s mental 
constitution. Thus there is no anomaly on the 
part of the Lord in speaking of faith as 
‘Svabhavaja’ at one place and as ‘Sattvanurupa’ 
at another. 

The real being of the Purusa or soul is 
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beyond the Gunas or modes of Prakrti, as is 
stated in verse 22 of Chapter XIII. The present 
verse, however, speaks of the Purusa who is 
seated in Prakrti and is connected with the 
three Gunas born of Prakrti. For diversity 
attributable to the Gunas is possible only in 
the Purusa who is seated in Prakrti. Diversity 
due to the Gunas is out of the question in the 
case of him who is beyond the three Gunas. 
Hence there is no contradiction in speaking 
of the soul as ‘Parah’ (wholly beyond the 
three Gunas) at one place and as ‘Sraddhamaya’ 
at another. The Lord points out here that a 
man’s state or condition of being corresponds 
to the nature of his faith, which is either 
Sattvika, Rajasika or Tamasika, according to 
the frame of his mind. That is to say, the kind 
of faith a man possesses represents his very 
being. Establishing in this way the identity of 
faith, the state of being and the very being or 
self of man, the Lord answers the query of 
Arjuna relating to the state of being of those 
who worship with faith even though casting 
aside the injunctions of the Sastras. 


It has been stated above that a man’s Nistha or state of being corresponds to his faith; 
this may lead one to enquire the means of ascertaining the state of being of a particular 
individual. Anticipating this query the Lord says: 


Used Uae caraaaniha ARAT: | 


VAMOS ATT SAT: 


Us Ul 


sed worship; Afra: men of Sattvika disposition; gam gods; agaist Yaksas (demigods) 
and demons; tte: men of Rajasika temperament; War the spirits of the dead; YT ghosts; 
a and; IÀ others; art worship; TAAT: SAT: (viz.,) men of Tamasika disposition. 


Men of Sattvika disposition worship gods; those of Rajasika temperament worship 
demigods and demons; while others, who are of Tamasika disposition, worship the 


spirits of the dead and ghosts. 


The general rule is that a man is judged 
by his conduct. Applying this test it can be 
safely assumed that the worshippers of gods, 
who possess Sattvika disposition, must have 


(4) 


similar disposition; and according to the maxim 
that a worshipper bears affinity to the deity, 
it is stated here that the worshippers of gods 
are Sattvika by nature—their Nistha is of 
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Sattvika type. The words ‘Devan’ in this 
verse should be taken to include the Sun- 
god, the moon-god, the god of fire, the wind- 
god, Indra (the lord of paradise), Varuna (the 
god of water), Yama (the god of judgment), 
the two ASsvinikumaras (the twin-born 
physicians of gods), the Visvedevas and other 
gods mentioned in the Sastras. 

Worship of gods being a Sattvika pursuit, 
those who practise it have been declared as 
Sattvika; but perfectly Sattvika is he who takes 
to a Sattvika pursuit in a disinterested spirit. 

Just as the worshippers of gods are 
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Sattvika by nature, it can likewise be presumed 
that the worshippers of Yaksas and demons 
have Rajasika temperament while those of 
ghosts, spirits and devils are Tamasika by 
nature. 

The destiny of these worshippers varies 
according to the object of their worship. The 
worshippers of gods attain a celestial body; 
those of demigods and demons are reborn as 
demigods and demons; while the worshippers 
of ghosts and spirits attain the form, traits and 
condition etc., of ghosts and spirits. Verse 25 
of Chapter IX points to the same conclusion. 


The above verse speaks of those who, though casting aside the scriptural injunctions, 


worship different objects with an innate faith which is threefold in character; but nothing has 
been said about those who not only flout the injunctions of the scriptures but are also lacking 
in faith, and who practise austere penance etc. The question, therefore, arises: To which 
category do these people belong? The Lord answers this query in the following two verses. 


spiratafed at aad À at Var: | 
gag: ARTTA aa: N & UI 


stereatatedq of an arbitrary kind not enjoined by the scriptures; 44 dire; Tet practise; 
à who; qq: penance; SAT: men; @uegnaaet: full of hypocrisy and egotism; HMERrTaACH aM: 


obsessed with desire, attachment and pride of power. 


Men who practise severe penance of an arbitrary type, not sanctioned by the 
scriptures, and who are full of hypocrisy and egotism and are obsessed with desire, 


attachment and pride of power; 


The word ‘Tapas’, qualified by the 
adjectives ‘ASastravihitam’ and ‘Ghoram’, 
denotes austere penance which is not sanctioned 
by the scriptures, which does not conform to 
the scriptural injunctions, which seeks to mortify 
the body and the senses through pretentious 
displays of various kinds and which is dreadful 
to look at. 

Those who perform such dire penances 
discountenanced by the scriptures are lacking 
in faith. They set up a fine show in order to 
impress and cheat others and are ever puffed 


astara: sri 


(5) 


up with pride. That is why they have been 
spoken of as ‘Dambhahankarasarmyuktah’. 
These people are deeply attached 
to worldly enjoyments; the result is that 
their thirst for those enjoyments is ever 
on the increase. They believe that they 
will secure whatever they seek, and that 
they possess infinite strength which is 
sufficient to foil all attempts to interfere 
with their plans. This is what the Lord 
seeks to convey by calling such people 
‘Kamaragabalanvitah’. 


WAU: | 


At Aart sin Aaa & N 
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weld: emaciating; SRL constituting their body; Yanm, the elements; IATE: 
senseless people; AM Me (the supreme Spirit); @ and; YA also; sra: 3e dwelling in the 
heart; aM those; fag Know; amga having demoniac disposition. 

And who emaciate the elements constituting their body as well as Me, the 
supreme Spirit, dwelling in their heart,—know those senseless people to have demoniac 


disposition. 

The compound word ‘Bhutagramam’ 
stands here for the aggregate of twenty-three 
categories, viz., the five gross elements, mind, 
intellect, ego, the ten organs of perception 
and action and the five objects of senses, 
which have already been mentioned in XIII.5 
under the name of Ksetra. 


Those who perform dire penance of an 
arbitrary type, not sanctioned by the scriptures, 
not only emaciate and weaken their psycho- 
physical organism, which is nothing but a 
conglomeration of the twenty-three elements 


(6) 
enumerated above, but also torment God 
dwelling within their heart by their dreadful 
pursuits. For God is seated in the heart of all 
as their very Self. Hence to torment one’s 
own self or the self of others is to torment 
God Himself. It is in this sense that these 
people are said to torment the elements as 
well as God. 


The word ‘Acetasah’ refers to those 
stupid men who violate the injunctions of the 
Sastras and are lacking in intelligence, and 
whose intellect is clouded. 


Having pointed out the marks of those who are endowed with faith of a threefold 


character as well as of those who perform dire penance, the Lord now undertakes to classify 
food, sacrifice, penance and charity under three heads, viz., Sattvika, Rajasika and 
Tamasika, in order that one may choose the Sattvika type and reject the Rajasika and 


Tamasika ones. 


steneata ade Afa vata faa: | 
Teed art i Aai yogon 


ster: food; g and; afù as well; Ade to all (according to their innate disposition); fate: 
of three kinds; waf is; Ña: agreeable; Ug: sacrifice; A: penance; AM even so; arty (and) 
charity (too); Taq their; AGH distinction; $44 this; WT hear (from Me). 

Food also, which is agreeable to different men according to their innate disposition, 
is of three kinds. And, likewise, sacrifice, penance and charity too are of three kinds 


each; hear their distinction from Me. 


The use of the indeclinable ‘Api’ after 
‘Aharah’ shows that just as faith and worship 
have been divided under three heads, viz., 
Sattvika, Rajasika and Tamasika, even so 
food also is of three kinds. 

The pronoun ‘Sarvasya’ stands for the 
whole human race; for food is taken by all 
men and it is human beings who form the 


(7) 


subject of discussion in this chapter. 

The constitution of a man’s mind is 
determined by the kind of food he takes and, 
as has been stated in verse 3 above, a man’s 
faith corresponds to his mental constitution. 
If a man’s diet is pure, his mind too will be 
pure as a matter of course. “Purity of mind 
follows from purity of diet”* (Chandogya 


=o aeng mafa: | 
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Upanisad VIL.xxvi.2). And purity of thought 
and feelings, of faith and other qualities, and 
even so of actions too depends on purity of 
mind. It was, therefore, that the Lord thought 
it necessary to discuss the subject of food in 
this connection even without any reference from 
Arjuna. Besides, while worship of gods and 
others is not universally practised, food is a 
thing which concerns all. Just as a man is 
believed to have a Sattvika, Rajasika or 
Tamasika disposition according as he worships 
gods who are Sattvika by nature, demigods 
and demons who have a Rajasika temperament, 
or ghosts and spirits who have a Tamasika 
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disposition, even so of the Sattvika, Rajasika 
and Tamasika types of food, the one which 
is dear to him determines the mode of Prakrti 
by which he is dominated. It is this idea which 
has been particularly emphasized by the use 
of the adjective ‘Priyah’. Hence a man can as 
well be judged by the nature of his diet. It is 
for this reason that the Lord declares food to 
be of three kinds in this verse. His further motive 
in doing so was to help people choose the 
Sattvika type and reject the Rajasika and 
Tamasika ones. What is true of food should 
be understood to hold good in the case of 
sacrifice, charity and penance as well. 


In the above verse the Lord invited Arjuna to hear the classification of food, sacrifices, 
penance and charity. Accordingly He proceeds to describe in the following verse the 
Sattvika types of food, which are worth taking. 


sy ara CAED ESEC PIIGIC CO EIE l 
Ter: Ranen: Ran BE eent: MRa AN: N 


amaaa agaaa: promoting longevity, intelligence, vigour, health, happiness 
and cheerfulness; T&T: juicy; Ranet: succulent; RART: sustaining; gaT: naturally agreeable; 
stent: foods, i.e., edibles; mraman: (are) dear to the Sattvika type of men. 

Foods which promote longevity, intelligence, vigour, health, happiness and 
cheerfulness, and which are juicy, succulent, substantial and naturally agreeable, are 


liked by men of Sattvika nature. 


(1) ‘Ayuh’ means life; foods which 
augment vitality and thereby prolong one’s 
life are called ‘Ayurvivardhanah’. 

(2) The word ‘Sattva’ here stands for 
the intellect. Foods which tend to make one’s 
intellect pure or transparent, sharp, accurate 
and subtle are said to be ‘Sattvavivardhanah’. 

(3) Bodily and mental vigour, which 
contributes to one’s success in a noble 
enterprise is called ‘Bala’. Foods which 
augment this inner and outer strength or 
energy are referred to here as 
‘Balavivardhanah’. 

(4) Foods which serve as a natural 
antidote for one’s mental and physical ailments 


(8) 
are called ‘Arogyavivardhanah’. 

(5) When there is a feeling of 
contentment, Sattvika delight and freshness 
in the heart and when signs of joy born of a 
guileless heart are visible on one’s face and 
other limbs of the body, one is said to be 
happy. Foods which promote such happiness 
are called ‘Sukhavivardhanah’. 

(6) Amiability of disposition and a 
pleasing look on the face and other parts of 
the body is what is referred to here as ‘Priti’. 
And foods which enhance this Priti are called 
‘Pritivivardhanah’ . 

The compound adjective ‘Ayuhsattva- 
balarogyasukhapritivivardhanah’ thus covers 
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all articles of food of a Sattvika type, such as 
milk, clarified butter, vegetables, fruits, sugar, 
wheat, barley, grams and rice etc. 

The adjectives “Rasyah’, ‘Snigdhah’, 
‘Sthirah’ and ‘Hrdyah’ are intended to 
distinguish such articles from those of a non- 
Sattvika character. 

(1) Milk, sugar and other substances 
having a sweet flavour are referred to here as 
‘Rasyah’. 

(2) Clarified and unclarified butter, oils 
extracted from Sattvika substances and other 
fatty products are called ‘Snigdhah’. 

(3) Foods which sustain the body for a 
long time and give strength are spoken of as 
‘Sthirah’. 

(4) Foods which are not made of foul or 
impure substances and excite a Sattvika appetite 
on their very sight are known as ‘Hrdyah’. 

Edibles of four kinds, viz., Bhaksya 
(those which have to be chewed before they 
can be swallowed), Bhojya (those which are 
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directly swallowed), Lehya (those which are 
licked) and Cosya (those which are sucked) 
are referred to here as ‘Aharah’. The subject 
has been fully dealt with in the commentary 
on verse 14 of Chapter XV, which speaks of 
these four kinds of food under the name of 
‘Caturvidham Annam’. 

Even though the Lord undertook in the 
preceding verse to classify food under three 
heads, viz., Sattvika, Rajasika and Tamasika. 
He has thought fit to mention here foods that 
are dear to men of Sattvika disposition, rather 
than those which are Sattvika themselves. 
The reason is not far to seek. A man loves 
that very food which partakes of the Guna 
predominant in him. Hence when we talk of 
foods which are liked by men of a particular 
disposition, we indirectly mention the class 
to which such foods belong. This indirect 
method has been employed in order to show 
that the disposition of a man can be judged 
by the kind of food he loves. 


Having mentioned the diet of Sattvika men, which deserves to be adopted by all, the 
Lord now describes in the following two verses the diet of Rajasika and Tamasika men, 


which should be shunned by all. 


PEASHHAMTIIU A arAMaarter: 
STENT UST FSH MAW: N S tl 
peamant anaa: bitter, sour, salty, overhot, pungent, dry and burning; 


stent: foods; WSA% to a man of Rajasika temperament; g9: (are) dear; PR CHICORDL CI 


causing suffering, grief and sickness. 


Foods which are bitter, sour, salty, overhot, pungent, dry and burning, and which 


cause suffering, grief and sickness, are dear to the Rajasika. 


Neem and Karela etc., fall under the 
category of bitter foods. Some interpret the 
word ‘Katu’ as pungent and include pepper 
etc., in this class. But the separate mention of 
the word ‘Tiksna’, which evidently stands 
for pungent foods, justifies our construing 
the word ‘Katu’ as bitter. Tamarind and 


(9) 


lemon etc., may be classed as acid foods, 
alkalis and salts of various kinds are included 
in salty foods; foods which are taken while 
they are yet steaming are classed as overhot; 
chillies etc., are typical pungent foods; parched 
grains may serve as examples of dry foods 
and mustard seeds etc., may be taken to 
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represent burning foods. The pain which is 
experienced in the throat etc., at the time of 
taking such foods, the burning sensation felt 
in the tongue, palate etc., the acidity of teeth, 
the difficulty experienced in chewing articles, 
the watering of eyes and nose, hiccup etc.,— 
all these are included in the suffering which 
such foods are known to entail. The sense of 
remorse one feels after taking such foods is 
referred to here as Soka or grief, and the 
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distemper caused by them is spoken of as 
Amaya or disease. The foods mentioned above 
bring all these in their wake. Hence they 
have been called ‘Duhkhasokamayapradah’ 
and hence they should be discarded. 

The use of the compound adjective 
‘Rajasapriyah’ with reference to ‘Aharah’ is 
intended to convey that such foods are of a 
Rajasika type. Hence those who like such 
foods should be classed as Rajasika men. 


ada aaa ula udfed a adi 
sopua amA VSM ATA 20 N 


WAMA half-cooked; We insipid; Ufa putrid; ud stale; @ and; wq which (is); 
SEPA polluted; Af too; € and; 342A (which is) impure; MSTA (that) food; amaan (is) 


dear to Tamasika men. 


Food which is ill-cooked or not fully ripe, insipid, putrid, stale and polluted, and 


which is impure too, is dear to men of Tamasika disposition. 


Etymologically speaking, ‘Yatayamam’ 
means that which was cooked three hours 
before. But the separate mention of ‘Paryusitam’ 
(stale food) as falling under the category to 
Tamasika food precludes such interpretation. 
If “Yatayamam’ is taken to mean that which 
was cooked only three hours before, there is 
no meaning in including stale food in the 
category of Tamasika food. For when food 
cooked only three hours before is branded as 
Tamasika, that which has stayed overnight is 
all the more so, so that there was no need to 
mention it separately. It is for this reason that 
“Yatayamam’ has been interpreted as half- 
cooked or half-ripe. Nevertheless, if anyone 
insists on interpreting it as cooked three hours 
before, there is no objection either. 

A juicy substance (e.g., an orange or 
sugarcane) which has lost its succulent character 
due to exposure or contact with fire etc., or 
on account of its being out of season, is 
called ‘Gatarasam’. 

Putrid foods are those which contain a 
naturally offensive smell (e.g., onion, garlic 


(10) 


etc.) or which are rendered foul through 
fermentation or any other chemical process. 
Food which has been cooked the day 
before is called ‘Paryusita’ or stale. Foods 
which are allowed to stay overnight get spoiled 
and give rise to many diseases in case one 
chooses to partake of them. Fruits also which 
were plucked long ago and have accordingly 
been spoiled should be regarded as stale. 
Food which is left on one’s dish after 
one has partaken of it is called ‘Ucchista’. 
Animal foods involving destruction of 
life, such as meat, eggs etc., and prohibited 
intoxicants such as spirituous liquor, toddy 
etc..—which are impure by their very nature 
or which have been polluted by evil association 
of any kind,—through contact with any impure 
substance, place, utensil or person, or because 
of their connection with foul money earned 
by unfair or unrighteous means—all these 
are included in the category of impure food. 
The use of such articles has been banned 
even in the worship of gods. 
The use of the particles ‘Ca’ and ‘Api’ 
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is intended to convey that besides those articles 
which suffer from the above defects in a 
large or small measure, hemp drugs (Gaja 
and Bhaga), tobacco, cigarettes and bidis 
extracts, distilled spirits, impure medicines 
and all other articles which give rise to 
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Tamoguna are Tamasika in character. 

By speaking such food as dear to men 
of a Tamasika disposition the Lord indirectly 
pronounces it to be Tamasika in character; 
and the fact that they like such food is 
indicative of their Tamasika disposition. 


Having thus pointed out the three divisions of food, the Lord now proceeds to classify 
sacrifices under three heads. Out of these, He first of all gives the characteristics of a 


Sattvika Yajna, which is worth performing. 


amonei ada fafie ST ST | 
qea Aa: Waren u MAER: 11 22 I 


amorea: by those who expect no return; am: sacrifice; faférgre: ordained by 
scriptural injunctions; &: which; 34 is offered; @erq Wa sacrifices must be performed; sft 


thus; Wq: the mind; amara satisfying; @: that; maa: (is) Sattvika in character. 
The sacrifice which is offered, as ordained by scriptural injunctions, by men who 
expect no return and who believe that such sacrifices must be performed, is Sattvika 


in character. 


The use of the compound adjective 
‘Vidhidrstah’ with “Yajfah’ is intended to 
convey that of the many sacrifices enjoined 
by the Vedas, as well as of those enjoined by 
the Smrti texts that alone which is prescribed 
in the Sastras as binding on a particular 
Varna (grade in society) or Asrama (stage in 
life) is Sattvika in character. A sacrifice which 
is performed in an arbitrary way contrary to 
the scriptures is not Sattvika. 

Pouring oblations of clarified butter etc., 
into the sacred fire for the propitiation of 
gods and others, or duly worshipping anyone 
in any other form by offering him anything 
whatsoever is what is spoken of as ‘Yajfia’. 

Again, he who takes into his head that 
no incentive to work is left for the man who 
does not expect any return for his work, will 
never undertake any sacrifice in a disinterested 
spirit. Therefore, that sacrifice alone is Sattvika, 


(11) 


which is undertaken in a disinterested spirit 
with the firm belief that a man must perform 
the sacrifice which the Sastras prescribe for 
him with due regard to his Varna (grade in 
society) and Aérama (stage in life), and that 
failure to perform such a sacrifice is to disobey 
the commandment of God. 

The compound word ‘Aphalakanksibhih’ 
stands for those who expect no return for 
their sacrifice in the shape of wife, progeny, 
wealth, house, honour, fame, prestige, victory, 
heavenly bliss or any other enjoyment of this 
world or the next or the eradication of any 
evil or suffering (vide VI.1). A sacrifice which 
is undertaken with an interested motive cannot 
be wholly Sattvika even if it is performed in 
accordance with the scriptural injunctions; 
indifference to its fruit is supremely essential 
for investing it with a wholly Sattvika 
character. 


The Lord now describes the characteristics of a Rajasika sacrifice. 
BRN q He aA Wat a 
zad wast a ae fale WaT ez 
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sift keeping in view; q but; WA the fruit; are, mere show; 3f even; = or; 
wa for the sake of; aq which; gxqd is offered; wags O best of Bharatas, Arjuna; 77 that; 
aa sacrifice; fax know; Waq of the Rajasika type. 

That sacrifice, however, which is performed for the sake of mere show or even 


with an eye to its fruit, know it to be Rajasika, Arjuna. 


The disjunctive particle “Tu’ is intended 
to distinguish the Rajasika type of sacrifices 
from the Sattvika type mentioned in the 
preceding verse. 

A sacrifice which is undertaken with a 
view to establishing one’s reputation as one 
devoted to sacrifices, even though one has 
no faith in sacrificial performances, is said to 
be undertaken for mere show. 

Again, a sacrifice which is performed 
for securing a wife, progeny, wealth, house, 
honour, fame, prestige, victory, heavenly bliss 
or any other enjoyment of this world or the 


(12) 


next or for the eradication of any evil is said 
to have been undertaken with an interested 
motive. 

A sacrifice which has been undertaken 
with an interested motive is Rajasika in 
character even if it is enjoined by the scriptures 
and has been performed with reverence: even 
so, that which is undertaken for the sake of 
mere show is equally Rajasika. That which 
suffers from both these defects is, therefore, 
much more so. This is what is sought to be 
conveyed by the use of the particles ‘Eva’, 
‘Api’ and ‘Ca’ in the first half of this verse. 


The Lord now proceeds to describe the characteristics of a Tamasika sacrifice, which 


is wholly worth abstaining from. 


fates HAEMATA | 


nica asi 


aaa uRagà N 23 1 


fafa without regard for the scriptural injunctions; 3t@8T# in which no food is 


offered; HAMA without sacred chant; aafàora without sacrificial fees; stegtfarfety devoid 
of faith; AA4 sacrifice; AAA of the Tamasika type; uftaara they call. 


A sacrifice which is not in conformity with scriptural injunctions, in which no 
food is offered, and no sacrificial fees are paid, which is without sacred chant of hymns 


and devoid of faith, is said to be Tamasika. 


*Vidhihinam’ is that which is not enjoined 
by the Sastras or in which there is no respect 
for the scriptural injunction or which has 
been performed in an arbitrary way setting 
aside the injunctions of the scriptures. 

‘Asrstannam’ is that in which there is no 
feeding of Brahmanas and no gifts of food. 

‘Mantrahinam’ is that in which there 
is no sacred chant as enjoined by the 
scriputures,—in which either no sacred 
formulas have been employed at all or they 


(13) 


have not been employed in accordance with 
the scriptural injunctions, or in which such 
formulas have been occasionally omitted for 
want of respect for them. 

‘Adaksinam’ is that in which no sacrificial 
fees have been paid to the officiating priests 
and no gifts made to other Brahmanas. 

Lastly, ‘Sraddhavirahitam’ is that which 
is actuated by self-conceit, arrogance, delusion, 
hypocrisy, and egotism etc., and is marked 
by lack of reverence. 
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Having thus described the characteristics of the threefold Yajna, the Lord now takes up 
the subject of Tapas, and in order to point out the characteristics of Sattvika penance in the 
following four verses, first discusses the nature of bodily penance. 


aaaea ie | 
maada a m aq sAN 


daane MAA worship of gods, the Brahmanas, one’s teachers, elders and great 
souls; SL purity; ania straightness; wera continence; Ifat non-violence; @ and; 


BMA bodily; Wa: penance; Fad is called. 


Worship of gods, the Brahmanas, one’s teachers, elders and great souls, purity, 
straightforwardness, continence and non-violence—these are called penance of the 


body. 


The word ‘Deva’ stands here for Brahma 
(the Creator), Siva (the god of destruction), 
the sun-god, the moon-god, Durga (Siva’s 
Consort), Agni (the god of fire), Varuna (the 
god presiding over waters), Yama (the god 
of judgment), Indra (the lord of paradise) and 
all other gods mentioned in the Sastras—whose 
worship has been enjoined in the Sastras. The 
word ‘Dvija’, though denoting in its wider 
application all the three higher castes, viz., 
the Brahmana, (the priestly class), the Ksatriya 
(the warrior class) and the Vaisya (the trading 
class), stands exclusively for the Brahmana; 
for the latter alone is an object of worship for 
all. The word ‘Guru’ in this verse covers one’s 
parents, preceptor, aged folk and those who 
are superior in Varna (grade in society), 
ASrama (stage in life) and age, etc. And the 
word ‘Praja’ denotes saintly and wise men 
who possess adequate knowledge of God. 
Treating all these with due respect and attention, 
bowing to them, prostrating oneself at their 
feet, washing their feet, offering them 
sandalpaste, flowers, incense, light, food etc., 
rendering them appropriate services etc., and 


(14) 


making reasonable attempts to gratify them— 
all these are included in their worship. 

The word ‘Sauca’ has been used here in 
the restricted sense of mere external purity. 
For purity of speech has been mentioned 
separately in verse 15 and purity of mind in 
verse 16. ‘Sauca’ consists in cleaning one’s 
body with water, earth etc., and keeping all 
one’s bodily activities pure (XVI.3). 

‘Arjava’ means straightness. Having been 
mentioned as a part of bodily penance, it 
signifies absence of crookedness in the form 
of stiffness and twisting of the body. 

‘Brahmacarya’ consists in abstaining from 
sexual commerce in all its bodily forms and 
carefully preserving one’s seminal fluid. 

‘Ahimsa’ means taking a vow never to 
inflict with one’s body the least suffering in 
any form on any creature whatsoever. 

The above virtues and practices are mainly 
connected with the body, or in other words, 
the body plays the principal part in them; and 
they wash away all the impurities of the 
body and the senses and purify them. Hence 
they are known as bodily penance. 


The Lord now proceeds to describe the austerity of speech. 
sistent ai act trated a ad 
TATA WT ASH AT SATU Ve I 
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aAA causing no annoyance; WA, speech; WA truthful; agaa agreeable and 
wholesome; @ and; @ which (is); memana, study of the Vedas and other Sastras and 


the practice of Nama-Japa or repetition of the Divine Name; @ and; U€ verily; ateqay aa: 


the austerity of speech; T= is called. 


Words which cause no annoyance to others and are truthful, agreeable and 
wholesome, as well as the study of the Vedas and other Sastras and the practice of 


repetition of the Divine Name—this is known as the austerity of speech. 


Words which cause no annoyance to 
others and are absolutely untainted by 
calumny and slander etc., are called 
‘Anudvegakara’. Similarly, truthful words are 
those which state the bare truth in order to 
convey to others a correct idea of what one 
has actually seen, heard or experienced. Loving, 
sweet, artless and gentle words, which are 
pleasing to hear and are altogether free from 
acerbity, pungency, coldness, sarcasm, 
insolence and other faults, are known as 
‘Priya’. And words which are ultimately 
beneficial to all, which are altogether free 
from violence, malice, jealousy and animosity, 
and are full of love, compassion and good 
wishes are called ‘Hita’. 

The uttering of only, such words as 
combine in themselves all the four virtues, 
viz., unoffensiveness, veracity, agreeability 
and wholesomeness, and are free from all 
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impurities of speech mentioned in the Sastras, 
can be recognized as the austerity of speech; 
words which have the least tinge of these 
impurities and lack in any of the aforesaid 
virtues do not fall under the category of 
complete austerity of speech. This is what is 
sought to be conveyed by the use of the 
particle ‘Ca’ after “Priyahitam’. 

Reciting the Vedas and their auxiliaries 
viz., works on grammar, phonetics etc., the Smrti 
texts, the Puranas and Stotras or panegyrics to 
God etc., according to one’s qualifications, 
uttering the praises, glory and names of God 
and offering prayers etc., to God—all these 
are included in ‘Svadhyayabhyasanam’. 

All the above virtues and practices are 
connected with speech; they eradicate all the 
impurities of speech and purify it along with 
the mind; hence they have been spoken of as 
the austerity of speech. 


The Lord now tells us what is austerity of the mind. 


Ta: Wale: Aaa amare: | 


GAC ES EIIE ASA 


ATA I gG N 


Wa: Ware: cheerfulness of mind; Aara placidity; AA habit of contemplation on God; 
siretfattae: control of the mind; wazhig: perfect purity of inner feelings; gfi waq all this; 
aa: HAAA austerity of the mind; Sead is known as. 


Cheerfulness of mind, placidity, habit of contemplation of God, control of the 
mind and perfect purity of inner feelings—all this is called austerity of the mind. (16) 


‘Manahprasadah’ means purity and 
cheerfulness of mind. In other words, when 
the mind is freed from morbidities like dejection 
and fear, anxiety and grief, agony and 


perturbation etc., and is filled with light and 
vivacity, it is said to be cheerful. 

Complete absence of such afflicting 
morbidities as coldness, jealousy, violence, 
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vindictiveness, ferocity, ruthlessness etc., and 
the constant placidity and coolness of the 
mind is known as ‘Saumyatvam’. 

‘Maunam’ means the constant application 
of the mind to the thought of the virtues, 
glory, truth, essential character, sports and 
names etc., of God or to an enquiry about 
Brahma or the Absolute. 

When the restlessness of the mind totally 
disappears and it gets steady and thoroughly 
disciplined, it is said to be controlled. This is 
what is known as ‘Atmavinigrahah’. 

‘Bhavasarnsuddhih’ means the complete 
elimination from the mind of evil propensities 


The Lord now defines Sdattvika penance. 
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like partiality and prejudice, lust and anger, 
greed and infatuation, arrogance and malice, 
jealousy and animosity, scorn and contumely, 
envy and intolerance, obstinate error and idle 
thought, aversion to what is desirable and 
contemplating what is unwelcome, on the 
one hand, and the constant blossoming of 
virtues like forbearance, love, politeness etc., 
on the other. 

All the virtues mentioned in this verse 
are connected with the mind, and eradicating 
all it's impurities purify it; hence they 
have been spoken of as the austerity of 
the mind. 


gga Ut ad mafai Ay: | 
amarga Ah: mah UAT Ul V9 N 


AgM WAT with supreme faith; TAA practised; TU: penance; aq that, above-mentioned; 


Ffae threefold; X: men; sTHeTeHTefary: expecting no return; 4%: self-disciplined; mMRaFA 


Sattvika; Uftaare (they) call. 


This threefold penance performed with supreme faith by Yogis expecting no 


return is called Sattvika. 


‘AphalakanksY is he who never and on 
no account entertains the least craving for any 
return whatsoever in the shape of enjoyments 
of this world or the next or the cessation of 
suffering; and he whose mind, intellect and 
senses, being disciplined and untainted, can 
never be excited by enjoyment of any kind 
whatsoever, and who is entirely free from 
attachment, is called ‘Yukta’. Thus 
demonstrating by the use of the above two 
epithets the need of a disinterested spirit, the 
Lord thereby shows that the threefold penance 
described in the above three verses assumes 
a wholly Sattvika character only when it is 
performed by such disinterested persons. 

Consummate and reverent faith in the 
value, glory and essential character of the 
above-mentioned threefold penance, as depicted 
in the Sastras,—a faith which is more living 
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than what we have in things which are open 
to perception,—is called “supreme faith’. And 
the aforesaid penance, when it is performed 
with exceptional reverence and zeal, remaining 
unshaken under all circumstances and minding 
not in the least the greatest obstacles or 
hardships, is spoken of as ‘Sraddhaya paraya 
taptam’. 

The use of the adjectives “Tat? and 
“Trividham’ with ‘Tapah’ is intended to convey 
that the threefold penance relating to the 
body, speech and mind, mentioned in the 
preceding three verses alone, can be Sattvika 
in character. Other forms of penance, such as 
those referred to in verse 5 of this very 
chapter as ‘not sanctioned by the scriptures’ 
(Asastravihitam) and ‘dreadful’ (Ghoram), are 
never Sattvika. It further shows that although 
the forms of penance enumerated in verses 
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14, 15 and 16 above are Sattvika in character, 
they are wholly Sattvika only when they are 
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performed in the spirit indicated in the present 
verse. 


The Lord now defines the Rajasika type of penance. 


aerator aa ass wa adi 
feat dies wire Uses ATAN 22 N 


aange for the sake of renown, honour or adoration; W9: the penance; qea 
(either in all sincerity or) by way of ostentation; @ as well as; Wa for any other selfish gain; 
adq which; fra is performed; aq that; gg here; WE has been spoken of; Wst@H (as) Rajasika 
in character; AST Ayaq yielding an uncertain (and) momentary fruit. 


The penance which is performed for the sake of renown, honour or adoration as 
well as for any other selfish gain, either in all sincerity or by way of ostentation, and 
yields an uncertain and momentary fruit, has been spoken of here as Rajasika. (18) 


The use of the adjective ‘Yat’ with 
‘Tapas’ is intended to convey that whatever 
penances have been mentioned in the Sastras 
in the form of sacred vows, fasts and self- 
discipline fall under the category of Rajasika 
penance if they are performed with some 
interested motive. 

The reputation that one gains in the 
world, through publicity given to one’s 
austerities, as an ascetic of a very high order 
unequalled in penance and a man of supreme 
excellence is called ‘Satkara’. ‘Mana’ consists 
in welcoming a man as an ascetic, rising 
before him, bowing to him, presenting him 
with an address or showing respect to him 
through any other gesture. And waving Arati 
before him, washing his feet, offering him 
leaves and flowers and other recognized forms 
of worship, and carrying out his behests—all 
these are known by the name of ‘Puja’. 

The use of the particles ‘Ca’ and ‘Eva’ 


in the first half of this verse is intended to 
show that austerity practised for attaining any 
other selfish end is also included in the category 
of Rajasika penance. 

Austerity, whether of a profane or sacred 
character, which is practised for mere 
ostentation assuming the guise of an ascetic 
with a view to gaining any selfish end through 
fraudulence, even though one has no real 
faith in penance,—this is what is known as 
practising austerity through ‘Dambha’. 

It should be noted in this connection 
that a selfish motive alone brings down austerity 
to the Rajasika level; it is much more so if it 
is accompanied with ostentation. 

There is no surety about our gaining the 
object sought through such penance; hence 
such austerity has been declared as “Adhruva’, 
and it has been spoken of as ‘Cala’ because 
whatever return we get for such penance 
does not last for ever, it is bound to perish. 


The Lord now defines penance of the Tamasika type, which is altogether worth 


abstaining from. 


yemma adtsar fad au: 
Wee al TET I Ve Ul 
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HEMET through perversity; IMAA: self-mortification; Wq which; Wea accompanied 
with; Rhad is performed; aq: the penance; we SATA for harming another; &T or; aq that; 
ara, Tamasika (in character); Seated has been declared to be. 

Austerity which is practised through perversity and is accompanied by self-mortification 


or is intended to harm others, such austerity has been declared as Tamasika. 


The word “Tamasam7’ in this verse refers 
to the type of penance mentioned in verses 5 
and 6 of this chapter, which is not sanctioned 
by the scriptures but is conceived by one’s own 
mind and which is characterized by dreadful 
acts of self-mortification, such as tying one’s 
feet to the bough of a tree and hanging with 
one’s head downwards, sitting on iron spikes 
and so on, performed with some evil intent either 
by way of ostentation or through ignorance. 
This is what is sought to be conveyed by the 
use of the adjective ‘Yat’ with ‘Tapah’. 

Obstinately clinging to any practice 
whatsoever as an act of penance without 
knowing the true characteristics of austerity 
is called ‘Mudhagraha’. And undertaking with 
such obstinacy, as an act of penance, a 
Tamasika practice characterized by 
mortification of one’s body, speech and 


(19) 
mind,—this is what is meant by performing a 
penance through perversity. 

The word ‘Atmanah’ in this verse stands 
for one’s mind, speech and body; and their 
mortification is referred to here as ‘Atmanah 
Pidaya’. Therefore, an act of penance which 
is not sanctioned by the scriptures and subjects 
one’s mind etc., or any of them to undue 
hardships is said to be accompanied by self- 
mortification. 

Mortifying one’s mind, speech and 
body with intent to usurp or destroy others, 
property, exterminate their family line or harm 
them in any way,—this is what is called 
‘Parasyotsadanartham Tapah’. 

The use of the particle ‘Va’ is intended 
to convey that an act of penance which has 
any of these characteristics is Tamasika in 
character. 


Having defined the three kinds of penance, the Lord now proceeds to mention the 
threefold division of charity and with this end in view, defines the Sattvika type first. 


amaA a dradsquenrkur | 
Gol hice GT UA A dealt Ufrach AAAI Ro N 


TAA it is one’s duty to give; fa with this idea; Wq M4 a gift which; dad is 
bestowed; aaao on one who is no benefactor; XÑ in a fit place; @T® at a suitable time; 
æ and; Wt to a deserving person; @ and (also); aA 4m that gift; arnar (as) Sattvika; Ft, 


has been declared. 


A gift which is bestowed with a sense of duty on one from whom no return is 
expected, at appropriate time and place, to a deserving person, that gift has been 


declared as Sattvika. 


Showing by the use of the words 
‘Datavyamiti’ that a disinterested spirit is 
essential for the full development of Sattvaguna, 
the Lord tells us in this verse that it is man’s 
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paramount duty to bestow gifts, enjoined by 
the scriptures, with due regard to his grade in 
society, stage in life, condition and 
circumstances to devote his possessions to 


+ Chapter XVII « 


the good of others to the best of his ability. 
Failing to do so he falls from the human state 
and flouts the blessed commandment of God. 
Therefore, that gift alone is wholly Sattvika 
in character, which is bestowed with a pure 
sense of duty without expecting any return 
either here or hereafter. 

Only that place and time are fit and 
suitable for gratifying others through the gift 
of a particular object, at which that object is 
particularly needed. For instance, that place 
and time alone are fit and suitable for the gift 
of food and water, which are marked by the 
prevalence of famine or draught—no matter 
if that place is no place of pilgrimage and 
that time has no special religious significance. 
Besides these, ordinarily speaking, Kuruksetra, 
Haridvara, Mathura, Kasi, Prayāga, 
Naimisaranya and other sacred places, and 
all sacred occasions such as the solar and 
lunar eclipses, the full moon and new moon, 
Samkranti (the passage of the sun from one 
zodiacal sign to another), Ekadast (the eleventh 
day of every dark and bright fortnight)— 
which have been commended in the Sastras 
for charity—are suitable places and occasions. 
the words ‘Deśe’ and ‘Kale’ in this verse 
refer to all these places and occasions. 

He who is in need of a particular object 
at a particular place and time is 
a ‘Patra’ or fit person to receive a gift of that 
object at that very place and time. For instance, 
all living beings who are hungry, thirsty, naked, 
poor, sick, afflicted, forlorn and terror-stricken 
are worthy of receiving gifts of food, water, 
cloth, wherewithal to make both ends meet, 
medicine, consolation, shelter and assurance 
of safety respectively. The fitness of afflicted 
creatures is not qualified by considerations of 
caste, nationality or time. Their affliction alone 
is a test of their fitness. Besides these, learned 
Brahmanas of excellent conduct, ideal 
Brahmacaris or religious students, Vanaprasthas 
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or hermits living in a forest and Sarhnyasis or 
recluses who have renounced the world, and 
those who have taken a vow of service are fit 
to receive, according to their respective 
qualifications, gifts of money and other articles 
which are within the means of the donor and 
have been recommended for them by the 
Sastras. 

It is certainly obligatory to render good 
offices to, and try to gratify to one’s level 
best, those to whom one owes a debt of 
gratitude. Nay, men of a noble disposition 
cannot help obliging their benefactor. They 
know that an attempt to return a true obligation 
is to undervalue it; for a real obligation cannot 
be repaid at all. Hence they render good 
offices to him only for their own satisfaction; 
and whatever they do, appears inadequate to 
them. They remain overwhelmed with gratitude. 
In Sri Ramacaritamanasa of Gosvami 
Tulasidasa, Bhagavan Sri Rama says to His 
devotee, Hanuman:— 

“O monkey-god, there is none among 
celestials, human beings and sages, who has 
rendered such valuable services to Me as 
you have done. How should I requite your 
services? My mind is unable even to stand 
your looks.” 

In Srimad Bhagavata, Bhagavan Sri 
Krsna proclaims His indebtedness to the 
cowherd damsels of Vraja. Under such 
circumstances, offering anything to a benefactor 
can never be unjustifiable or a Rajasika act; 
of course, it does not come within the purview 
of ‘Dāna’ or charity. It is rather a natural 
gesture expressive of one’s gratitude. Those 
who regard it as an act of charity really offer 
insult to the benefactor; while those who are 
unwilling to oblige a benefactor belong to 
the category of ungrateful creatures. Hence 
one must render good offices to one’s 
benefactor. 

By insisting that a gift should be bestowed 
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on one who is not a benefactor, the Lord 
seeks to convey that a donor should not 
expect the least return from the donee or 
recipient of the gift. That gift alone is Sattvika, 


The Lord now defines a Rajasika gift. 
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which is bestowed on him in whom one has 
no selfish interest. As a matter of fact, the 
Lord thereby simply warns the donor against 
entertaining a selfish motive. 


ad ween wmeaqest at YA: I 
aad a uR Tart Worst CATLIN Re M 


aa which; 4 however; WarHNTeA for getting a service in return; Wea reward; Beet 
expecting; aT or; YA: then; da is given; € and; URTEN in a grudging spirit; aq that; aa 
gift; W41 Rajasika (in character); S777 has been proclaimed. 

A gift which is bestowed in a grudging spirit and with the object of getting a 


service in return or in the hope of obtaining a reward, is called Rajasika. 


The disjunctive particle ‘Tu’ in this verse 
is intended to distinguish the Rajasika from 
the Sattvika type of gifts. 

A donation which is given in a reluctant 
and helpless mood under threat or coercion, 
due to pressure exerted by respectable and 
influential men, in response to an importunity 
or with a covert feeling of discomfiture and 
sorrow, is said to have been given in a 
grudging spirit. 

A gift bestowed on someone who is of 
permanent utility or who is expected or 
calculated to render some useful service, great 
or small, later on, is no true gift, really 
speaking that is something like a sum advanced 
to ensure a service. For instance, on sacred 
occasions like a Somavatt Amavasya (the 
last day of a dark fortnight synchronizing 
with a monday, which is a rare phenomenon) 
it is customary these days to bestow a gift on 
such Brahmanas as are useful to ourselves or 
to our friends or relatives, and who are expected 
to render some service in future, or to donate 
a sum to institutions or organizers of institutions 
who are expected in return to serve our ends 
in ways more than one. This is what is meant 
by bestowing a gift with the object of getting 
a service in return. 


(21) 


Similarly, a gift which is bestowed on an 
individual or institution with the object of gaining 
honour, fame, prestige and enjoyments, either 
of this world or the next, or for curing some 
disease, is said to have been given in the hope 
of obtaining a reward. Some people seek to 
derive a number of benefits all at once from 
a single gift, e.g., they anticipate that:— 

(a) The donee or recipient of the gift 
will feel obliged and will take sides with 
them in a good or evil cause when the time 
comes for it; 

(b) They will gain reputation, which 
will add to their prestige and bring honour to 
them; 

(c) Publicity through the press will create 
an impression on the minds of the general 
public that the donors are very rich; this will 
give them a number of advantages in business 
and they will be able to make maximum 
profits; 

(d) Good reputation will enable them to 
secure high connections for their sons and 
daughters, which will serve a number of their 
ends; 

(e) Their gift as a matter of course will 
yield in the next world the maximum return 
promised in the Sastras. 
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Calculations of this kind detract much | and ‘Ca’ is intended to convey that a gift is 


from the value of a gift. 
The use of the particles ‘Va’, ‘Punah’ 


The Lord now defines a Tamasika gift. 


Rajasika if it possesses any of the three traits 
mentioned in the verse. 


adsa «= TATA TTT I 


STach Aa 


CATA STS RR M 


aTh out of time and place; 4 4M a gift which; 3TaT4ts21: to undeserving persons; 
a and; dae is given; AATA without good grace; sta—tatq (or) disdainfully; aq that; APTA 


(as) Tamasika; Seated has been spoken of. 


A gift which is made without good grace and in a disdainful spirit, out of time and 


place, and to undeserving person or persons, is said to be Tamasika. 


A gift which is given in a cold manner 
without due attention to a deserving man, 
who comes to receive it, i.e., without greeting 
him, enquiring after his health, addressing 
sweet and polite words to him and offering 
him a seat etc., is known as ‘Asatkrtam’. 

Similarly, a gift which is made with an 
adverse criticism and unpleasant remarks, 
which is accompanied with a threat and a 
strict warning not to appear again, and which 
is given with words of ridicule or with an 
insult offered through speech, body or gesture, 
is called ‘Avajnatam’. 

That time and place which are not suitable 
for a gift, that is to say, in which a gift is 
unnecessary or forbidden by the scriptures 
(e.g., the gift of a cow in a place where 
barberous or Mlecchas live or giving away 
girl in marriage during an eclipse), are referred 
to here by the compound word ‘AdeSakale’. 
A gift which is made at such a time and 
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place paves the way for hell, hence it has 
been denounced as “Tamasika’. 

Those who need no gift and who have 
been precluded by the Sastras from receiving 
a gift, e.g., he who marks a show of piety, a 
hypocrite, an imposter, a cruel man, a 
caluminator, he who is intent on achieving 
his own selfish ends by depriving others of 
their means of subsistence, he who affects 
humility, he who takes forbidden articles 
such as meat and wine, he who indulges in 
mean pursuits such as thieving, adultery etc., 
a swindler, a gambler, an unbeliever and so 
on, all these are unfit for receiving a gift. A 
gift bestowed on them is fruitless and leads 
the donor to hell; hence it is Tamasika in 
character. This should, not, however, be taken 
to debar anyone giving food, water, clothing 
and medicine etc., to the hungry, thirsty, 
naked and sick according to their respective 
needs. 


Thus, with a view to declaring sacrifice, austerity and charity etc., of the Sattvika type 
as worth practising and those of the Rajasika and Tamasika types as worth renouncing, 
sacrifice etc., have been classified under three heads each. The next topic is now introduced 
in order to show that connection they have with God and how a flaw or defect in the 
practice of the Sattvika types of sacrifice, austerity and charity is set right, and so on. 


3% acatefa Aada serurtataer: Cyd: | 
mee Aas sara ART: BTN 23 
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3% the syllable OM; aq the syllable TAT; Wq the syllable SAT; gft this; frézr: 
appellation; J&T: of the Absolute (who is Truth, Consciousness and Bliss solidified); fate: 
threefold; 4a: has been declared; atemt: the Brahmanas; wt by that; Aat: the Vedas; @ and; 


AFT: sacrifices etc.; @ as well as; fafeat: were created; Wt at the cosmic dawn. 


OM, TAT and SAT—this has been declared as the threefold appellation of the 
Absolute, who is Truth, Consciousness and Bliss. By That the Brahmanas and the 


Vedas as well as sacrifices were created at the cosmic dawn. 


Although there are countless names of 
Brahma or Almighty God, the appellations, 
OM, TAT and SAT have been recognized 
as the foremost in the Vedas and they are 
specially connected with sacred pursuits like 
sacrifice, austerity and charity. Hence these 
three alone have been mentioned here. 

The pronoun ‘Tena’ refers to Brahma 
who bears the three appellations, rather than 
to the appellations (Nirdesah) themselves. 

Here it may be urged that while in 
Chapter III above the entire creation including 
sacrifices has been spoken of as having 
emanated from Brahma, the Lord of creation 
(1.10), the present verse declares the 
Brahmanas etc., as having evolved from God 
Himself; how are these two statements to be 
reconciled? In this connection it may be 
submitted that Brahma, the lord of creation, 
has taken his descent from God, while the 
Brahmanas, the Vedas and sacrifices etc., 
have all emanated from Brahma. Therefore, 
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at some places these have been spoken of as 
having emanated from God Himself, while at 
others they have been declared as having 
evolved from Brahma, the lord of creation. It 
is, however, just the same. 

The word ‘Brahmanah’ in this verse 
should be taken to cover all created beings 
from the Brahmana downwards; and ‘Yajinah’ 
should be understood to include sacrifice, 
austerity, charity and all other duties of an 
obligatory nature enjoined by the scriptures. 

The idea underlying this verse is that 
the syllables OM, TAT and SAT are 
appellations of God, from whom this entire 
creation consisting of the sacrificer, the act of 
sacrifice and the body of rules governing 
such sacrificial performances has emanated; 
hence the utterance etc., of these appellations 
corrects the flaws and defects of all these 
performances. Utterance of the names of God 
is, therefore, most essential at the beginning 
of each undertaking. 


Here it may be asked: What connection do these three names of God—OM, TAT and 
SAT—have with sacrifice, austerity and charity etc.? Anticipating this query, the Lord first 


tells us about the use of OM. 


amaaa aAA: ORAT: | 
yada AmA: Ade SaR N Vw N 


ama therefore; IM the syllable OM; gA this; Sete uttering; agama: frat: acts of 
sacrifice, charity and austerity; Wad=t proceed; aarmt: enjoined by sacred precepts; WATE, 
always; SWeratfeary of noble persons given to the recitation of Vedic chants. 

Therefore, acts of sacrifice, charity and austerity as enjoined by sacred precepts 
are always commenced by noble persons, given to the recitation of Vedic chants with 


the invocation of the divine name, ‘OM’. 


(24) 
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The present verse is primarily intended 
to reveal the glory of the Divine Name. What 
the Lord seeks to convey through this verse 
is that, being a name of God from whom 
acts of sacrifice etc., have proceeded, the 
syllable OM corrects by its very utterance the 
flaws and defects of all such performances 
and lends them a sacred and blessed 
character. Such is the infinite glory of the 
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Divine Name. The word ‘Brahmavadinam’ 
refers to those learned Brahmanas, Ksatriyas 
and Vaisyas who are qualified to perform 
sacrifices and other sacred acts with reciting 
the Vedic chants. They never and in no 
case undertake any sacred performance 
whatsoever without uttering the holy name 
‘OM’. Therefore, everyone should emulate 
their noble example. 


Having thus spoken about the use of the syllable OM, the Lord now tells us about the 


use of another name of God—TAT. 


dearest = wes Aaa: RA: | 
amines fataen: frat NATIA: 24 N 


aq (all this belongs to God who is denoted by the name of) TAT; gf with this idea; 
sree not expecting; WAA return; aqda:frat: acts of sacrifice and austerity; qarat: 
acts of charity; @ as well as; fafa: of various kinds; frat are performed; Atetentet]artss: by 


the seekers of blessedness. 


With the idea that all this belongs to God, who is denoted by the appellation 
‘TAT’, acts of sacrifice and austerity as well as acts of charity of various kinds are 


performed by the seekers of blessedness, expecting no return for them. 


The word ‘TAT’ is a name of God. It 
has been used in this verse along with the 
particle ‘Iti’ in order to explain the object 
of its utterance. The idea is that uttering 
this name of God at the commencement of 
every undertaking, seekers of beatitude 
entirely give up the feelings of ‘I’ and 
‘mine’ by remembering that everything 
belongs to God, from whom the whole 
of this universe has emanated, and that it 
is through His articles, according to His 
behest and for His sake that acts of sacrifice 
etc., are performed by them, they being a 


(25) 


mere instrument. 

Ordinary men of the world, who follow 
the injunctions of the scriptures and are 
qualified to recite Vedic Mantras, are unable 
to overcome the desire for fruit or the feelings 
of ‘Il’ and ‘mine’. The seekers of beatitude, 
however, who need nothing but God- 
realization, perform every action for the sake 
of God alone and according to His behest, 
entirely giving up the feelings of ‘I’ and 
‘mine’ as well as attachment and the craving 
for fruit. The Lord has thereby stressed the 
value of relinquishing the desire for fruit. 


Having spoken about the use of the appellation TAT, the Lord now tells us about the 
use of the third name of God, viz., SAT, in the following two verses. 


asa manà a 


URATA | 


wA pi am Waser: M AAN RG Il 
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HAMA in the sense of truth; MANA in the sense of goodness; J and; Wq SAT; sft Wad 
this name of God; WJ=TÀ is used; WITA ÄT in the sense of a praiseworthy act (too); aat 
and; Wq: SAT; Fæ: the term; WÅ O son of Prtha (Kunth), Arjuna; ESG] is used. 


The name of God, ‘SAT’, is employed in the sense of truth and goodness. And the 


word ‘SAT?’ is also used in the sense of a praiseworthy act, Arjuna. 


The compound word ‘Sadbhave’ in this 
verse stands for eternity or the immortal truth 
which lasts for ever, and such is the essential 
character of God. Hence it is spoken of as 
‘SAT’. 

The guileless and noble disposition 
of the mind is called ‘Sadhubhava’. It 
is conducive to God-realization; hence 
the name of God, ‘SAT’, forms part of 


(26) 


the compound word denoting it, viz. 
‘Sadbhava’. 

A noble deed which is worth performing 
and has been enjoined by the Sastras is 
spoken of as ‘PraSasta’ or praiseworthy. 
Performed in a disinterested spirit, it leads to 
God-realization. Hence the name of God, 
‘SAT’, is used with reference to it, that is to 


say, it is called a ‘Satkarma’. 


aa aaa aa a fata: afefa area 
et ða deta wafedatvetadn eel 


aa in sacrifice; Tafa in austerity; eM in charity; @ and; Raft: steadfastness; Wq ‘Sat’; 
gfe thus; @ and; Tela is spoken of; wt action; & and; ua likewise; aata performed for the 
sake of Him, i.e., God; Ad ‘Sat’; $f so; Wa verily; atfseffad is termed. 

And steadfastness in sacrifice, austerity and charity is likewise spoken of as ‘Sat’, 


and action for the sake of God is verily termed as ‘Sat’. 


The words ‘Yajne’, ‘Tapasi’ ‘Dane’ in 
this verse denote only the Sattvika forms 
of sacrifice, austerity and charity; and 
faith in and loving reverence for these, 
which is also spoken of as ‘Nistha’, has 
been referred to here as ‘Sthiti’. Being 
conducive to God-realization, this ‘Sthiti’ 
or steadfastness in them is called by the 
name of ‘Sat’. 

The word ‘Karma’, qualified by the 
adjective “Tadarthtyam’ stands for such action 


(27) 


as is performed according to the behest of 
God and for His sake alone, in which the 
doer has no selfish interest. Such action purifies 
the heart of the doer and enables him to 
realize God; hence it is called ‘SAT’. 

The use of the particle ‘Eva’ after the 
word ‘Karma’ in the second half of this verse 
is intended to convey that only such action as 
is performed for the sake of God is really 
‘Sat’; other actions, inasmuch as their fruit is 
evanescent, hardly deserve this epithet. 


In this way the Lord pointed out the value of actions such as sacrifice, austerity and 


charity etc., enjoined by the scriptures and performed with reverence. This naturally tempts 
one to enquire about the result of those acts of sacrifice etc., which, though enjoined by the 
Sastras, are performed without faith. Anticipating this query, the Lord now concludes the 
chapter with the following remarks. 
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Ssg Ed ad AK Hd A Adi 
seed Uret + at aAA AT STU VWI 


AAAA without faith; Et that which is offered as an oblation; @W4 that which is given; 
aq: Ta austerity practised; PAR (noble act) is performed; € and; Aq whatever; 3a naught; 
gfe so; sà is declared; utet O son of Prtha (Kunti), Arjuna; 4 nor; a that (is of avail); 


Wet hereafter; Ù neither; gg here. 


An oblation which is offered, a gift given, an austerity practised, and whatever 
good deed is performed, if it is without faith, it is all termed as naught i.e., ‘Asat’; 


therefore, it is of no avail here or hereafter. 


An offering into the sacred fire, a gift 
and an act of penance and other noble deeds 
are able to purify the heart and bestow rewards 
in this world or the next only when they are 
accompanied with faith. Noble deeds done 
without faith are fruitless; that is why they 
have been declared as naught (Asat) and of 
no avail here or hereafter. 

There is no need of faith in perpetrating 
forbidden acts and their fruit too does not 
depend on one’s faith. Moreover, they are 
perpetrated by those men alone who do not 
possess full faith in the Sastras, exalted souls 
and God Himself, and who do not believe 


(27) 


that sinful acts bear fruit; nevertheless they do 
reap the painful consequences of such acts. 
Therefore, the words “Yat Krtam’ do not include 
sinful deeds. Besides this, having been 
mentioned along with noble acts such as 
sacrifice, charity and austerity, “Yat Krtam’ 
can only denote actions of the same category. 
Hence the statement that these actions are of 
no avail here or hereafter cannot apply to sinful 
deeds; for since they are purely productive of 
sorrow, there is no possibility whatsoever of 
their yielding any good results. Hence the 
present verse speaks only of noble deeds 
performed without faith, and not of vile deeds. 


3% qaa Aaea Tere 
NRTA MPOTATAAG AGIATA 
TA WARTS EAA: I 29 I 


Thus, in the Upanisad sung by the Lord, the science of Brahma, the scripture 
of Yoga, the dialogue between Sri Krsna and Arjuna, ends the seventeenth 
chapter entitled “The Yoga of the Division of the Threefold Faith”. 


3% 


Srimadbhagavad-Gita 


Chapter XVIII 


Moksa consists in securing lasting freedom from the bondage of mundane existence in 
the form of birth and death and realizing God, who is no other than supreme Bliss. Summing 
up the substance of all previous chapters, the present one discusses, under the 
names of ‘Sannyasa’ and ‘Tyaga’ respectively, the Paths of Knowledge and 
Action, both of which are means to the attainment of Moksa, in all their 
details; and secondly, the teaching of the Gita has been wound up (XVIII.66) with an 
exhortation to offer all actions to God, who is the same as Moksa. It is for these reasons that 
the chapter has been given the title of ‘Moksa-Sannyasa-Yoga’. 

In the opening verse of this chapter Arjuna expresses his desire to know the truth about 
Sannyasa and Tyaga: in the second and third the Lord records the views of other thinkers 
on the subject; in the fourth and fifth He invites Arjuna to hear His own 
conclusion about Tyaga, and establishes the advisability of not relinquishing 
one’s obligatory duties, while in the sixth He gives His own considered 
opinion in the matter of Tyaga, and declares it as superior to the other views. Thereafter, 
defining the Tamasika, Rajasika and Sattvika forms of Tyaga in the seventh, eighth and ninth 
respectively, He describes the marks of a Tyagi (man of renunciation) of the Sattvika type in 
the tenth and eleventh. Demonstrating the greatness of men of renunciation the Lord winds 
up the topic of Tyaga in the twelfth. Thereafter, inviting Arjuna to hear His dissertation on 
Sankhya, the Lord discusses up to the fifteenth the five factors which contribute to the 
accomplishment of actions, viz., Adhisthana etc., according to the viewpoint of Sankhya. 
Denouncing in the sixteenth the man who regards the pure spirit as the doer, the Lord praises 
in the seventeenth one who performs actions without claiming the doership. Mentioning the 
threefold incentive to action as well as the three constituents of action in the eighteenth, the 
Lord introduces the threefold division of knowledge and action as well as of the doer in the 
nineteenth, and actually divides them under three heads, viz., Sattvika, Rajasika, and Tamasika 
from the twentieth to the twenty-eighth. Introducing in the twenty-ninth the threefold division 
of Buddhi (reason) and Dhrti (firmness), the Lord divides them under three heads, viz., Sattvika, 
Rajasika and Tamasika, from the thirtieth to the thirty-fifth. Dividing Sukha (joy) under three 
heads, viz., Sattvika, Rajasika and Tamasika, from the thirty-sixth to the thirty-ninth, the 
Lord winds up the topic of Gunas and declares the whole world as made up of the three 
Gunas in the fortieth. Thereafter, introducing the topic of the natural functions of the four 
grades of society in the forty-first, the Lord enumerates the natural functions of the Brahmanas 
in the forty-second, of the Ksatriyas in the forty-third and of the Vaiśyas and Siidras in the 
forty-fourth. Declaring in the forty-fifth that men can attain highest perfection through the 
performance of their respective duties, the Lord tells us in the forty-sixth the method of attaining 
it. Extolling the performance of one’s own duty in the forty-seventh, He discourages renunciation 
of the same in the forty-eighth. Thereafter, resuming the discussion of Sannyasayoga from 
the forty-ninth and declaring that one can attain the highest perfection through Sannyasa, the 


Title of the 
Chapter 


Summary of 
the Chapter 
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Lord undertakes in the fiftieth to speak of the culmination of the Yoga of Knowledge and 
discusses from the fifty-first to the fifty-fifth the Yoga of Knowledge with its fruit. Thereafter, 
from the fifty-sixth to the fifty-eighth the Lord points out the glory and fruit of Karmayoga 
which lays special emphasis on Bhakti and commands Arjuna to practise the same, warning 
him at the same time of the risk involved in not obeying Him. Declaring in the fifty-ninth and 
sixtieth the inability of Arjuna to abandon his natural duties due to his inherent nature, the 
Lord commands him in the sixty-first and sixty-second to take refuge with all his being in 
God, who is the Lord and inner controller of all. Winding up the topic in the sixty-third and 
asking Arjuna to do as he pleased after weighing everything, the Lord invites him in the 
sixty-fourth to hear once more the most esoteric truth, which is the quintessence of the whole 
Gita. And imparting in the sixty-fifth and sixty-sixth that most esoteric gospel of exclusive 
surrender along with its fruit, the Lord winds up the teaching of the Gita by asking Arjuna to 
take refuge in Him. Thereafter, warning Arjuna in the sixty-seventh not to impart the teaching 
of the Gita to four types of unqualified persons, the Lord stresses the importance of popularizing 
the Gita among qualified persons in the sixty-eighth and sixty-ninth, of studying the Gita in 
the seventieth, and of merely listening with faith to the recitation of the Gita in the seventy- 
first. In the seventy-second the Lord asks Arjuna if he listened to the Gita with one-pointed 
attention and whether his delusion was dispelled; and in the seventy-third Arjuna assures the 
Lord that his delusion was dispelled, wisdom gained and all his doubts removed, and agrees 
to do His bidding. Thereafter, from the seventy-fourth to the seventy-seventh Sanjaya glorifies 
the teaching of the Gita in the form of a dialogue between Sri Krsna and Arjuna, and tells 
Dhrtarastra how the thought of that dialogue as well as of the cosmic form of the Lord filled 
him with wonder and joy again and again. And he winds up the chapter by proclaiming in 
the seventy-eighth that the side with which Bhagavan Sri Krsna and Arjuna had ranged 
themselves was sure to win and attain glory etc. 

The gospel of the Gita actually commenced from verse 11 of Chapter II. In verses 11 
to 30 of that chapter the Lord taught Jnanayoga and, incidentally establishing the 
advisability of waging war from the viewpoint of the code of morality laid 
down for a Ksatriya, taught Karmayoga from verse 39 right up to the end 
of the chapter. Thereafter, from Chapter III to Chapter XVII, the Lord 
detailed a number of disciplines for God-realization, some from the viewpoint of Sankhyayoga 
and others from that of Karmayoga. Having heard of all these, Arjuna now expresses the 
desire to know separately and clearly the truth of Sannyasa or Jnanayoga and of Tyaga or 
Karmayoga which consists in relinquishing the attachment for fruit, in order to have the 
essence of the teaching of all chapters in the present chapter. 


AAT aT 
TARR maA araftresitr AT 


wre a either yaar il g M 


wearer of Sannyasa; Weratet O mighty-armed Lord, Sri-Krsna; a the truth; saat 
I seek; Afeq to know; TAPP of Tyaga; @ as well as; eitehet O Hrsikesa (Sri Krsna); 4a% 


severally; efettiat O slayer of the demon Kesi (who had taken the form of a mighty horse 
in order to kill Sri Krsna). 


Link of the 
Discourse 
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Arjuna said: O mighty-armed Sri Krsna, O Hrsikeéa, O Slayer of Keéi, I wish to 


know severally the truth of Sannyasa and Tyaga. 


The use of the vocatives ‘Mahabaho’, 
‘Hrsikesa’ and ‘Kesinisudana’ is intended to 
convey that Sri Krsna being Almighty God 
Himself, the Indweller of all and the destroyer 
of all evils, knows full well what Arjuna, 
seeks to learn from Him. Arjuna, therefore, 
expects that the Lord would attend to his 
prayer and enlighten him on the subject in 
such a way as to enable him to grasp it fully 
and correctly and to resolve all his doubts 
completely. 

In the present verse Arjuna seeks light on 
the following points; what is the essential 
character of Sannyasa? What type of ideas and 
actions are helpful to it and what are prejudicial 
to it? How is Sankhyayoga practised with 
worship and how is it practised without 
worship? Even so, what is the essential character 
of Tyaga (i.e., Karmayoga, which consists in 
relinquishing the attachment for fruit). How do 
they practise Karmayoga of the unmixed type? 
What practices are helpful to it and what hinder 
it? What is Karmayoga mixed with Bhakti or 
Devotion? What is the nature of Karmayoga 
dominated by Bhakti? And how do they practise 
Karmayoga mixed with Bhakti and Karmayoga 
dominated by Bhakti while performing their 
secular and sacred duties? Arjuna further 
requests that the points of difference between 
the two may be clearly brought out, so that 
they may not be promiscuously blended or 


(1) 


confused with each other. 

A critical survey of this chapter will 
show that the points mentioned above have 
all been touched by the Lord in the course of 
it. Thus the essential character of Sannyasa 
(Jnanayoga) has been discussed in verses 13 
to 17. The Sattvika virtues and actions 
mentioned in verses 19 to 40 are helpful to 
the practice of this discipline, while the Rajasika 
and Tamasika traits and actions are hostile to 
it. Verses 50 to 55 describe in detail the 
mode as well as the fruit of the practice of 
Sankhyayoga with worship, while verse 17 
gives the process of pure Sankhyayoga. 

Even so verse 6 reveals the essential 
character of Karmayoga (which consists in 
relinquishing the attachment for fruit). Verse 
9 gives us under the name of ‘Sattvika Tyaga’ 
the mode of practice of the pure or unmixed 
type of Karmayoga. Verses 47 and 48 
pronounce the performance of one’s own 
duty as helpful to the pursuit of this discipline 
and the Tamasika and Rajasika types of 
Tyaga as mentioned in verses 7 and 8 as 
impediments to it. Verses 45 and 46 discuss 
Karmayoga blended with devotion, while 
verses 56 to 66 speak of Karmayoga dominated 
by Devotion. Verse 46 teaches us how to 
practise Karmayoga blended with Bhakti; 
while verse 57 tells us how to practise 
Karmayoga with special emphasis on Bhakti. 


Thus addressed by Arjuna, the Lord cites the diverse views of other thinkers on the subject 
of Sannyasa and Tyaga in two verses before expressing His own opinion in the matter. 


MATA TAT 


HAM HAT Aes Geared Haat fag: | 


adaini weet face: 


WRI 


SII HAITI of actions motivated by desires; = renunciation; WAAA (as) 
Sannyasa; aa: (some) sages; fag: understand; imtme relinquishing the fruit of all 


actions; Wg: declare; APTA (as) Tyaga; fragon: (and) other discerning thinkers. 


* Chapter XVIII + 


709 


Sri Bhagavan said: Some sages understand Samyasa as the giving up of all actions 
motivated by desire; and other discerning thinkers declare that Tyaga consists in 


relinquishing the fruit of all actions. 


Particular acts of sacrifice, charity, 
penance and worship and other noble acts 
that have been recommended in the Sastras 
for the attainment of agreeable objects such 
as wife, progeny, wealth and an abode in 
heaven etc., and for getting rid of that which 
is disagreeable, such as disease and danger 
etc., are referred to here as ‘Kamyanam 
Karmanam’. The word ‘Kamyanam’ further 
indicates that such acts are optional and not 
obligatory. That is to say, they may be 
undertaken if one seeks some return for them; 
but their omission on the part of those who 
seek no return will bring no harm to them. 

The first half of this verse is intended to 
show that according to some sages Sannyasa 
consists in merely giving up such optional 
acts. In the opinion of these sages Sannyasis 
are those who duly perform only such duties 
as must be performed daily or require to 
be performed on special occasions, and 
have given up the optional acts referred 
to above. 

Devotion to God, worship of other deities, 


(2) 


service of one’s parents and other elders, 
sacrifice, charity and penance and vocational 
duties peculiar to one’s grade in society and 
stage in life and bodily functions such as taking 
food, drink and so on, and all other duties of 
an obligatory nature enjoined by the scriptures, 
the omission of which interferes with morality, 
religion and tradition are included in 
‘Sarvakarma’. And ‘Sarvakarmaphalatyaga’ 
consists in giving up the desire for all 
enjoyments of this world as well as of the next, 
such as wife, progeny, wealth, honour, fame, 
prestige and heavenly bliss etc., obtained 
through the performance of such acts, that is 
to say, in associating no such action with the 
idea of any reward. 

By the latter half of this verse the Lord 
seeks to convey that, in the eyes of those 
who use their critical faculty in distinguishing 
the eternal from the evanescent. Tyaga consists 
in relinquishing the fruit of all actions as 
indicated above, and performing one’s 
obligatory duties alone; hence they perform 
all their duties in such a spirit. 


wary deafade ad mgA: | 
mena: a wraffa aarnsi 


T (and therefore) worth giving up; Aaaa contains some measure of evil; sft (say) 
thus; Wee some; aÑ (all) action; wg: declare (that); wim: men of wisdom; aaea: ht 
(that) acts of sacrifice, charity and penance; 4 T=7q (are) not to be given up; sft thus; @ 


and; 3T? others. 


Some wise men declare that all actions contain a measure of evil, and are, 
therefore, worth giving up; while others say that acts of sacrifice, charity and penance 


are not to be given up. 


(3) 


By the first half of this verse the Lord | hence even such duties as have been enjoined 
seeks to convey that every undertaking | on us are not wholly free from blemish. It is 


invariably gets tainted with sin to some extent, 


in order to impress this idea that the Lord 
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Himself says elsewhere in the course of this 
very chapter that “all undertaking, are involved 
in sin as fire in smoke (X VIII.48).* Therefore, 
some men of wisdom declare that the man 
who seeks blessedness should actually give 
up all kinds of actions including those that 
must be performed daily, those that require to 
be performed on special occasions and those 
that are motivated by desire, or in other 
words that he should enter the order of 
Sarhnyasa or Renunciation. 
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According to other wise men, however, 
acts of sacrifice, charity and penance are not 
really tainted with blemish. They hold that 
the sins of violence etc., with which 
undertakings of all sorts are unavoidably found 
tainted are really no sins; on the other hand, 
having been enjoined by the scriptures, they 
serve to purify the agent. Hence a man seeking 
beatitude should shun only prohibited acts 
and should not abstain from duties enjoined 
by the Sastras. 


Having thus cited the divergent views of men of wisdom on the subject of Sannyasa and 
Tyaga, the Lord now proceeds to pronounce His own conclusion on the subject of Tyaga. 


Raat yo. A at A wade 
am fe qevenra fafa: aa: uo i 


FAIT conclusion; 907 hear; Ù My; aa of Sannyasa and Tyaga; TP on the subject of 
Tyaga (in the first instance); Wt O best of Bharatas; @mt: Tyaga; fF because; Yenea 
O tiger among men; fafa: of three kinds (viz., Sattvika, Rajasika and Tamasika); aafaa: 


has been declared to be. 


Of Sannyāsa and Tyaga, first hear My conclusion on the subject of renunciation 
(Tyāga), Arjuna; for renunciation, O tiger among men, has been declared to be of 


three kinds—Sattvika, Rajasika and Tamasika. 


By addressing Arjuna as ‘Bharatasattama’ 
and ‘Purusavyaghra’ the Lord seeks to convey 
that of the three types of Tyaga going to be 
discussed by Him in the course of this chapter, 
he is capable of practising the Sattvika form 
of Tyaga, which is only another name for 
‘Karmayoga’ or the Path of Action, and 
should avoid the other two, viz., the Rajasika 
and Tamasika types. 

It will be remembered that in the opening 
verse of this chapter, Arjuna requested the 
Lord to reveal the truth of both Sannyasa and 
Tyaga; and of these two, the Lord proceeds 
in this verse to discuss the Truth of Tyaga in 
the first instance. This is what is sought to be 
conveyed by the use of the indeclinable “Tatra’ 


(4) 


in this verse. Arjuna requested the Lord to 
expound the truth of the two separately and 
the Lord has hinted as His intention to discuss 
the subject of Tyaga alone without declining 
his request. This shows that He will discuss 
the subject of Sannyasa later on. 

The use of the words ‘Me Niscayam’ in 
this verse is intended to convey that none of 
the views so far expressed by Him fully 
represents His own view, which is now 
introduced by Him. 

By referring to the three types of Tyaga 
mentioned in the Sastras, the Lord indicates 
that the view He holds on the subject is 
supported by the scriptures. This He does in 
order to show His regard for the scriptures. 


Thus calling the attention of Arjuna to His own view on the subject, and in order to 


reveal the true nature of Tyaga as understood by Him, the Lord first of all gives in two 
verses His conclusion about the performance of commendable acts enjoined by the scriptures. 


* gare fe aac Aaaa: | 
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Qaeda: A wrt Hea ad 
ad at aga cent wifes i 


amaaa: Ft acts of sacrifice, charity and penance; 7 (is) not; MT worth giving up; 
Hay Wat must be performed; aq (on the other hand) that; a3: (for) sacrifice; eM charity; 
aq: penance; € and; Wa all these; Wert (are) purifiers; miRNA of wise men. 


Acts of sacrifice, charity and penance are not worth giving up; they must be 
performed. For sacrifice, charity and penance—all these are purifiers of the wise. (5) 


The first half of this verse impresses upon 
Arjuna the obligatory nature of duties enjoined 
by the the scriptures. The idea is that the man 
to whom a particular duty has been assigned 
by the Sastras with due regard to his grade in 
society and stage in life—who has been 
enjoined to perform sacrifices and penance 
and bestow gifts at a particular time and ina 
particular manner—should not shun that duty: 
in other words, he should not flout the 
injunctions of the scriptures; for far from 
yielding any good results, their omission brings 
the sin of default on one’s head. Hence one 
must perform these duties. The following verse 


tells us in what spirit they are to be performed. 

The word ‘Manisinam’ in this verse 
stands for those wise seekers of liberation 
who duly and scrupulously perform, in a 
disinterested spirit and according to the sacred 
precepts, the duties that have been assigned 
to them by the scriptures with due regard to 
their grade in society and stage in life. Instead 
of causing bondage, the acts of sacrifice, 
charity and penance performed by them serve 
to purify their heart: hence one must perform 
these acts in a disinterested spirit. This is 
what is sought to be conveyed by the latter 
half of this verse. 


arate g Hater as aaa wont a 
aiaia à wå Afai HATA S N 


varf these (acts of sacrifice, charity and penance); aft too; q as well as; antr (all 
other) acts; AFA attachment; aT renouncing; mo fruits; @ and; nden must be 
performed; $f this (is); Ù My; urf O son of Prtha (Kunt), Arjuna; ffi. well-considered; 


HAA verdict; STAY (and) supreme. 


Hence these acts of sacrifice, charity and penance, and all other acts of duty too, 
must be performed without attachment and expectation of reward: this is My well- 


considered and supreme verdict, Arjuna. 


The demonstrative pronoun ‘Etani’ 
naturally refers to such acts as have been 
mentioned in the preceding verse viz., sacrifice, 
charity and penance. And the use of the 
particles ‘Tu’ and ‘Api’ along with ‘Etani’ is 
intended to include the service of elders, 
such as one’s parents etc., vocational duties 
peculiar to one’s grade in society and stage 
in life, bodily functions such as taking one’s 


(6) 
food and drink and all other duties enjoined 
by the Sastras. 

‘Sangam’ means attachment, not only to 
the action itself, but to its fruit as well; while 
‘Phalani’ means the desire for fruit in the 
shape of enjoyments, of this world as well as 
of the next, that may be obtained from those 
acts. ‘Sangam tyaktva phalani ca’ may also 
be taken to mean that a seeker of liberation 
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should abstain from prohibited acts as well as 
from acts which are motivated by desire. 

The words “Iti Me niscitam matam- 
uttamam”’ signify that such is the Lord’s own 
conception of Tyaga. That is to say, in the 
opinion of the Lord, Tyaga consists in 
performing one’s allotted duties without 
attachment and without any hope of reward; 
for, he who performs his duties in the aforesaid 
manner is freed from the bondage of actions 
and attains the supreme state. He ceases to 
have anything to do with his actions. 

Now let us examine the views of other 
sages referred to by the Lord as well as that 
of the Lord Himself on their own merits and 
see for ourselves how the Lord’s own view 
is decidedly superior to the other views. It 
will thus be seen that the definitions of Tyaga 
and Sannyasa as pronounced by other sages 
are far from ideal or perfect. For, even if one 
actually abstains from actions which are 
motivated by desire, other actions of an 
obligatory or occasional type will lead to 
bondage if one continues to entertain a feeling 
of mineness, attachment and desire with regard 
to those actions and their fruit. Even if one 
gives up the desire for the fruit of all actions, 
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they may lead to bondage if one continues to 
entertain the feeling of mineness and attachment 
with respect to them. Without renouncing the 
feeling of ‘I’ and ‘mine’, attachment and 
desire we cannot be freed from the bondage 
of actions even if we shun our obligatory 
duties, regarding all action as containing some 
measure of evil; for by doing so we incur the 
sin of neglecting a prescribed duty. Even so, 
acts of sacrifice, charity and penance will 
lead to bondage if one continues to perform 
them without renouncing attachment and the 
desire for their fruit. Therefore, Sannyasa 
and Tyaga as defined by those sages cannot 
secure complete freedom from the bondage 
of actions. Complete renunciation or Tyaga 
consists in renouncing the feeling of mineness 
and attachment in respect of all one’s actions, 
as well as the desire for their fruit, as advised 
by the Lord. By doing so one secures complete 
freedom from the bondage of actions. For 
action in itself is not conducive to bondage; 
it is the feeling of mineness and attachment 
with respect to it and the desire for its 
fruit that lead to bondage. Herein lies the 
superiority of the Lord’s view over the views 
of others. 


Thus expressing His considered opinion in the matter, the Lord now defines in an 


ascending order the three types of Tyaga in the following three verses, and begins with the 
marks of the Tamasika type. His object in doing so is to point out that of the three types of 
Tyaga mentioned in the scriptures, viz., Sattvika, Rajasika and Tamasika, the Sattvika type 
alone is real Tyaga and worth practising, while the other two types of Tyaga are no Tyaga 
in the real sense of the term and are not worth practising, as well as to show that His view 
is in complete accord with the Sastras. 


Raa q ware: ado METÀ | 
Tere uncmreanna: Raia: net 


faae of a prescribed; q but; Aare: (actual) renunciation; aur: duty; + not; soa 
is advisable; mga through ignorance; Te its; Ucar: abandonment; ame: Tamasika in 
character; uatha: has been declared. 

(Prohibited acts and those that are motivated by desire should, no doubt, be given 
up). But it is not advisable to abandon a prescribed duty. Such abandonment out of 
ignorance has been declared as ‘Tamasika’. (7) 
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Sacrifice, charity, penance, study and 
teaching, giving religious discourses, warfare, 
governance of the people, rearing of cattle, 
agriculture, trade, service, eating and drinking 
and all other duties that have been enjoined 
by the Sastras as binding on a particular man 
with due regard to his grade in society, stage 
in life, temperament and circumstances, are 
‘Niyata Karma’ for him. He who actually 
gives up these duties fails to discharge 
his obligation and thereby incurs sin; for 
such neglect of duty causes a brake in the 
continuity of action and brings about a 
chaos in the whole world (II.23-24). Hence 
it is not advisable to abandon one’s allotted 
duties. 
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The Tyaga or renunciation on the part 
of him who gives up his allotted duty, 
erroneusly taking such renunciation to be a 
means to liberation, is inspired by Tamas 
inasmuch as it is actuated by ignorance; for 
Moha or ignorance has been declared to be a 
product of Tamoguna (XIV.13,17). And it 
has been pointed out by the Lord that men 
possessing a Tamasika disposition fall in the 
scale of spiritual evolution (XIV.18). Hence 
the form of renunciation referred to above is 
not such as enables one to secure freedom 
from the bondage of Karma. On the other 
hand, it brings about one’s downfall inasmuch 
as it involves one in the sin accruing from 
neglect of duty. 


Having characterized the Tamasika form of Tyaga, the Lord now defines Rajasika 


qatda aA Haaser | 
a pa Ua AMT Aa APTA SALI 6 
$A (is) of the nature of discomfort; $f so (thinking); Wa indeed; aq whatever; wat 
action (is done); aaaea for fear of physical strain; Sq. should anyone give up (his 
duties); @: he; ral practising; Wstay PTA (such) Rajasika form of renunciation; 74 Ya in no 
case; MARTHA the fruit of renunciation; SY reaps. 
Should anyone give up his duties for fear of physical strain, thinking that all 
action is verily of the nature of discomfort,—practising such Rajasika form of 


Tyaga. 


renunciation, he reaps not the fruit of renunciation. 


The word ‘Karma’, qualified by the 
relative adjective ‘Yat’, covers all actions 
enjoined by the scriptures and mentioned in 
the commentary on verse 7 above. The 
performance of these actions involves exertion 
of one’s mind, senses and body; nay, in course 
of it one is faced with many obstacles; one is 
required to collect a lot of materials, to forgo 
bodily comforts and suffer hardships by 
undertaking sacred vows and fasts, and to 
observe many restriction of various kinds. 
Thinking thus, he who gives up actions 
enjoined by the scriptures, such as sacrifice, 
charity and penance etc., in order to avoid 
exertion of mind, senses and body and to enjoy 


(8) 
relaxation is said to abandon his duties for fear 
of physical strain. 

The latter half of this verse shows that he 
who gives up his allotted duties and enters the 
order of Sannyasa with such feelings, practises 
what they call the Rajasika form of renunciation; 
for attachment to the relaxation of mind, senses 
and body is an offspring of Rajoguna. Hence 
he who practises this form of renunciation 
fails to reap the fruit of true renunciation, viz., 
freedom from the shackles of Karma and 
realization of God; for so long as there is the 
feeling of mineness and attachment in respect 
of one’s mind, senses and body, one can never 
be freed from the bondage of actions. Hence 
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this Rajasika form of renunciation is no 
renunciation in the true acceptance of the term, 
it is renunciation only in name. Therefore, 
seekers of beatitude should not practise such 
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renunciation. Far from reaping the fruit of true 
renunciation, he who practises this form of 
renunciation is liable to incur the sin accruing 
from neglect of one’s allotted duties. 


The Lord now defines the Sattvika, which is the best type of Tyaga. 
aiaa a fad fads 
Ug aaa He da a am: MAAR Aa: N e I 


TÅN it must be performed; 3f with this idea; Wa alone; aq #4 fad a prescribed duty 
which; ferad is performed; 384 O Arjuna; AFA attachment; Marat renouncing; W4 the 
fruit; @ and; Wa alone; @: that; SMT: renunciation; Aram: of the Sattvika type; Wa: has been 


recognized (to be). 


A prescribed duty which is performed simply because it has to be performed, 
giving up attachment and fruit, that alone has been recognized as the Sattvika form 


of renunciation. 


The word ‘Karma’, qualified by the 
adjective ‘Niyatam’, in this verse covers all 
those duties which have been prescribed by 
the Sastras as binding on a particular man 
with due regard to his grade in society, stage 
in life, temperament and circumstances, 
and which have been discussed in the 
commentary on verse 6 above. This should 
also be taken to mean that prohibited acts 
and those which are motivated by desire 
are not included in the category of ‘Niyata 
Karma’. 

By speaking of Karmayoga, which 
consists in the active performance of duty, as 
the Sattvika form of renunciation the Lord 
shows that according to Him true renunciation 
lies, not in renouncing one’s duties of an 


(9) 
obligatory nature enjoined by the Sastras, but 
in totally giving up attachment and desire for 
those actions, as well as for all objects obtained 
as a result of such actions: giving up one’s 
allotted duties for any reason whatsoever 
without renouncing attachment and desire 
for the enjoyments of this world as well as 
of the next, obtained as a result of those 
actions, is no true renunciation. For renunciation 
should result in the non-recognition of any 
connection with actions; and this consummation 
could be reached only by renouncing the 
feeling of mineness, attachment and desire, 
and not merely by giving up one’s duties. 
Therefore, Sattvika Tyaga consists in 
renouncing attachment and desire for the 
fruit of all actions. 


It may be asked here: What is the idea of the man practising the Sattvika form of 


renunciation in shunning prohibited acts and those that are motivated by desire, and in 
performing duties of an obligatory nature? Anticipating this query, the Lord gives below the 
characteristics of the final stage reached by the man practising the Sattvika form of 
renunciation. 


A Gaps hd Heres AIS | 
anh rania Herat Heaaqsra: 1 Qo tl 


q not; gfe (he who) hates; 3teteT HA action which does not bring lasting happiness; 
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@eres to that which is conducive to blessedness; 4 nor; 3q9%à gets attached; writ (and) a 
man of true renunciation; @rareatfeate: (that man) imbued with the quality of Sattvika 
(goodness); Xar intelligent; sadza: he whose doubts have been resolved. 

He who neither hates action which does not bring lasting happiness, nor does he get 
attached to that which is conducive to blessedness,—imbued with the quality of goodness, 


he has all his doubts resolved, is intelligent and a man of true renunciation. 


The word ‘Karma’, qualified by the 
adjective “AkuSalam’, in this verse stands for 
sinful acts prohibited by the Sastras, as well 
as for those that are motivated by desire; for, 
while sinful acts cause one’s birth in sub- 
human species of various kinds and throw 
one into the infernal regions, actions, motivated 
by desire too bring about rebirth in order to 
enable one to reap their fruit. Being thus 
conducive to bondage, both these types of 
action are called ‘AkuSala’. The man who 
practises the Sattvika form of renunciation is 
entirely free from likes and dislikes; hence 
the shunning of prohibited and desire-born 
acts on his part is not actuated by hatred. He 
shuns them in the interest of the world order 
and with a recognition of the fact that it is his 
duty to shun acts which are not conducive to 
lasting good. This is what is meant by words 
‘Na dvesti akusalam Karma.’ 

‘KuSale’ denotes virtuous acts of the 
obligatory and occasional types enjoined by 
the scriptures, e.g., sacrifice, charity and 
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austerity etc., and all other duties consistent 
with one’s grade in society and stage in life. 
Performed in a disinterested spirit, these actions 
are capable of wiping out man’s accumulated 
sins of previous lives and freeing him from 
the bondage of actions; hence they are spoken 
of as ‘KuSala’ (conducive to one’s lasting 
good). The words “KuSale na anusajjate”’, 
therefore, mean that the performance of such 
noble acts on the part of the man of Sattvika 
renunciation is not actuated by attachment; 
he performs them for the maintenance of the 
world-order, renouncing the feeling of 
mineness, attachment and the desire for fruit, 
and with a sense of duty. 

The man of a Sattvika disposition who 
performs or shuns actions with a sense of duty 
and without any partiality or prejudice is 
convinced that the Sattvika Tyaga in the form 
of Karmayoga is the only perfect means of 
securing freedom from the bondage of actions 
and attaining the supreme state. This is what 
is meant by the adjective ‘ChinnasarhSayah’. 


In the above verse the man of renunciation of the Sattvika type, i.e., the Karmayogi 


performing his duties in a disinterested spirit, has been called a man of true renunciation. 
This raises the following question. The man who abstains from all sorts of action, as from 
those that are prohibited or motivated by desire, can as well be a man of true renunciation; 
how, then, does the Lord declare him alone who performs actions in a disinterested spirit 
as a man of true renunciation? Anticipating this query, the Lord says: 


q fe Cee See ah Hava: | 
Te HAMS GT emia N gg N 


q cannot; f because; &4at by anyone possessing a body; MRM TAA be given up; 
epnifer (all) actions; 3AA: in their entirety; 4: who; ¢ alone; atman renounces the fruit 
of actions; @: he; 4PM a man of renunciation; gf so; afsettad is called. 

Since all actions cannot be given up in their entirety by anyone possessing a body, 
he alone who renounces the fruit of actions is called a man of renunciation. (11) 
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The word “Dehabhrta’ covers all human 
beings who maintain and nourish their body. 
The first half of this verse is, therefore, intended 
to convey that no human being can remain 
inactive; for without action it is not possible 
even to maintain one’s body (III.8). Therefore, 
to whatever Asrama or stage in life a man 
belongs, so long as he is alive, he must 
satisfy his hunger and thirst, keep his body 
either in a sitting or a lying posture, stir and 
move about, speak and do other things 
according to his circumstances. Hence it is 
not possible to give up all actions in their 
entirety. 

The compound word ‘Karmaphalatyag?’ 
stands for the Karmayogi who performs duties 
enjoined by the Sastras, renouncing the feeling 
of mineness, attachment and desire. Since 
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everybody must do something, none can remain 
inactive. A man of true renunciation is he 
who totally abstains from prohibited actions 
and those that are motivated by desire and 
performs duties enjoined by the Sastras 
according to the needs of the occasion, 
completely renouncing the feeling of mineness, 
attachment and desire in respect of those 
actions as well as for their fruit. This is what 
is meant by the latter half of this verse. 

He who dwells with his mind on the 
objects of the world, outwardly restraining 
the functions of the senses, is no man of 
renunciation; and even so he who gives up 
duties enjoined by the Sastras such as sacrifice, 
charity and austerity etc., even though 
attachment and the feeling of ‘ and ‘mine’ 
are present in him, is no Tyagi either. 


In the above verse it has been stated that a man of renunciation is he who renounces 


the fruit of actions. Here it may be urged that even though one may not expect any return 
for one’s actions, the latter cannot be undone without yielding their fruit; just as a seed sown 
in the soil automatically gives birth to a tree in course of time, even so the fruit of actions 
once performed must be reaped by all in one life or another. Such being the case, how can 
one be a Tyagi i.e., ‘free from the bondage of actions’ by merely renouncing the fruit of 
action? In order to meet this objection the Lord says: 


siete fast a fafa aur: Her 
VITA Wet AT GSMs Fahad gR N 
sitter disagreeable; 34 agreeable; fast] mixed; @ and; Afas threefold, of three 
kinds; ttot: the actions; wo the fruit; «raf does accrue; ARTTA of the unrenouncing; Wet 


hereafter, after death; 4 accrues; ¢ but; waar (of the actions) of those who have 
renounced; afd not at any time. 


Agreeable, disagreeable and mixed—threefold, indeed, is the fruit that accrues 
hereafter from the actions of the unrenouncing. But there is none whatsoever for those 


who have renounced. 


The word ‘Atyaginam’ refers to the 
generality of those common folk who have 
not renounced the feeling of mineness, 
attachment and desire in respect of actions 
performed by them and their fruit, that is to 
say, who perform all their actions with 


(12) 


attachment and with a hope of reward. 
Heavenly bliss or any other agreeable 
enjoyments of the terrestrial plane, attained 
as a result of various acts performed by such 
men, constitute what is known as the welcome 
fruit; and birth in subhuman species such as 
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beasts, birds, insects, moths and trees etc., 
tortures in hell or sufferings of any other kind 
brought about by their sinful deeds are spoken 
of as the unwelcome fruit. Even so, being 
born as a human being, he who obtains 
welcome enjoyments now and undergoes 
unwelcome experiences at another time is 
said to reap a mixed fruit. This is the threefold 
fruit yielded by one’s actions. 

The actions performed, by these 
unrenouncing men cannot be neutralized until 
they have borne fruit, and continue to yield 
their welcome or unwelcome fruit life after 
life; that is why such men go on revolving 
with the cycle of births and deaths. 

In his current life man generally reaps 
his ‘Prarabdha’ or destiny carved out of his 
doings in previous lives; the fruit of his current 
actions is seldom reaped in this life. Therefore, 
the fruit of actions performed in course of one 
human life is bound to be reaped in many lives. 
This is what is sought to be conveyed by the 
use of the word ‘Pretya’. 

The particle ‘Tu’ is intended to distinguish 
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those that have renounced the fruit from the 
unrenouncing, and establish their superiority 
over the latter. 

The word ‘Sannyasinam’ in this verse 
stands for those Karmayogis who have 
completely renounced the feeling of mineness, 
attachment and desire in respect of actions 
and their fruit, who have been referred to 
under the name of “Tyagr in verse 10 above, 
and termed both as a ‘Sannyasi’ and ‘Yogr 
in the opening verse of Chapter VI, and who 
are shown in verse 51 of Chapter II to attain 
the supreme blissful state. 

Whatever actions are performed by such 
men of renunciation are like fried seeds; they 
are incapable of bearing fruit. And such 
disinterested actions performed for the sake 
of sacrifice also neutralize all good and evil 
actions performed in previous lives (IV.23). 
Hence none of their actions performed in this 
life or in lives that have gone by ever yield 
any fruit either here or hereafter, under any 
circumstances; they are completely rid of the 
bondage of actions. 


In the opening verse of this chapter Arjuna requested the Lord to expound the truth of 


Sannyasa and Tyaga separately. In response to this prayer the Lord stated in verses 2 and 
3 the diverse views of different sages on this question and explained at full length the truth 
of Tyaga or Karmayoga as understood by Him in verses 4 to 12. Now, in order to expound 
the truth of Sannyasa or Sankhyayoga, the Lord first of all mentions five factors contributory 
to the accomplishment of actions from the Sankhya point of view. 


usar maA canon Frater 71 
TRA Hated Unis Fegst HARATA 23 Ul 


ug five; vaf these, the following; naate? O mighty-armed one, Arjuna; RUM factors 
or contributory causes; fatet know (them); Ñ from Me; mA in the branch of learning known 
by the name of Sankhya; parà prescribing means for neutralizing all actions; WAT have been 
mentioned; faaga udho towards the accomplishment of all actions. 

In the branch of learning known as Sankhya, which prescribes means for 
neutralizing all actions, five factors have been mentioned as contributory to the 
accomplishment of all actions; know them all from Me, Arjuna. (13) 
are enjoined by the Sastras or prohibited by 
them. 


The compound word ‘Sarvakarmanam’ 
in this verse covers all actions, whether they 
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‘Sankhya’ means knowledge. The word 
has been derived from the root “Khya’ (to know) 
with ‘Sam’ prefixed to it. It is etymologically 
explained as under: Wary Wiad Wad WATT 
ahr sit eee trae (‘Sankhya’ is the means 
of knowing God in reality; hence it means true 
wisdom.) Therefore, the word ‘Sankhye’ 
qualified, by the adjective “Krtante’, refers to 
that branch of knowledge which teaches 
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Jhanayoga or the means of true Knowledge, 
and which tells us the process of neutralizing 
all actions, viz., viewing all actions as being 
performed by Prakrti or Nature and the Self as 
wholly Non-doer. The five factors declared as 
contributory to the accomplishment of all 
actions—which conjointly operate to produce 
an action—are also intended to establish the 
non-doership of the Self. 


The Lord now enumerates the five factors: 
afas aM Hat Hot a YARAT | 
fafaensr yan ca Dart TATAN exit 


STA the seat (of action); 7a and; wat the agent; WIU the organs; @ and; yanaq, 
of different kinds; fafaet: of various kinds; @ and; Gah ABT: separate movements; Geul 
destiny; € and; Va likewise; 31 in the matter, i.e., operating towards the accomplishment of 


actions; UAH the fifth. 


The following are the factors operating towards the accomplishment of actions, viz., 
the body and the doer, the organs of different kinds and the different functions of manifold 


kinds; and the fifth is Daiva, and destiny as well. 


The word ‘Adhisthanam’ in this verse 
primarily denotes the seat of activity, as well 
as of the organs, viz., the body; while in the 
secondary sense it can also be taken to refer 
to the earth’s surface, which serves as the 
ground on which various actions forming 
part of a sacrifice are performed. 

The word ‘Karta’ (agent) stands for the 
soul as rooted in Matter. It is this very soul 
that has been spoken of as the enjoyer in 
verse 21 of Chapter XIII and as one deluded 
by egotism, in verse 27 of Chapter III. 

Mind, intellect and the ego are internal 
organs; while the five senses of perception 
and the five organs of action—these ten 
are the external instruments. Besides these, 
the ladle etc., which are helpful in the 
performance of a sacrifice etc., are all 
included in the external instruments. Even 


sragenan 


amr at aati at wd det eda: 


(14) 


so, whatever diverse media or accessories are 
employed for the performance of various- 
actions are covered by the words 
“Prthagvidham Karanam”. 

Moving from one place to another, 
exerting one’s hands, feet and other limbs, the 
acts of inhalation and exhalation, drawing 
together and stretching one’s limbs, closing 
and opening one’s eyes and indulging in 
speculations of various kinds—these and other 
activities of divergent types are what have been 
spoken of here as “Vividhah prthak cestah’’. 

The word ‘Daivam’ in this verse stands 
for the latencies of past actions, both good 
and evil; ‘Prarabdha’ or destiny is also included 
in it. Many people call it Adrsta or the 
unseen destiny. The adjective ‘Pañcamam’ 
has been added to it in order to show that this 
completes the number, viz., five. 


Utd = AT 
Ugg Ul 
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Sa SAA: with the mind, speech and body; @q whatever; wma action; wed 
undertakes, performs; W: man; M right; aq or; fanaa otherwise; at even; WH five; Ua 
these; a% thereof; Fata: (are) the contributory causes. 


These five are the contributory causes of whatever actions, right or wrong, man 


performs with the mind, speech and body. 


The use of word ‘Narah’ in this verse is 
intended to convey that it is in the human 
body alone that the soul is free to perform 
fresh actions of a virtuous or sinful type. All 
other species of life are meant for pleasurable 
and painful experiences alone; in them one 
has to reap the consequences of one’s past 
actions and is denied freedom of will. 

The word ‘Sarira’ forming part of the 
compound word ‘Sariravanmanobhih’ stands 
for the physical body including the senses, 
while ‘Manas’ covers all the aspects of the 
mind or the internal organ. 

Sacrifice, charity, austerity, study, warfare, 
agriculture, rearing of cows, trade service and 
all other duties enjoined by the Sastras as binding 
on a man according to his grade in society, 
stage in life, temperament and circumstances, 
and performed in a righteous manner, are 
covered by the adjective ‘Nyayyam’. 


(15) 


Similarly, acts which have been forbidden 
by the Sastras for some classes of men in 
view of their grade in society etc., and all 
other sinful acts which run counter to the 
principles of morality and religion, such as 
lying, thieving, adultery, violence, drinking, 
and taking prohibited food, belong to the 
category of unrighteous acts. 

The words ‘Karma’, qualified by the 
relative adjective ‘Yat’, covers all actions, both 
good and evil, the fruits of which have to be 
reaped here or hereafter. None of these actions 
can be accomplished without the joint operation 
of the above five factors. The co-operation of 
all these is essential for the performance of 
any action whatsoever. If any of these five is 
missing, no action can be possible. That is 
why it has been stated in verse 17 below that 
action which is performed without any conscious 
agent is no action at all. 


Having thus enumerated the five factors, Adhisthana etc., contributory to the 


accomplishment of all actions according to the Sankhya point of view, the Lord now first 
denounces those who recognize the Self as the doer. This He does in order to impress upon 
Arjuna that, really speaking, the Self has nothing to do with actions and that it is absolutely 
untainted, immutable and a non-doer. 


aad Ufa Haaren cha q a: 
umaapi UW usta Gata: Ve i 


TA in that matter, i.e., towards the accomplishment of actions; Wa fe notwithstanding 
this; aL as the doer; STAM, haere, the absolute (untainted) Self; q but; @: who; usaf 
views; Apaqfgaa owing to an impure intellect; 7 not; @: that; usaf views (aright); gf: 
man of perverse understanding. 

Notwithstanding this, however, he who, having an impure mind, regards the 
absolute, taintless Self alone as the doer, that man of perverse understanding does not 


view aright. 


As has been shown in the preceding 
verses, it is the five factors mentioned above, 


(16) 


viz., Adhisthana etc., that contribute to the 
accomplishment of all actions; the Self has 
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really nothing to do with them. Hence it is 
quite absurd to regard the Self as the doer. 
Nevertheless, people foolishly arrogate to 
themselves the doership of actions; how strange 
is that! This is what is sought to be conveyed 
by the words ‘Evam Sati’. 

The ignorant man of the world, whose 
intellect has not been purified through 
association with holy men and the study of 
scriptures, and through spiritual practices such 
as discrimination, reflection and control of 
mind and body etc. is referred to here as 
‘Akrtabuddhi’. The use of the ablative form 
‘Akrtabuddhitvat’ is intended to show why 
people regard the Self as the doer. The idea 
is that even though, really speaking, the Self 
has nothing to do with actions, yet, through 
lack of discrimination man ignorantly embraces 
the belief that the Self is the doer. 

The adjective ‘Kevalam’ used with 
reference to ‘Atmanam’, is intended to reveal 
the true character of the Self, which is ‘absolute’, 
i.e., absolutely pure, immutable and unattached. 
Srutis also proclaim that “the Self is, really 
speaking, altogether unattached.”* (Brhad., 
up., IV .itt. 15-16). Hence it is quite preposterous 
to connect the Self, which is unattached, with 
actions and regard it as the doer. 

The word ‘Durmatih’ has been used to 
reveal that the reason of the man who views 
the Self as the doer is perverted, that he lacks 
the capacity to realize the essential character 
of the Self. The truly discerning man is he 
who views all actions as a game of Prakrti and 
the Self as a non-doer in every sense, as declared 
in verse 29 of Chapter XIII. As against this, he 
who regards the Self as the doer is deluded by 
ignorance and egotism (III.27); hence his view 
is not correct, but erroneous. 
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Here it will be seen that of the five 
factors declared as contributory to the 
accomplishment of actions, four are products 
of Prakrti, while the fifth, viz., the agent, is 
no other than the Self rooted in Prakrti. In the 
above exposition however, it is stated that 
the Self is not the doer, but unattached. How 
are we to reconcile these two self-contradictory 
statements? In this connection it should be 
noted that, really speaking, the Self is eternal, 
pure, enlightened, immutable and wholly 
unattached; it has nothing to do with Prakrti, 
objects born of Prakrti, or actions. But due to 
nescience, that has existed from time without 
beginning, the unattached Self has been 
connected, as it were, with Prakrti; therefore, 
falsely identifying itself with the acts performed 
by Prakrti, it arrogates to itself the doership 
of those actions. The Self which thus claims 
to be the doer is known as ‘Prakrtistha Purusa’ 
(self rooted in Prakrti); it is only when it 
arrogates to itself the doership of actions that 
they are known by the name of ‘Karma’ and 
bear fruit. That is why the Prakrtistha Purusa 
has to take birth in good and evil wombs and 
to reap the consequences of those actions 
(XII.21). Therefore, the ‘Karta’ or agent, 
mentioned in verse 14 above as one of the 
five factors contributory to the accomplishment 
of actions, is the Prakrtistha Purusa; whereas 
the present verse speaks of the absolute, i.e. 
unattached and untainted Self. Hence by 
declaring it as the non-doer the Lord has 
stated its real character. The fifth factor, viz., 
the agent, is no longer present in the actions 
of the man who has realized the true nature 
of the Self. That is why his actions cease to 
be known as ‘Karma’. It is this very idea that 
has been brought out in the next verse. 


Denouncing the man who views the Self as the doer, in order to inculcate the truth that 
the Self is absolutely untainted, immutable and a non-doer, the Lord now extols him who, 
having realized the true nature of the Self, views it as a non-doer. 


* Tal Wa TEU: | 


* Chapter XVIII 


Tega d afar + ad | 


TET 


721 


zaf a gaiean eka a raed i 20 N 


a® in whose mind; 7 does not exist; agga: Ta: the notion that “I am the doer”; arg: 
reason; a whose; = fete is not affected (by thoughts of mundane objects and activities); 
eet having killed; af even; @: he; SAM all (these); Steer people; 7 neither; a (really) kills; 


q nor; Rasă is bound (by sin). 


He whose mind is free from the sense of doership, and whose reason is not 
affected by worldly objects and activities, does not really kill, even having killed all 


these people, nor does any sin accrue to him. 


The relative pronoun ‘Yasya’ in this 
verse refers to the Sankhyayogi (the Sadhaka 
treading the path of Knowledge) who views 
all actions as a game of Prakrti. No longer 
regarding the body as his Self, such a man 
altogether ceases to be the doer. That is to 
say, he no longer entertains to the least degree 
the sense of doership or duty in respect of 
any action whatsoever performed by the mind, 
senses and the body. This is what is meant 
by the words ‘Na Ahankrtah Bhavah’. 

The Sankhyayogi further ceases to 
entertain the feeling of mineness, attachment 
and desire in respect of actions and their fruit 
in the shape of wife, progeny, wealth, house, 
honour, fame, heavenly bliss and other objects 
of this world and the next. He disclaims 
connection with any action whatsoever or its 
fruit; and inasmuch as he comes to realize all 
actions and objects as momentary, perishable 
and unreal like the actions and enjoyments of 
a dream, they hardly leave any impression on 
his mind. This is what is meant by the clause 
‘Buddhih na lipyate’. 

Thus it is clear that, inasmuch as the 
Sankhyayogi comes to realize in the aforesaid 
manner the essential character of the Self, 
egotism or the feeling of ‘I’, which is born of 
ignorance, entirely disappears from his mind; 
and since he no longer entertains the feeling 
of T and ‘mine’ in respect of the mind, 
intellect, senses and body, he ceases to have 


(17) 


the least connection with the actions performed 
by them or with the fruit of those actions. It, 
therefore, follows that the actions that are 
performed by his mind, intellect and senses 
in the interest of the world-order and due to 
the impulse of his Prarabdha or destiny are 
all in accord with the Sastras, and beneficent 
to all. For the feeling of ‘T and ‘mine’, 
attachment and selfishness having disappeared, 
there remains no incentive to the perpetration 
of sinful acts. Therefore, just as when any 
living being meets its death due to its Prarabdha 
or destiny through the agency of fire, air and 
water etc., neither are the latter held responsible 
for the death of that living being nor are they 
bound by that action, even so the exalted 
soul mentioned above, while discharging his 
sacred obligations in the eyes of the world, is 
not held responsible for his deeds nor gets 
bound by their fruit even if he carries out the 
hard-hearted duties of a Ksatriya—exterminates 
the whole creation according to the exigencies 
of the moment—much less when he performs 
noble acts such as sacrifice, charity and 
austerity. That is to say, even though he 
performs all sorts of actions, he remains 
absolutely free from their binding effect. 
The idea is that just as God, even though 
carrying on the functions of creation, 
maintenance and destruction etc. of the whole 
universe, is really speaking not the doer in 
respect of these functions ([V.13), and has 
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nothing to do with them (IV.14; IX.9), even 
so the Sankhyayogi has no connection 
whatsoever with the actions performed by his 
mind, intellect and senses. Of course, since 
he has attained utmost purity of heart and has 
become entirely free from the feelings of T 
and ‘mine’, attachment and selfishness, his 
mind, intellect and senses are incapable of 
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entertaining likes and dislikes, as well as of 
sinful acts such as thieving, adultery, lying, 
violence, duplicity, hypocrisy etc.; all his 
activities are in accord with the Sastras and 
in keeping with his grade in society, stage in 
life and circumstances. And this imposes no 
strain on him inasmuch as it becomes a habit 
with him. 


Having thus established the non-doership of the Self in order to expound the truth of 
Sannyasa (Sankhyayoga), the Lord now enumerates the factors which motivate action as 
well as the constituents of action in order to give a clear idea of the constituents of action 


from the point of view of Sankhyayoga. 


wa Wa Ra Afan pt | 
aui HH nia Aafaa: PAATE: N g 


IMA knowledge; #44 (and) the object of knowledge; uRaa the knower (the subject); 
fafaer threefold; metem (is) that which motivates action; IUTA the organs; aÑ (and) action; 
wat (even so) the doer; fa thus; Afaa: of three kinds; #4WETs: (are) the constituents of 


action. 


The knower, knowledge and the object of knowledge—these three motivate 
action. Even so, the doer, the organs and activity—these are the three constituents of 


action. 


ascertains the essential character of an object; 
the faculty of mind by which he does so is 
called ‘Jnana’ or knowledge and the object 
whose essential character he ascertains is 
called ‘Jñeya’. These three, taken together, 
motivate action; in other words, these three 
goad man to action. For it is only when a 
qualified man concludes with his cognitive 
faculty that he has to perform such and such 
action in such and such manner with the help 
of such and such materials, that he feels 
impelled to act. 

The soul rooted in Prakrti, who performs 
the acts of perceiving, hearing, grasping with 
the mind, recollecting, eating, drinking and 
all other functions is called ‘Karta’ or the 


(18) 
agent; the mind, intellect and the senses with 
the instrumentality of which he carries on all 
these functions are known by the name of 
‘Karana’ and all these functions are spoken 
of as ‘Karma’. It is these three factors which 
combine to produce an action. For ‘Karma’ 
is accomplished only when man himself 
assumes the role of an agent and performs an 
action with the instrumentality of the mind, 
intellect and senses; no Karma is possible 
without this. Of the five factors mentioned in 
verse 14 above as contributory to the 
accomplishment of actions, the middle three, 
excluding Adhisthana and Daiva, have been 
given the name of Karmasangraha (constituents 
of action); for, of the five factors these three 
are the foremost. 


Having thus enumerated the three factors which motivate action as well as the three 
constituents of action from the Samkhya point of view, the Lord now picks up, from among 
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these six Jnana, Karma and Karta and undertakes to classify them in their order of sequence 
under three heads, viz., Sattvika, Rajasika and Tamasika, in order that one may choose the 
Sattvika traits, which are helpful to the realization of Truth, and reject the Rajasika and 


Tamasika, which are prejudicial to it. 


IH pi a ada a fra Worsted: | 
mead TOTS AMT AHTT AT AT 1 BF U1 


AMA knowledge; wt action; & and; haf the doer; =% as well as; fem of three kinds; RGI 
only; qorga: due to difference of qualities; Wà has been declared; Trager in the 
branch of knowledge which deals with the Gunas; aaraa, duly; sfog hear (from Me); ath 


them; af too. 


(a 


In the branch of knowledge dealing with the Guņas or modes of Prakrti, 
knowledge and action as well as the doer have been declared to be of three kinds 
according to the Guņa which predominates in each; hear them too duly from Me. (19) 


The branch of knowledge which classifies 
all objects under different heads according as 
Sattva, Rajas or Tamas preponderates in them 
is referred to here as ‘Gunasankhyane’. By 
inviting Arjuna to hear the threefold division 
of Jnana, Karma and Karta based on the 
predominance of the three Gunas, the Lord 
shows His regard for that branch of knowledge. 

It should be noted in this connection that 
the knower and the doer are not two separate 


entities; that is why the Lord has omitted to 
classify the knower separately. And the threefold 
division of “Karana’ or the organs will follow 
under the names of Buddhi (reason) and Dhrti 
(firmness), and that of the object of knowledge 
under the name of Sukha. That is the reason 
why the Lord has indicated His intention here 
to classify in the first instance only three out of 
the six factors mentioned in the preceding 
verse. 


As the Lord had undertaken to classify in their order of sequence Jnana, Karma and 
Karta, the Lord now begins with a definition of the Sattvika type of Jnana. 


aduy ach TTT eth | 
stasis faery art fateg MIRAA Ro N 


Taya in all beings; aT by which (knowledge); ThA one; aÑ (divine) existence; 
AAA imperishable; gaa (man) perceives; ARAWN undivided, uniformly present; fares 
taken severally; a that; WTA knowledge; fats Know; atfraeHy Sattvika. 

That by which man perceives one imperishable divine existence as undivided and 


equally present in all individual beings, know that knowledge to be Sattvika. 


The relative pronoun ‘Yena’ in this verse 
stands for that realization, following from the 
practice of Sankhyayoga, which has been 
referred to in VI.29 and XIII.27. And just as 
the man who knows the truth about ether, 
perceives the same ether in a jar, a house, a 


(20) 


cave, in the celestial plane as well as in the 
nether world, nay, in the whole universe 
including all objects, even so he who views 
all living beings, appearing as distinct from 
one another in the eyes of the world, as well 
as his own self as no other than God Himself, 
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is said to perceive one divine existence as 
undivided among individual beings. 

By calling this realization as Sattvika the 
Lord intends to convey that such knowledge 
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is the only real knowledge, while all other 
worldly knowledge is only nominal and not 
real, so that a man who seeks blessedness 
should strive to acquire this knowledge alone. 


The Lord now proceeds to define Rajasika knowledge. 
yaran g OAM APTA gatas | 
ata aay wae aa fag USAT 22 M 


YAFAA as apart from one another; q but; a4 AMA the knowledge by which; waar, 
manifold existences; yafaa of diverse kinds; aft cognizes; Way Ay in all beings; A that; 


arr knowledge; fax know; wWstay Rajasika. 


The knowledge by which man cognizes many existences of various kinds, as apart 


from one another in all beings, know that knowledge to be Rajasika. 


The man referred to in the present verse 
believes that there are as many souls as there 
are bodies, one in each, and that they are all 
distinct from one another, even as every living 
being has a distinct shape and form and a 
temperament peculiarly its own. This is what 
is meant by cognizing manifold existences of 
various kinds as apart from one another in all 
beings. 

The idea is that the man who has no 
knowledge of the truth about ether thinks 


(21) 


that each jar or house has its own limited 
ether and associating it with the agreeable 
or foul smell existing therein regards each 
tract of ether as apart from another. This 
belief of his is, however, erroneous. Even 
so the belief that there are as many souls 
as there are bodies, each in one, is misleading. 
This is what is meant by calling this 
knowledge as Rajasika. Rajasika knowledge 
is no real knowledge, it is knowledge only 
in name. 


The Lord now defines Tamasika knowledge. 


a paahi wHredHs! 
aae aai «AAT STEAL RR I 


aa (the knowledge) which; Ẹ but; paaa as if it were the whole; Wafer wT to one 


(body, which is an) effect; #7 clings; HéqerA (and is) irrational; saratead without any real 
grasp of truth; 31°44 trivial, or of little value; @ and; aq that; aman Tamasika; sarea has 


been spoken of as. 


Again, that knowledge which clings to one body as if it were the whole, and which is 
irrational, has no real grasp of truth and is trivial, has been declared as Tamasika. (22) 


The particle ‘Tw’ in this verse is intended 
to convey that this knowledge is of a much 
lower order than the Sattvika and Rajasika types 
of knowledge defined in the preceding verses. 

The first half of this verse represents the 
main characteristic of Tamasika knowledge. 
The idea is that the perverted knowledge 


through which man comes to regard the 
body, which is an evolute of matter, as his 
own Self and, clinging to this belief, remains 
attached to his ephemeral and perishable body 
as his all, that is to say, identifies himself 
with its joys and sorrows and looks upon its 
destruction as his utter ruin, and fails to 
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recognise the Self as distinct from the body 
or all-pervading, is no knowledge in the real 
acceptance of the term. Hence the Lord has 
not even mentioned the word ‘Jnana’ in this 
verse; for this perverted form of knowledge 
is really the same as ignorance. 

The use of the adjective ‘Ahaitukam’ 
(irrational) with this reference to this knowledge 
is intended to convey that a reasonable man 
will hardly entertain such a view; even a man 
of small understanding is able to distinguish 
between the material body and the conscious 
Self by exercising his judgement; hence such 
a perverted knowledge cannot exist where 
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there is reason and a critical sense. 

That which is perceived or apprehended 
through this knowledge is not real; that is to 
say, this knowledge does not represent an 
object in its real character. Hence it is perverted 
form of knowledge and very insignificant; 
that is why it is worth discarding. This is 
what is sought to be conveyed by the use of 
the adjective ‘Atattvarthavat’ and ‘Alpam’. 

Such is the perverted form of knowledge 
or belief entertained by men of a grossly 
Tamasika disposition. That is but natural to 
them inasmuch as ignorance has been said to 
be an offspring of Tamoguna. 


The Lord now characterizes Sattvika action. 
Rad agama: PN 
SHOU he mAAR I 23 N 


faa is ordained (by the scriptures); AgefETy is not accompanied with the sense of 
doership; anma: without any attachment or aversion; #7 has been done; sHeWET by 
him who seeks no return; wu Ae the action which; aq that; uart Sattvika; seid is called. 


That action which is ordained by the scriptures and is not accompanied by the 
sense of doership, and has been done without any attachment or aversion by one who 


seeks no return, is called Sattvika. 


Sacrifice, charity and austerity, vocational 
duties and bodily functions and all other noble 
acts enjoined by the scriptures as binding on 
a particular man with due regard to his grade 
in society, stage in life, temperament and 
circumstances, are referred to here as ‘Niyatam 
Karma’. The use of the participial adjective 
‘Niyatam’ is intended to convey that only such 
obligatory duties as have been enjoined by 
the scriptures, and are required to be performed 
either daily or on special occasions, can be 
Sattvika in character; those that have been 
prohibited or are motivated by desire cannot 
belong to this category. 

The noun ‘Sanga’, forming part of the 
compound adjective ‘Sangarahitam’, has not 
been used in the sense of attachment in this 
verse; for absence of attachment has been 
included in the phrase ‘Aragadvesatah Krtam’. 


(23) 


The word ‘Sanga’ should, therefore, be 
interpreted to mean the feeling of identification 
that one develops with regard to one’s actions 
by claiming their doership. Hence 
‘Sangarahitam’ should be taken to refer to 
such actions as are performed without the 
sense of doership and without identifying 
oneself with one’s body. Hence the use of 
this adjective is intended to show that even 
the aforesaid duties that have been enjoined 
by the Sastras are Sattvika only when they 
are “Sangarahita’, and not otherwise. 

The compound adjective ‘“Aphala- 
prepsuna’, stands for the unselfish man who, 
having ceased to entertain the feeling of 
mineness and attachment in respect of all 
enjoyments of this world and the next, obtained 
as a reward for one’s actions, no longer 
cherishes the least craving for those enjoyments, 
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who does not seek to attain any selfish end 
of his through any action whatsoever, who 
does not need any object for himself. 

The present verse shows that that action 
alone is perfectly Sattvika, which answers all 
the qualifications mentioned above. If any of 
these characteristics is missing in a particular 
action, its Sattvika character should be regarded 
as wanting to that extent. Besides this, it 
should also be taken to mean that Jhana or 
realization follows from the quality of Sattva 
and Sattvika actions alone; hence men who 
seek to know the truth about God should 
perform Sattvika actions alone, and should 
not court bondage by performing Rajasika 
and Tamasika actions. 

Here it should be noted that the present 
verse defines Sattvika action from the point 


The Lord now defines Rajasika action. 
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of view of Sankhyayoga; hence it precludes 
the sense of doership by the term 
‘Sangarahitam’ and the feeling of attraction 
and aversion too by the word “‘Aragadvesatah’. 
In verse 9, however, Sattvika Tyaga has 
been declared to consist merely in giving up 
attachment and the craving for fruit of actions, 
performed from the point of view of 
Karmayoga. Hence there is no mention of 
the absence of doership in that verse; on the 
other hand, it advises the performance of 
actions as a matter of duty. Here lies the 
difference between Sattvika Karma and 
Sattvika Tyaga as defined in the two verses. 
God-realization through Knowledge of Truth 
is the reward of both; hence there is no real 
difference between the two, the difference 
lies only in their mode of practice. 


at HAT HH AE_NT at GA: | 
frat agoi AANE N Vv Il 


ua which; g but; aAa by a man seeking enjoyments; #4 the action; Wegrat by him 
who is full of egotism; af or; YA: and; Rhad is performed; agataray involving much strain 
or exertion; Aq that; (stay Rajasika; Sete has been spoken of. 

That action, however, which involves much strain and is performed by one who 
seeks enjoyments or by a man full of egotism, has been spoken of as Rajasika. (24) 


The words ‘Bahulayasam Karma’ refer 
to those desire-born and worldly undertakings 
for which many activities of diverse kinds 
have been prescribed, and which due to the 
feeling of identification with one’s body one 
accomplishes with great exertion and grudge 
regarding them as a burden. The use of the 
compound adjective ‘Bahulayasam’ is intended 
to distinguish the Rajasika from the Sattvika 
type of actions. The idea is that the doer of 
Sattvika actions does not identify himself with 
his body and has no sense of doership in 
respect of his actions; hence he does not feel 
the least exertion or hardship in performing 
any action whatsoever. Therefore, his actions 


do not involve any strain. The doer of Rajasika 
actions, however, does identify himself with 
the body, hence the toil and hardships involved 
in his actions make him unhappy; that is why 
he feels the strain while performing every action. 
Besides this, the doer of Sattvika actions confines 
himself to those duties alone which fall to his 
lot from the sacred or secular point of view; 
hence he does not expand his activities. But 
the doer of Rajasika actions continues to 
undertake new enterprises every day, hence 
the scope of his activities gets much enlarged. 
That is another reason why acts of weary toil 
have been declared as Rajasika. 

The compound word ‘Kamepsuna’ stands 
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for the self-centred man who ever goes on 
craving for enjoyments of various kinds, 
entertaining as he does the feeling of mineness 
and attachment in respect of them, and who 
does everything for the sake of enjoyments of 
this world and the next, such as wife, progeny, 
wealth, house, honour, fame, prestige etc. 
The use of the disjunctive particle ‘Va’ 
in this verse is intended to convey that not 
only those actions which aim at the acquisition 
of objects of enjoyment but even those which, 
though not motivated by the desire for 
enjoyments, are prompted by egotism are 
Rajasika in character. The idea is that even 
those actions which are tainted by either of 
these two evils viz., the craving for enjoyment 
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and egotism, are Rajasika, much more those 
which are characterized by both. 

The word ‘Sahankarena’ stands for the 
man who not only identifies himself with the 
body but all of whose actions are prompted 
by egotism, nay, who claims the doership of 
actions, regards himself as nonpareil and makes 
much of his capabilities and is also given to 
bragging. 

It has already been stated that Rajasika 
actions yield a crop of sorrow (XIV.16) and 
that the quality of Rajas binds man through 
attachment of actions (XIV.7); hence a seeker 
of liberation should never perform such actions. 
This is what is meant by calling the above 
actions Rajasika. 


The Lord now characterizes Tamasika action. 
sad aa iam a urea 
meanma pÅ MAMAA N RY I 
ITTA the upshot; a loss (to oneself); RAM injury to others; IFA not counting; 
a and; Wee one’s own capacity; Aleta through (sheer) ignorance; 32d is undertaken; A 
the action; 4q which; aq that; amem Tamasika; 3%à is spoken of. 


That action which is undertaken through sheer ignorance, without regard for the 
consequences or loss to oneself, injury to others and one’s own capacity, is declared as 


Tamasika. 


Before launching an enterprise a man 
should exercise his own judgment and foresee 
its consequences, viz., whether it will lead to 
happiness or sorrow. Again, he should consider 
what will it cost him in the shape of money, 
bodily strength and time, to what extent it 
will interfere with Dharma or piety and what 
other losses it will entail. Thirdly, he should 
foresee in what way and to what extent it 
will cause hardship to other human beings or 
creatures and involve destruction of human 
or other lives. And, fourthly, he should form 
an estimate of the capacity that will be required 
for accomplishing it and consider whether he 


(25) 


possesses the requisite capacity. A Tamasika 
action is that which does not take into account 
all these considerations and is undertaken in 
a reckless spirit. This is what the Lord seeks 
to convey in the present verse. 

Inspired as it is by ignorance, which is 
a product of Tamoguna, such a rash act is 
called Tamasika. And it has already been 
stated (XIV.18) that a Tamasika action leads 
to Ajnana, i.e., birth in the species of stupid 
creatures, such as swine, dogs, plants etc., 
or condemnation to hell. Hence those seeking 
beatitude should never undertake such 
an act. 


The Lord now defines a Karta or doer of the Sattvika type. 
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yaaga ë yagan AT: | 
Reagan: chat maah SAA N RG N 


Wag: free from attachment; sard unegotistic; yepargamfaa: endowed with firmness 
and zeal; facgufacgat: in success and failure; AIRT: free from morbid feelings (such as 
delight and grief etc.); hat a doer; mirae: Sattvika (in character); Tad is spoken of (as). 


Free from attachment, unegotistic, endowed with firmness and zeal and unswayed 


by success and failure—such a doer is said to be Sattvika. 


‘Muktasangah’ is he who has ceased to 
have any connection whatsoever with 
actions and their fruit. That is to say, he 
no longer entertains the least feeling of 
mineness, attachment and desire in respect of 
whatever is done by the mind, senses and 
body, or with regard to its fruit in the shape 
of honour, fame, prestige, wife, progeny, 
wealth, house and other enjoyments of this 
world and the next. 

Again, ‘Anahamvadr is he who, having 
ceased to identify himself with the mind, 
intellect, senses and body, which are other 
than the Self, does not claim the doership in 
respect of any of his actions. He, therefore, 
never boasts, like men possessing a demoniac 
disposition, of his having realized a particular 
end, nor advertises his future designs. He 
does not claim to be “the lord, the enjoyer, a 
mighty and happy man, having no compeer” 
nor proclaims his intention to perform sacrifices 
and bestow gifts (XVI.13-15) but talks in an 
unaffected and unegotistic strain. 

He who does not lose his balance 
of mind even when confronted with the 
greatest obstacles and difficulties while 
discharging any sacred obligation is called 
‘Dhrtisamanvitah’; while ‘Utsahasamanvitah’ 
is he who is not deterred by failure or by the 
thought that a man having no desire for fruit, 
need not engage in action, but who is devoutly 
eager to continue his efforts even as one who 


(26) 


has achieved success or like one who seeks 
some reward for his actions. A man who is 
endowed with both these virtues, namely, 
firmness and zeal, does not shirk his duty 
even when faced with the heaviest odds, but 
diligently pursues it through thick and thin, 
surmounting all difficulties. These constitute 
the distinguishing marks of such a man. 

Ordinary men of the world are overjoyed 
on the completion of an undertaking to which 
they feel attached and which they look upon 
as a means to the realization of their desired 
end; even so, they feel very miserable when 
it is interrupted and left half finished. Similarly, 
the success and failure of an undertaking 
awaken morbid feelings of various other kinds 
in their heart. Therefore, that man of an 
unruffled temperament who, having no feeling 
of ‘I’ and ‘mine’, attachment and the desire 
for fruit, neither exults over the accomplishment 
of an action nor grieves over its interruption 
and who is subject to no other morbid feeling 
either, that is to say, who remains equipoised 
under every circumstance and at all times, is 
called ‘Siddhyasiddhyoh Nirvikarah’. 

He alone who possesses all the above 
qualifications is a perfectly Sattvika doer; his 
Sattvika nature will be found wanting to the 
extent he lacks these qualifications. Such 
Sattvika traits manifest the hidden light of 
God, hence a seeker of liberation should 
imbibe the virtues of a Sattvika doer. 


The Lord now defines a doer of the Rajasika type. 
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mi pino Pach sara: | 
giaa: chal ARA: URAT: tt 29 N 


Wit Passionate or full of attachment; HHRMA: seeking the fruit of actions; Get: (and) 


greedy; feelers: oppressive by nature; aza: of impure conduct; isata: affected by 
joy and sorrow; Gal a doer; WA: Rajasika in character; uftentfad: has been spoken of. 


The doer who is full of attachment, seeks the fruit of actions and is greedy, who 
is oppressive by nature and of impure conduct, and is affected by joy and sorrow, has 


been called Rajasika. 


He who entertains a feeling of mineness 
and attachment in respect of actions and their 
fruit in the shape of enjoyments of this world 
and the next, that is to say, who remains 
attached to whatever action he performs as 
well as to its fruit, is called a ‘Ragi’. 

He who goes on craving for wife, 
progeny, wealth, house, honour, fame, 
prestige and various other enjoyments of this 
world and the next, and does everything 
with a view to attaining these enjoyments 
alone, such a self-centred man is called 
‘Karmaphalaprepsuh’. 

The greedy man who on account of his 
attachment to wealth and other possessions 
refuses to spend money according to his 
means even in a legitimate cause and cherishes 
an ardent longing for amassing wealth by fair 
means or foul, and who even seeks to usurp 
the rights of others and strives to that end, is 
called ‘Lubdhah’. 

He who is habitually disposed to inflict 
suffering on others, by whatever means it 
may be possible, who cares not the least for 
the hardship of others while striving for the 
realization of his own ambitions, his actions 
being inspired by likes and dislikes, and who 
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continues to oppress others for the sake of 
his own comfort and enjoyment, such a cruel 
man is called ‘Hirhsatmakah’. 

He who has no regard for personal 
cleanliness and morality, that is to say, who 
neither cleans his body and clothes etc. by 
the use of water and earth etc., nor maintains 
the purity of his conduct through propriety of 
behaviour, but who gives up cleanliness and 
right conduct with a view to attaining 
enjoyments of various kinds due to attachment 
for the same, is called ‘Asucih’. 

‘Harsasokanvitah’ is he who is now 
filled with delight and now plunged in grief 
in course of every activity and at every 
event, that is to say, whose mind is swayed 
by joy and grief at every step inasmuch as he 
cherishes a feeling of attraction and aversion 
towards every action and its fruit. 

A doer who is possessed of any of the 
above characteristics belongs to the category 
of a Rajasika doer; and a Rajasika doer 
undergoes repeated births and deaths in different 
species of life, he does not escape from the 
whirligig of mundane existence. Hence a 
seeker of liberation should not allow himself 
to be a Rajasika doer. 


The Lord now points out the characteristics of a Tamasika doer. 


AJR: Wha: TST: SSSA Sea: | 
aad dretgat at Hat aaa Sead i 22 N 


stam: lacking self-control and piety; Wea: uncultured, vulgar; W&I: arrogant; 31d: 
deceitful; septa: robbing others of their livelihood; 314: slothful; fadt down-hearted; 
Atai procrastinating; € and; maf doer; aa: (as) Tamasika; Tera is declared. 
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Lacking piety and self-control, uncultured, arrogant, deceitful, inclined to rob 
others of their livelihood, slothful, down-hearted and procrastinating, such a doer is 


called Tamasika. 


‘Ayuktah’ is he who has not been able 
to subdue his mind and senses, but on the 
other hand, who is under the control of his 
mind and senses, and who is lacking in faith 
and piety. 

He who is naturally dull-witted and has 
not received good education, who possesses 
a childish nature, who has no knowledge of 
his duty (XVI.7) and whose mind and senses 
have not been improved by culture, is referred 
to here as ‘Prakrtah’. 

The arrogant man who is very 
hardhearted by nature, who has no element 
of humility in him, and who is ever intoxicated 
with pride, is called ‘Stabdhah’. 

The crafty swindler who secretly harms 
others, concealing his malicious intentions, 
and is ever contriving plans to do them an ill 
turn, is referred to here as ‘Sathah’. 

‘Naiskrtikah’ is he who deprives others 
of their means of subsistence. 

The slothful man who is wont to remain 
lying down all the twenty-four hours, who 
does not feel inclined or encouraged to perform 
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any sacred or secular duty, and whose mind 
and senses are ever steeped in indolence, is 
spoken of here as ‘Alasah’. 

The down-hearted man who grieves day 
and night and whose worries know no end 
(XVI.11) is called ‘Visad?’. 

And he who having taken up some 
work does not finish it for a long time,—who 
goes on putting it off from day to day, so that 
a work which could be finished in one day 
takes many days and is yet left unfinished, 
such a man of sluggish habits is called 
‘Dirghasutr?’. 

The evil traits mentioned in the above 
verse are all products of Tamoguna; hence 
whoever possesses all these characteristics or 
many of them should be regarded as a doer 
of the Tamasika type. And men of a Tamasika 
disposition fall in the scale of spiritual evolution 
(XIV.18); they are born in sub-human species 
of various kinds, such as beasts and birds, 
insects and moths etc. (XIV.15). Hence a 
man seeking beatitude should not allow any 
of these characteristics to stay in him. 


Having thus classified, Jnana, Karma and Karta in order of sequence out of the factors 


which motivate action as well as the constituents of action in order that the Sattvika traits, 
which are helpful in the realization of Truth, may be imbibed and the Rajasika and 
Tamasika propensities, which are prejudicial to such realization, may be discarded, the 
Lord now undertakes to classify in their order of sequence Buddhi and Dhrti under three 
heads, viz., Sattvika, Rajasika and Tamasika. 


qale qa wuraftafaet sot 
Menm aA ASST RS II 


@g: of Buddhi (reason); AGA division; yet: of Dhrti (firmness); A and; Wa also; Word: 
based on the (predominance of) each Guna or mode of Nature; fafaerq the threefold; sfog 
hear; NAmE being told (by Me); aANT in full; Yaar one by one; esa O conqueror 
of riches, Arjuna. 

Now hear, Arjuna, the threefold division, based on the predominance of each 
Guna, of understanding (Buddhi) and firmness (Dhrti) which I shall explain in detail, 
one by one. (29) 


* Chapter XVIII * 


The word ‘Buddh?’ in this verse denotes 
the faculty of determination; it is also called 
‘Antahkarana’ or the internal organ. The Jnana 
or knowledge which has been classified under 
three heads in verses 20, 21 and 22 is a 
product or function of Buddhi, which is the 
source of it. Verse 18 mentions “Jhana’ as 
one of the factors that motivate action; while 
Buddhi has been included in the constituents 
of action under the name of ‘Karana’ or 
instrument. 

This constitutes the difference between 
Buddhi and Jnana. The following verses 
classify Buddhi which is the chief Karana or 
instrument, in order to bring out clearly the 
threefold division of Karanas, which form 
part of the constituents of action. 

‘Dhrti’ is the faculty of holding on to a 
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particular pursuit, belief or idea; it is also a 
function of the intellect. It is through this 
faculty that a man firmly adheres to a particular 
activity or idea. Hence it is included in the 
category of ‘Karana’. The word occurs in 
verse 26 above among the characteristics of 
a Sattvika doer; this is likely to give the 
impression that Dhrti is Sattvika only. But 
the truth is otherwise; Dhrti also is of three 
kinds. It is in order to bring out this truth that 
‘Dhrti’ has been classified under three heads 
in the following verses. 

The obvious intention of the Lord in 
classifying both Buddhi and Dhrti under three 
heads is to point out that only the Sattvika 
types of these are worth cultivating, while 
the Rajasika and Tamasika types are to be 
given up. 


In keeping with His promise to discuss the threefold divisions of Buddhi and Dhrti, the 


Lord first of all defines Sattvika Buddhi. 


vat a Aai a amie vara 


are ma at at ata afeg: GT mA MRa i Bo I 


yatta the path of (right) activity; @ and; fafr the path of renunciation; @ and; 
arat what ought to be done and what should not be done; WaT (what is) fear and 
(what is) fearlessness; @-™ (what is) bondage; Her (what is) liberation; @ and; at which; 
Afa knows (correctly); arg: the intellect; @ that (intellect); wet O son of Prtha (Kunti), 
Arjuna; fact is Sattvika. 

The intellect which correctly determines the paths of activity and renunciation, 
what ought to be done and what should not be done, what is fear and what is 
fearlessness, and what is bondage and what is liberation, that intellect is ‘Sattvika’. (30) 


The way to God-realization is twofold. 
The first consists in practising worship of 
God, performing noble deeds enjoined by 
the scriptures such as sacrifice, charity and 
austerity, vocational duties consistent with 
one’s grade in society and stage in life, and 
bodily functions such as eating and drinking 
etc. All this has to be done in a disinterested 
spirit for the sake of God-realization while 
following the rules of any one of the first 
three Asramas or stages in life and giving up 
the feeling of ‘I’ and ‘mine’, attachment and 


the craving for reward. This is known as the 
path of activity. And right knowledge of this 
path consists in forming a correct idea about 
the same and following it according to the 
ideals of the ancient kings Janaka and Ambarisa 
and that of great sages Vasistha, Yajnavalkya 
and so on. 

The other path is the path of renunciation. 
It consists in completely abstaining from all 
activities and enjoyments both externally and 
internally and remaining constantly engaged 
in hearing, reflection and contemplation or in 
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the adoration and remembrance of God and 
chanting His names etc., alongwith the practice 
of control of mind and the senses, endurance 
etc., while staying in the fourth Asrama of 
Sannyasa and remaining aloof from all kinds 
of worldly distractions. Again, all this has to 
be done for the sake of God-realization and 
renouncing the feelings of ‘T and ‘mine’ as 
well as attachment. And right knowledge of 
this path consists in forming a correct notion 
of it and following it according to the ideals 
of Sanaka and his three brothers, Narada, 
Lord Rsabhadeva and Sukadeva. 

‘Karya’ is that which a man ought to do 
at a particular place and on a particular occasion 
considering his grade in society, stage in life, 
temperament and circumstances; and that which 
should be shunned by him on a particular 
occasion is ‘Akarya’ for him. Right knowledge 
of “Karya’ and ‘Akarya’, therefore, consists in 
correctly determining whether an action, one 
is called upon to perform, is worth performing 
or whether one should abstain from it. 

The nervous excitement caused in one’s 
mind by the presence of some disagreeable 
object or occurrence or by the apprehension 
of such an occurrence is called ‘Bhaya’ or 
fear; and the absence of such a feeling is 
called ‘Abhaya’ or fearlessness. Right 
knowledge of Bhaya and Abhaya, therefore, 
consists in shaking off fear by knowing the 
truth of both, i.e., ascertaining the causes 
which go to make one feel nervous and the 
way how to overcome this feeling and attain 
the state of fearlessness. 
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The compulsion under which a Jiva or 
embodied soul has to go through an unending 
series of births and deaths from time without 
beginning due to its connection with good or 
evil actions is called ‘Bandha’ or bondage. 
And when all the ties of good and evil 
Karma that bind a soul are cut asunder by the 
grace of God through the practice of 
Karmayoga, Bhaktiyoga, Jhanayoga or any 
other discipline undertaken as a result of 
association with holy men, and the soul attains 
God-realization, it is said to have achieved 
Moksa or liberation. 

The correct knowledge of Bandha 
consists in grasping the true nature of bondage 
as defined above and ascertaining the causes 
which have thrown the Jiva into bondage, as 
well as the factors which go to tighten this 
bond and so on; while true knowledge of 
Moksa consists in correctly apprehending what 
is meant by securing freedom from this 
bondage and discovering how and by what 
means it can be secured. 

To sum up, the Sattvika type of intellect 
is that which is capable of correctly determining 
all these points, which neither errs nor wavers 
in its judgment on any of these issues— 
which pronounces its correct verdict on 
whatever point it is sought. The Sattvika type 
of intellect frees man from the bondage of 
mundane existence and leads to the attainment 
of the supreme state; hence a seeker of 
blessedness should improve his intellect by 
cultivation of the above traits and make it 
Sattvika. 


The Lord now defines the Rajasika type of intellect. 
aa wine a are aendaa a 
AMAA Alex: AT Ure Ws Bet 


zat by which; #44 what is right; 3144] what is wrong; @ and; ATAR what ought to be 
done; Œ as well as; ani what should not be done; Wa also; @ and; staaATad not as they are; 
wami (man) perceives; afeg: intellect; W that; WÅ O son of Prtha (Kunti), Arjuna; Wet (is) 


Rajasika. 


The intellect by which man does not truly perceive what is Dharma and what is 
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Adharma, what ought to be done and what should not be done,—that intellect is 


Rajasika. 

Virtues like non-violence, truth, 
compassion, tranquillity, continence, endurance, 
subjugation of the mind and senses as well as 
sacrifice, charity and austerity, study and 
teaching of the scriptures, governance of the 
people, agriculture, rearing of cattle and service, 
and all other noble pursuits enjoined by the 
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Sastras with due regard to one’s grade in 
society and stage in life—the performance of 
which, the Sastras declare, is rewarded with 
the enjoyments of this world and the next— 
and acts of benevolence, all these are covered 
by the term ‘Dharma’ .* 

That which has been enjoined by the 


* The Sastras have glorified Dharma in glowing terms. Brhaddharma-Purdna has said as the 
following:— 

Dharma, which protects this universe and has been represented in the form of a bull, is believed 
to have four legs. In the Satyayuga it is whole with four legs, in the Treta age the number of its legs 
is reduced to three, in the Dvapara it is further reduced to two, while in the Kali age only one leg remains. 

The four legs of Dharma are: Truth, Compassion, Tranquillity and Non-violence— 

wet cat aa min ata alfa: | edea A: qota Tat: M 

Of these, Truth presents itself in the following twelve forms:— 

atea ë wet teers | Aaa WI: Aart Ge Va ad Ha 
sift maga Agg: Nage | afer aai wa grasa wa ai 

“Uttering no untruth, keeping one’s promise, speaking agreeable words, service of the preceptor, 
strict observance of a vow, piety, association with holy men, doing what pleases one’s parents, external 
purity, internal purity, shyness and keeping no possessions.” 

Compassion expresses itself in the following six forms:— 

wigan at a adder ferro ferat aaa: AR: i 
“Benevolence, charity, unfailing geniality of speech, meekness, modesty and evenness of temper.” 
Tranquillity presents the following thirty characteristics:— 
wees «= Sha: | Tea d agfa R:N 
seeded ad mif Renem sree: wda Aed get ata: 
feast amai «aa: UST: | sora ASA «were fa: TN 
aR a mw Aias i stent = eta = ATT 
aya Ag adaa | 

“Absence of a cavilling spirit, contentment with a small amount or quantity, control of the senses, 
freedom from attachment, taciturnity, devotion to the worship of gods, fearlessness, gravity, steadiness 
of mind, absence of impassivity, freedom from craving of all sorts, a resolute will abstaining from prohibited 
actions, equipoise in honour and ignominy, praising others, virtues, non-thieving, continence, fortitude, 
forbearance, hospitality, practice of Japa or muttering of mystic formula, offering oblations into the sacred 
fire, visiting sacred places, service of noble men, freedom from jealousy, knowledge of bondage and 
freedom, a spirit of renunciation, endurance even in the face of great calamities, absence of stinginess 
and absence of dull-wittedness.” 

There are seven modes of Ahirhsa or Non-violence:— 

aft ë cares: eA | oot AA a ARTAN 
amia a Waa sietafes: Wee! 

“Control over one’s squatting posture, abstaining from infliction of pain on others through mind, 
speech or body, piety, hospitality, wearing a look of serenity, regarding all as one’s own, and a feeling 
of oneness with others.” 

This is Dharma. Even a little practice of this Dharma is supremely beneficial and violation of it 
is highly detrimental. 
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Sastras as worth performing for a man at a 
particular time and place with due regard to 
his grade in society, stage in life, temperament 
and circumstances, is Karya for him; while 
that which has been declared in the Sastras 
as not only worth abstaining from or forbidden 
but as something which must not be performed 
in any case, is Akarya. Whereas sinful acts 
prohibited by the Sastras are worth abstaining 
from for all, even out of noble acts enjoined 
by the scriptures some are worth performing 
for a particular class while others are worth 
abstaining from for that very class. For example, 
while service is worth performing for a Sidra 
(a member of the labouring class) the 
performance of sacrifice and study of Vedas 
etc., are worth shunning for him; while the 
practice of Viveka (discrimination between 
real and unreal, eternal and evanescent, matter 
and spirit etc.), Vairagya (dispassion), control 
of the mind and senses and so on are worth 
performing for a recluse, the performance of 
sacrifices and practice of charity etc., are worth 
shunning for him; performing sacrifices and 
officiating at them, bestowing and accepting 
gifts, and the study and teaching of the Vedas 
are worth performing, while service as a means 
of subsistence is worth abstaining from for 
the Brahmana (a member of the priestly class); 
even so, for Vaisya (a member of the trading 
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class) agriculture, rearing of cows and trade 
etc., are worth pursuing, while accepting gifts 
is worth abstaining from. This proves that a 
particular duty is not worth performing for all 
simply because it is included in the category 
of Dharma enjoined by the scriptures. In this 
way, that which is Dharma can be worth 
performing and worth shunning too. Here lies 
the difference between Dharma and Karya, 
on the one hand, and between Adharma and 
Akarya, on the other. The intellect which is 
at a loss to judge whether a particular course 
of action, which a man is required to choose 
or reject, is worth adopting or abstaining 
from, and to decide what he should do and 
how and what he should not, is said not to 
perceive correctly what is Karya and what is 
Akarya. 

Such an intellect, which is unable to 
determine the real nature of things, is never 
established in Viveka and remains distracted 
and fickle due to its contact with Rajoguna; 
hence it is Rajasika. And a Rajasika tendency 
is said to result in sorrow; hence he who 
seeks blessedness should eliminate the Rajasika 
traits present in one’s intellect through 
association with saints, the study of good 
books and cherishing noble ideas, and at 
the same time strive to awaken and foster 
Sattvika impulses. 


The Lord now defines the Tamasika Buddhi. 
stad miaa at wad aAA 
qatanari afes: at uret arta 32 N 


ate (even) Adharma; Ñq (it is) Dharma; gf thus; at which; maA imagines; TAT 
ignorance; angat wrapped in; wafat (and sees) all other things; uiar contrary; =Œ too; 
arg: intellect; W that (intellect); wef O son of Prtha (Kunti), Arjuna; amat (is) Tamasika. 


an mem fe wae wera wacumera ade aad wedl wail 


(Ibid., Purvakhanda, 1.47) 


“Just as a little deviation from virtue is fraught with great danger, even so, a little practice of this 


Dharma protects from great fear.” 


Side by side with this Dharma, consisting of four limbs, a man should perform duties consistent 


with his grade in society and stage in life. 
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Steeped in ignorance, the intellect which imagines even Adharma to be Dharma, 


and sees all other things pervertedly, that intellect is Tamasika, Arjuna. 


The intellect which regards denunciation 
of God and other deities; defiance of the 
authority of the scriptures, disrespect towards 
one’s parents, preceptor and others, violation 
of the rules of Varna and Aśrama, discontent, 
hypocrisy, duplicity, adultery, lying, oppressing 
others, taking prohibited food, acting as one 
pleases, usurpation of others’ rights and other 
prohibited acts of a sinful nature as acts of 
virtue is said to mistake Adharma for Dharma. 
Such an intellect further regards fortitude, 
forbearance, control of the mind and senses, 
non-thieving, purity, discernment, right 
knowledge, truthfulness, absence of anger, 
worship of God and other deities, study of 
sacred books, following the rules of Varna 
and Asrama, carrying out the behests of 
one’s parents and other superiors, artlessness, 
continence, taking Sattvika food, non-violence, 


The Lord now defines Sattvika Dhrti. 
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benevolence and other virtues enjoined by 
the scriptures as Adharma. This is equally 
implied by the first half of this verse, which 
can be interpreted the other way as well by 
treating ‘Dharma’ as the object and 
‘Adharmam’ as a complement. 

Just as this intellect imagines Adharma 
to be Dharma, even so it mistakes sorrow for 
joy, the evanescent for the eternal, the impure 
for the pure, loss for gain, and so on. All 
these instances of a distorted vision are included 
in seeing all things pervertedly. 

In other words, a Tamasika intellect is 
that which has almost lost its critical faculty, 
so that its verdict in all matters is warped. 
This type of intellect brings down the human 
soul in the scale of spiritual evolution; hence 
those who seek beatitude should discard such 
an intellect. 


year aT aad HAUAA: | 


Aaaa fa: at mA RaR N 33 N 


ge firmness; aat by which; ead (man) controls; m:a: the functions of the 
mind, the vital airs and senses; W7 through the Yoga of meditation; sterfrearitvar 
unwavering; 4f: firmness; at that; Wf O son of Prtha (Kuntī), Arjuna; miraa (is) Sattvika. 
The unwavering firmness by which man controls through the Yoga of meditation 
the functions of the mind, the vital airs and the senses—that firmness, Arjuna, is 


Sattvika. 


The faculty of resolutely maintaining or 
keeping up any activity, feeling or idea,— 
sustained by which an activity, feeling or 
idea does not languish but endures for a long 
time,—such a faculty is called ‘Dhrti’ or 
firmness. But so long as man continues with 
the help of this firmness to clutch various 
objects with different motives, its inconstancy 
or fickleness does not cease. When, however, 
man sets before him a fixed goal, the Dhrti 
becomes constant. Sattvika Dhrti has only 
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one object, the realization of God. That is 
why it is called ‘Avyabhicarin’. 

The idea is that the Dhrti which remains 
fixed on one and only one object, viz., God- 
realization, which never deviates from its 
purpose, which has no diverse motives and 
by which man keeps his mind and senses 
etc., directed towards God for the sake of 
His realization and ever maintains his control 
over them, allowing them on no account to 
waver and get attached to sense-objects,— 
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such a Dhrti is Sattvika. This type of Dhrti 
enables man to attain God speedily; hence he 
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who seeks beatitude should endeavour to 
make his Dhrti Sattvika. 


The Lord now characterizes Rajasika Dhrti. 
aa q eden nA SSA | 
waga morge aft: At Uret Were N Be N 


wat by which; but; afanat Dharma (virtue), Artha (earthly possessions) and Kama 
(worldly enjoyments); {a Dhrti or firmness; aà clutches; anfa O Arjuna; Wags with 
extreme fondness; EIIE IERA he who seeks a reward for his actions; ef: Dhrti (firmness); 
a that; W$ O son of Prtha (Kunti); tsa (is) Rajasika. 

The perseverance (Dhrti), however, by which the man seeking a reward for his 
actions clutches with extreme fondness virtues, earthly possessions and worldly 


enjoyments,—that perseverance (Dhrti) is said to be Rajasika, Arjuna. 


The idea is that the type of Dhrti by 
which a man clings to virtue, wealth and 
enjoyments alone in the aforesaid manner, 
paying little heed to the means of attaining 
liberation, is connected with Rajoguna 
inasmuch as attachment and desire are products 


The Lord now defines Tamasika Dhrti. 
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of no other quality than Rajoguna hence it 
is Rajasika in character. And such a Dhrti 
binds man through actions; hence a seeker 
of blessedness should strive to make his 
Dhrti Sattvika and not allow it to lapse into 
Rajoguna. 


wat tad Ya site faurd vata al 
q auaf ge gA: ar uret aae n 3& Ul 


aa by which (firmness); WAQA sleep; WAQ, fear; Sey anxiety; AMEH, sorrow; WGA, 
vanity; Ta too; & and; 7 not; fafa shakes off; güen: an evil-minded person; 4f: firmness; 
a that; wf O son of Prtha (Kunti) Arjuna; ame (is) Tamasika. 

The firmness by which an evil-minded person does not give up sleep, fear, anxiety, 


sorrow and vanity as well, that firmness is Tamasika. 


The evil-minded man whose intellect is 
extremely dull and impure and whose mind 
is engrossed with ideas of harming others 
and so on is referred to here as ‘Durmedhah’. 

The word ‘Svapna’ here includes sleep, 
drowsiness and all other tendencies which go 
to wrap the mind and senses in ignorance 
and make them inactive and dull; ‘Bhaya’ 
denotes the feeling of uneasiness and distraction 
caused in the mind by the apprehension of 
loss of fortune or other possessions, 
death, trouble, loss of happiness or any other 
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agreeable object and any other untoward 
occurrence; ‘Soka’ includes worries of various 
kinds which torment the mind; and the 
agony caused to the senses by such worries 
is called ‘Visada’; this is only a concrete 
form of ‘Soka’. And the feeling of intoxication 
caused by richness in men and money 
and physical strength etc., and divorced 
from discernment, prudence and foresight, is 
called ‘Mada’; it is also known by other 
names such as pride, arrogance and vanity. 
Instead of trying to eliminate these and other 
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Tamasika propensities such as carelessness 
etc., from the mind, he who remains filled 
with them is said to cling to “Svapna’, ‘Bhaya’ 
and so on. 
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This Tamasika Dhrti is a source of evil 
in every way; hence a seeker of blessedness 
should immediately and wholly renounce this 
form of Dhrti. 


Having thus classified Buddhi and Dhrti under three heads, viz., Sattvika, Rajasika and 
Tamasika, in order of sequence, in order that the Sattvika types of both may be chosen and 
the other two types of each, viz., Rajasika and Tamasika, may be eschewed, the Lord now 
undertakes to classify joy as well under three heads and begins with the characteristics of 
Sattvika joy. 


aa fraai Afai soy À aN 
aama GT Cad a Ara N 3G N 
aà fasta URASAN | 


aqa miah Nena RATETA I 3 N 
ga joy; q also; zaq now; fafaerq of three kinds; 907 hear; Ñ from Me; madu O best 
among Bharatas; 3avarantq through practice (of adoration, meditation and service to God etc.); 
Td (the Sadhaka) finds enjoyment; 47 in which; ¢:@lt4 the end of sorrow; @ and; Prete 
reaches; Wq which (is of this type); aq that (joy); 37 in the beginning; fae ga (though) 
appearing as poison; UU eventually, in the long run; 3t4dTTAA (tastes) like nectar; Ad 


(therefore) that; GGA joy; mamų (as) Sattvika; WFA has been declared; anaaga maa 


born of the placidity of mind brought about by meditation on God. 

Now hear from Me the threefold joy too. That in which the Sadhaka (aspirant) 
finds enjoyments through the practice of adoration, meditation and service to God etc., 
and whereby he reaches the end of sorrow,—such a joy, though appearing as poison in 
the beginning, tastes like nectar in the end; hence that joy, born as it is of the placidity 
of mind, brought about by meditation on God, has been declared as Sattvika. (36-37) 


Just as the Lord classified Jnana, Karma, 
Karta, Buddhi and Dhrti one after another, 
even so He now undertakes to classify Sukha 
under three heads in order that one may 
choose the Sattvika type and reject the Rajasika 
and Tamasika ones. This is what is sought to 
be conveyed by the first half of verse 36. 

The relative adverb ‘Yatra’ refers to the 
supreme Bliss attained by the Yogi whose mind 
is perfectly serene (VI.27). This type of joy 
is experienced only when a man withdraws 
his attachment from all enjoyments of this world 
and the next, taking them as ephemeral, and 
practises constant meditation on the reality of 
God (V.21); it remains a sealed book to the 


unstriving. This is what is meant by speaking 
of this joy as “Abhyasat ramate yatra.” 

Again, the man who finds enjoyment in 
this type of joy is rid once for all of all kinds 
of suffering,—including that which has its 
origin in one’s own body or mind, that which 
is attributable to natural causes and that which 
is caused by other animals, and succeeds in 
realizing the supreme eternal Spirit, who is 
Truth, Consciousness and Bliss solidified and 
is an embodiment of supreme joy (V.21,24; 
VI.28). This is what is meant by the clause 
“Duhkhantarh ca nigacchati.” 

The indeclinable “Agre” denotes the time 
when a man takes to the practice of Viveka 


738 


(distinguishing the real from the unreal, the 
eternal from the ephemeral and so on), 
Vairagya (dispassion), control of the mind and 
senses and endurance etc., as a means to the 
attainment of Sattvika joy on hearing its glory. 
It is a matter of common experience that on 
hearing from his elders the glory of learning, 
a boy tries to pursue his studies, but having 
no real experience of its glory, he finds it most 
unpleasant and difficult in the beginning to 
prosecute his studies to the exclusion of play 
and recreation. Even so, the man who strives 
for the attainment of Sattvika joy finds it 
extremely taxing and irksome to continue the 
practice of Viveka, Vairagya, Sama, Dama, 
Titiksa and so on, abstaining from sense- 
enjoyments. This is what is meant by the Lord 
when He speaks of Sattvika joy as appearing 
like poison in the beginning. 

As a result of continued practice when 
the Sadhaka begins to experience the joy 


The Lord now defines Rajasika joy. 
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derived from meditation, it tastes like nectar to 
him; at that time all worldly enjoyments begin 
to appear insignificant, negligible and 
disagreeable to him. This is what is sought to 
be conveyed by the words ‘Pariname 
amrtopamam’. 

The Sattvika joy referred to above is 
experienced only when the mind gets purified 
through constant practice of meditation on 
God. This is what is meant by the compound 
adjective ‘Atmabuddhiprasadajam’. By 
calling it Sattvika the Lord means that this 
type of joy alone is joy par excellence, the 
Rajasika and Tamasika types of joy being no 
joy at all in the real sense of the term. They 
are joy in name only, eventually they are the 
same as sorrow; hence a man seeking his 
redemption should constantly find enjoyment 
in Sattvika joy alone, and not allow himself 
to be caught into the trap of Rajasika and 
Tamasika joys. 


favatsadannentad sya, 
uih aaa aa Use CALI 32 N 


fawaf-xadartd (proceeds) from the contact of the senses with their objects; aq which; 
ad that (joy); IÙ at first, at the time of enjoyment; agdam, (even though appearing) like 
nectar; RUTĂ in the end; fas ga (is) like poison; Ad that; YAA the delight; Wstay (as) 


Rajasika; 744 has been spoken of. 


The delight which follows from the contact of the senses with their objects is 
eventually poison-like, though appearing at first as nectar; hence it has been spoken 


of as Rajasika. 


The indeclinable ‘Agre’ in this verse 
refers to the time when a man begins to 
enjoy some object with his senses and mind 
for the sake of attaining Rajasika joy. A man 
experiences such delight only so long as he 
enjoys some object with his senses and mind; 
this is what is meant by the compound word 
‘Visayendriyasamyogat’. And due to his 
attachment for the same the joy appears 
exceedingly agreeable to him; in the face of 
such a joy he cares a straw for any unseen 


(38) 


joy. This is what is meant by the words 
‘Agre amrtopamam’. 

Like poison, enjoyment of this Rajasika 
delight is fraught with bitter consequences. This 
type of joy is joy only in appearance, it is no 
joy in the real sense of the term. The idea is 
that as man fondly enjoys worldly pleasures 
with his senses and mind, regarding them as 
joy itself, impressions of those enjoyments are 
left on the mind, due to which he seeks once 
more to obtain those very enjoyments; and with 
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that end in view he impulsively perpetrates 
sins of various kinds through attachment. And 
in order to reap the evil consequences of such 
sinful acts he has to be reborn in subhuman 
species like insects, moths, beasts and birds 
etc., and to undergo terrible suffering in hells 
abounding in tortures. 

With the growth of attachment for sense- 
objects, failure to obtain them again fills a man 
with grief and the absence of those objects too 
makes him extremely miserable. Seeing others 
more happy and prosperous than himself he is 
filled with jealousy; and the loss of strength, 
vitality, energy, intelligence and valour as well 
as the feeling of exhaustion following in the 
wake of enjoyment are very painful. Similarly 
there are many other bitter consequences 
too. Therefore, even though this momentary 
pleasure derived from the contact of senses 
with their objects is really speaking disagreeable 
in every way, nevertheless, a sensual man 
ignorantly and fondly enjoys pleasures 
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regardless of consequences and, taking them 
to be joy itself, undergoes terrible suffering of 
various kinds and in numerous ways as a 
result thereof. His case is similar to that of an 
ailing man who takes an unwholesome diet 
due to attachment and love of flavour regardless 
of consequences, and suffers in consequence 
due to aggravation of his malady or meets 
with death. Or his case may be compared to 
that of amoth, which on account of its attachment 
to colour, the object of sight, finds pleasure in 
deliberately dashing against the flame of a 
lamp, taking it to be an embodiment of joy, 
but suffers in the end by getting singed and 
dies. 

This momentary pleasure appears as 
agreeable to us only because of our attachment 
to sense-objects, and attachment is a form of 
Rajoguna; hence it is Rajasika and binds 
man through attachment. Therefore, a seeker 
of beatitude should not allow himself to be 
enticed into the trap of this type of delight. 


The Lord now characterizes Tamasika delight. 


THA eed Ul 88 Ul 


ad which; ama during enjoyment; @ and; amà in the end; @ as well; YEA the delight; 


META MAA: stupefies the self, rarere, (joy) derived from sleep, indolence and 
obstinate error; aq that; aay Tamasika; Setet has been called. 


That which stupefies the self during its enjoyment as well as in the end,—derived 
from sleep, indolence and obstinate error, such delight has been called Tamasika. (39) 


During sleep the function of our mind 
and senses is suspended; this relieves us of 
the suffering caused by exhaustion and gives 
rest to these organs. The joy that we experience 
thereby is referred to here as ‘Nidrottha Sukha’ 
or joy derived from sleep. This joy lasts only 
so long as we are asleep, it is anything but 
constant; hence it is momentary or ephemeral. 
Besides this, the mind, intellect and senses 
lose their perspicacity, they are no longer 
capable of perceiving anything. In this way 
this joy is said to stupefy the self, viz., the 


mind and senses as well as the Spirit, which 
identifies itself with them. And due to 
attachment for this joy, man has to be reborn 
in the end in the species of stupid and inanimate 
creatures such as trees, mountains etc., hence 
this joy is said to stupefy the Self even in the 
end. 

Similarly, the sense of comfort that one 
feels on giving up exertion of the mind, 
senses and body while one remains lying, 
abstaining from all forms of activity, is referred 
to as ‘Alasyottha Sukha’ or joy derived from 
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indolence. Like the joy derived from sleep, 
this joy also robs the mind and senses of their 
perspicacity and stupefies them during its 
enjoyment; and inasmuch as it leads to rebirth 
in the species of stupid creatures as a result 
of infatuation and attachment, it stupefies the 
Self even in the end. 

Idle pursuits undertaken through 
attachment for the sake of diversion and 
foolish and deliberate neglect of duty—this is 
called ‘Pramada’ or obstinate error. And the 
delight that one ignorantly finds in taking to 
idle pursuits because of the amusement they 
afford, and in neglecting one’s duty because 
one is spared exertion thereby is ‘Pramadottha 
Sukha’ or joy derived from obstinate error. 
During the time a man is engaged in some 
frivolous pursuit by way of recreation, he 
fails to perceive what he should do and what 
he should not; his faculty of judgment gets 
obscured through ignorance. And it is only 
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when a man’s judgment gets clouded that he 
neglects his duty. In this way this joy derived 
from obstinate error stupefies the self during 
its enjoyment. And in order to reap the 
consequences of lying, duplicity, violence 
and other sinful acts that one is liable to 
commit due to ignorance and attachment in 
course of such idle pursuits, as well as of the 
neglect of duty involved therein, one is reborn 
in vile species like swine and dogs and cast 
into hells. In this way it stupefies the soul 
even in the end. 

Sleep, error and sloth—all these three 
are products of Tamoguna (XIV.17); hence 
the joy that is derived from these is Tamasika 
in character. And it is by depicting these as 
agreeable that Tamoguna binds the human 
soul (XIV.8); hence a man seeking beatitude 
should not allow himself to be caught in the 
trap of this Tamasika joy, which is momentary, 
stupefying and only apparent. 


Having thus classified all the principal categories mentioned in verse 18 above under 
three heads, viz., Sattvika, Rajasika and Tamasika, the Lord now winds up this topic by declaring 
all the objects of this creation as characterized by the three Gunas or modes of Prakrti. 


q defer feet ar fafa cag ar YA: | 
tra upean aah: ean: i wo N 


F not; aq that; tft is (there); yam on earth; at or; fefa in heaven; A9 among the 
gods or celestials; at or; YA: or anywhere else; Wray being; Up: born of Prakrti or Nature; 
HRA free; aq which; wh: from these; erq may be; ARa: Wo: three Gunas. 


There is no being on earth or in Akasa or even among the gods or anywhere else, 


who is free from these three Gunas born of Prakrti. 


The word ‘Prthivyam’ in this verse denotes 
the terrestrial plane, all the subterranean regions 
such as Patala etc., and all animate as well as 
inanimate beings and objects comprised in 
those regions ‘Divi’ stands for the sky or the 
middle region existing immediately beyond 
the earth and all living beings and objects 
comprised therein. And the word ‘Devesu’ 
signifies all gods as well as the different celestial 
worlds and all objects existing in those worlds. 
The indeclinable ‘Punah’ is intended to cover 
all other objects or living beings existing in 


(40) 


any other part of the universe. 

The word ‘Sattvam’ here denotes 
existence in general, i.e., the totality of living 
beings and other objects. What the Lord 
seeks to drive at in this verse is that all 
objects in the universe are products of the 
three Gunas born of Prakrti, viz., Sattva, 
Rajas and Tamas; and it is attachment for 
these Gunas born of Prakrti that is responsible 
for the birth of living beings in various species 
(XII.21). Therefore, of the living beings and 
other objects existing on the terrestrial plane, 
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in the middle region and in the celestial and 
all other worlds, there is no object or living 
being free from or beyond these three Gunas. 
For while all material creation is undeniably 
for the same essence as the Gunas, being a 
product of the same, all living beings are 
connected with those Gunas as well as with 
the objects which are their products; hence 
they too are characterized by the three Gunas. 

Here it may be urged that those who 
have risen above the three Gunas are also 
comprised in God’s creation; how, then, can 
it be said that no living being in this universe 
is free from the Gunas ? In this connection it 
may be submitted that even though in the 
eyes of the world the Gunatita (he who has 
risen above the three Gunas) forms part of 
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the universe, really speaking, the creation 
does not exist in his eyes nor does he abide 
in God’s creation or in the body for the 
matter of that; it is in God alone that he lives 
in eternal union with Him, hence he is identical 
in essence with God. That is why he cannot 
be counted among ordinary creatures. Of 
course, if he is called a living being from the 
point of view of his body, which is a 
conglomeration of mind, intellect and senses 
etc., and is perceptible to all, we see no 
objection to it; for that conglomeration is 
nothing but a product of the Gunas, hence 
how can it be declared as existing beyond the 
Gunas ? Thus it can be safely asserted that no 
living being or object in this creation is free 
from the three Gunas. 


In the opening verse of this chapter Arjuna sought enlightenment on the truth about 
Samnyasa and Tyaga separately; hence with a view to expounding the truth of both, the 
Lord first of all cited the opinion of various thinkers on the subject and then gave His own 
definitions of Tyaga (Renunciation) and a Tyagi (men of renunciation) in verses 4 to 12 
above. Thereafter, discussing the true conception of Samnyasa (Sankhyayoga) in verses 13 
to 17, He classified in verses 18 to 40 principal categories such as Jnana, Karma and Karta 
etc., according to the predominance of the three Gunas in order that one may adopt 
Sattvaguna which is helpful to the practice of Samnyasa, and reject Rajas and Tamas, which 
are prejudicial to the same, and wound up the topic by declaring in the end the entire 
creation as characterized by the three Gunas. 

While discussing the nature of Tyaga in the introductory verses of this chapter, the Lord 
stated that it was not advisable to shirk one’s prescribed duty (XVIII.7); on the other hand, 
He declared real Tyaga to consist in continuing to perform one’s allotted duties while 
renouncing attachment and the desire for fruit (XVHI.9). But in that context He did not 
mention what duty is prescribed for whom. Therefore, in order to discuss in brief the true 
nature of prescribed duties, the part played by Bhakti or Devotion in Karmayoga discussed 
under the name of Tyaga and to show that its practice ultimately leads to the attainment of 
highest perfection, the Lord resumes discussion of the topic of Karmayoga under the name 
of Tyaga and undertakes to point out the natural duties allotted to the Brahmana, the 
Ksatriya, the Vaisya and the Sidra. 


menma Raa Sst a WA 
matte uar nnan MATT: Sez Ul 
mangaa of the Brahmana (the priestly class), the Ksatriya (the warrior class) 
and the Vaisya (the trading class); 3KO of the Siidras (the labouring class); @ and; WATT 


O scourge of foes, Arjuna; matter the duties or functions; Wasnt have been divided: 
ragà: WW: according to the inborn qualities. 
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The duties of the Brahmanas, the Ksatriyas and the Vaisyas, as well as of the 


Siidras, have been divided according to their inborn qualities, Arjuna. 


The Brahmana, the Ksatriya and the 
Vaisya—all these three belong to the category 
of Dvijas or the twice-born. All the three are 
entitled to wear the sacred thread (Yajfopavita) 
and to study the Vedas and perform Vedic 
rites such as sacrifices and so on. That is 
why the three words ‘Brahmana’, ‘Ksatriya’ 
and ‘Visa’ have been compounded. The Siidras 
are not included among the Dvijas and are 
not competent to wear the sacred thread, 
study the Vedas or perform sacrifices and 
other Vedic rites. It is in order to bring out 
this distinction that the word ‘Stdranam’ has 
been separately used. 

The sum-total of tendencies or 
predispositions formed as a result of actions 
performed by a particular Jiva through a 
number of lives is known by the name of 
Svabhava or nature. It is in accordance with 
this nature that the three Gunas,—Sattva, Rajas 
and Tamas—manifest themselves in the mind 
of living beings. This is what is sought to be 
conveyed by the use of the compound adjective 
‘Svabhavaprabhavaih’ before ‘Gunaih’. Again, 
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it is in accordance with the manifestation of 
these Gunas that men are born in different 
castes such as the Brahmanas and so on. 
Therefore, it is on the basis of these Gunas 
that the duties of the four Varnas or grades of 
society have been apportioned by the Sastras. 
The man who possesses an abundance of 
unmixed Sattva is born as a Brahmana; hence 
control of the mind and senses etc., have been 
declared to be his natural duties or functions. 
He whose nature is marked by an abundance 
of Rajas mixed with Sattva is born as a Ksatriya; 
hence exhibition of valour and interpidity have 
been declared as his natural duties. He whose 
nature possesses an abundance of Rajas 
blended with Tamas is born as a Vaisya; hence 
agriculture and rearing of cows etc., have been 
declared to be his natural avocation. And he 
whose nature is dominated by Tamas mixed 
with Rajas is born as a Sidra; hence service 
of the other three classes has been declared 
his natural duty. This very idea has been 
explained at length in the commentary on verse 
13 of Chapter IV. 


According to the introduction given in the preceding verse the Lord first mentions the 


natural duties of a Brahmana. 


mA queda: silt aaa al 


a aaraa Aen CAVTAS N 8? N 


3R: subjugation of the mind; 47: subjugation of the senses; aq: enduring hardships for the 
discharge of one’s sacred obligations; 3NR external and internal purity; aft: forgiving the 
faults of others; sister straightness of mind, senses and behaviour; Ug all these (constitute); 
@ and; AMA (acquiring and imparting) knowledge (of the Vedas and other scriptures); IRTA, 
realization of the truth relating to God; ankaa belief in the Vedas and other scriptures, God 
and life after death etc; aart aras the natural duties of a Brahmana. 

Subjugation of the mind and senses, enduring hardships for the discharge of one’s 
sacred obligations, external and internal purity, forgiving the faults of others, uprightness 
of mind, senses and conduct, belief in the Vedas and other scriptures, God and 
life after death etc., study and teaching of the Vedas and other scriptures and 
realization of the truth relating to God—all these constitute the natural duties of a 
Brahmana. (42) 
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Sama consists in subjugating and 
composing the mind—freeing it from all 
distractions and abandoning all thoughts of 
worldly objects. 

Subduing all the senses, withdrawing them 
from external objects and employing them in 
practices for God-realization is called ‘Dama’. 

Enduring hardships for the discharge of 
one’s sacred obligations—that is to say, 
observing the major vows of non-violence 
etc., forgoing luxuries and leading a simple 
life, observing a fast and other vows on 
every Ekadasi (the eleventh day of every 
dark and bright fortnight) and other sacred 
days and living in the woods—all these are 
included in ‘Tapas’. 

Verse 3 of Chapter XVI speaks of external 
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purity under the name of ‘Sauca’, while the 
opening verse of the same chapter mentions 
purity of mind under the name of 
‘Sattvasarhsuddhi’; the word ‘Saucam’ in the 
present verse covers both these forms of purity. 
The word ‘Saucam’ occuring in verse 7 of 
Chapter XIII also implies both these kinds of 
purity. That is to say, ‘Saucam’ consists in 
maintaining the purity of one’s mind, senses 
and body as well as of their activities, and not 
allowing impurity of any kind to creep into them. 

The idea of forbearance has been 
explained at length in the commentary on 
verse 4 of Chapter X under the name of 
‘Ksama and in that on verse 7 Chapter XIII 
under the name of ‘Ksanti’.* 

Harbouring no perversity or crookedness 


* Once upon a time king VisSvamitra, son of Gadhi, accidentally arrived at the hermitage of the great 


sage Vasistha. He was followed by a huge army. Through the grace of Nandini, a celestial cow yielding all 
desires, Vasistha treated the monarch alongwith his army to dishes of various kinds and gave him a present 
of jewels, wearing apparel and ornaments. The wonderful cow caught the imagination of Visvamitra, who 
asked Vasistha for the same. Vasistha refused to part with the cow on the plea that she had been kept by him 
for the service of gods, the manes and newcomers, as well as for sacrificial purposes. Visvamitra was proud 
of his strength in men and arms, he wanted to take her away by force. Nandini approached Vasistha and 
piteously told him that the hard-hearted men of the royal army mercilessly belaboured her with whips and 
cudgels and wondered how he had shut his eyes to their tyranny. Vasistha gave her the following reply:— 
anami aS at wet at ae 
am m wad serena ae wad 
(Mahabharata, Adiparva, 175, 28) 

“The strength of Ksatriyas lies in their indomitable courage, while the strength of the Brahmanas lies 
in their forbearance. I cannot give up forbearance; you can leave me if you please.” 

Nandini assured the sage that none could take her by force if he did not forsake her. And Vasistha 
in his turn gave her to understand that he had no intention to abandon her and that she was at liberty to 
stay if she could. 

Thereupon Nandini assumed a terrible aspect, her tail began to rain fire; thereafter, a host of barbarous 
tribes sprang up from her tail. The army of ViSvamitra was utterly confounded. Nandin1’s host did not kill 
a single member of the royal army, they all fled in terror. Visvamitra saw none who could protect him. Then 
he was filled with great wonder and said:— 

Rrat ahaa ECRGRICGI T 
(Mahābhārata, Adiparva, 175, 44) 

“Fie upon the might of the Ksatriyas; the strength in the shape of spiritual glow of the Brahmanas 
is real strength.” 

Thereafter king Kalmasapada, who had assumed the form of a demon under the force of an imprecation, 
killed all the sons of Vasistha at the instigation of Visvamitra; yet Vasistha did not try to retaliate. 

In the Ramayana of Valmiki we have it that Visvamitra then renounced his sovereignty and undertook 
austere penance, and as a result of his terrible penance extending over thousands of years he gradually 
earned the titles of Rajarsi (a royal sage) and Maharsi (a great sage) and finally became known as a 
Brahmarsi (a sage among the Brahmanas). At the instance of gods the forbearing Maharsi Vasistha 
acknowledged him a Brahmarsi. In the end— 
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in the mind expressing through the senses 
what one feels in the mind and allowing no 
contortion in the body—this is what is meant 
by straightness of the mind, senses and body. 

Believing in the authority and infallibility 
of the Vedas and other scriptures and in the 
existence of God and life after death, putting 
trust in the words of holy men and reposing 
unwavering faith in piety and virtue—all this 
is covered by ‘Astikyam’. 

‘Jnanam, consists in devoutly studying 
and teaching the Vedas and other scriptures 
and fully grasping their teachings. 

And ‘Vijnanam’ means directly perceiving 
the reality of God through practices taught in 
the Vedas and other scriptures and 
recommended by holy men. 

A Brahmana is dominated by unmixed 
Sattva; therefore, he has a natural bias for the 
duties enumerated above; his temperament is 
suited to the performance of these duties, hence 
he experiences no difficulty in performing them. 


* Bhagavad-Gita « 


This is what is meant by declaring them as 
the natural duties of a Brahmana. They, 
however, include some common duties as well. 
This should be taken to mean that although 
they are not the natural duties of Ksatriyas 
and others, yet they can be performed by them 
with some effort inasmuch as God-realization 
is open to all and sundry. 

The duties mentioned above are 
purely Sattvika in character, hence they are 
particularly congenial to the temperament of 
a Brahmana; that is why the Lord has thought 
fit to include these alone in the duties of a 
Brahmana; and has not gone into further 
detail. They should, therefore, be supplemented 
by other duties that have been mentioned in 
Manusmrti (the Code of Manu) and other 
works. Study and teaching of the Vedas, 
performing sacrifices and officiating at them, 
and accepting as well as bestowing gifts— 
are the six duties of a Brahmana mentioned 
in Manusmrti.* 


Having thus mentioned the duties of a Brahmana, the Lord now points out the duties 


of a Ksatriya. 


Set cat stared Gey ATTA | 
Saag AMA HY ANA N 3 I 
2taq (exhibition of) valour; @1: fearlessness; aft: firmness; ale cleverness; qe from 
battle; @ and; afr all these (constitute); AUSTATA refusing to flee; M4 bestowing gifts; 
garuma: lordliness; @ and; array of a Ksatriya; ot WASA the natural duty. 
Exhibition of valour, fearlessness, firmness, diligence and dauntlessness in battle, 
bestowing gifts, and lordliness—all these constitute the natural duty of a Ksatriya. (43) 


‘Sauryam’ consists in fearlessly offering | remaining ever ready to fight in a just cause 


righteous opposition to the mightiest foe and 


and putting up a sober and stout fight on the 


fastest mi meat MeN 
ware aN aky Tt LN 


(Valmiki Ramayana, 1.65.27) 


“Having attained the highest position of a Brahmana, the pious sage Visvamitra too offered his 
homage to the Brahmana sage Vasistha, the best of those who mutter sacred formulas. 


* seat at ae aa 


qi āë wR ë àa AARAA 
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field of battle. The life of the great patriarch | exerted to the contrary, and due to which other 
Bhisma is a glowing example of this virtue.* | people hesitate to do anything wrong or that 

‘Tejas’ is that moral stamina by dint of | which is not liked by him. It is also known 
which a man firmly adheres to his duty under | by other names such as majesty and glory etc. 
all circumstances, resisting all pressure He who does not get unnerved even 


* Bhisma, the grand old man of the Kaurava army, remained a strict celibate all his life. He exhibited 
in himself all the virtues of a Ksatriya. He received instruction in the use of arms from the avowed enemy 
of the Ksatriya race, Lord ParaSurama. When the latter pressed him hard to marry Princess Amba, the eldest 
daughter of the King of Kasi, he most respectfully declined in order to maintain his vow of celibacy. But 
when Parasurama could not be reconciled in anyway and began to indulge in severe threats, he plainly told 


him:— 
7 Weeakraicta arian ine AA A aanfeaqu 
rene mera wa age: uae. fafa: afr oth AAA aati 
a deat wider ie: atrat aft afge: | aA asi qua wafed cari 
eens a ad gA UA A ea: | 
(Maha., Udyoga., 178) 

“I cannot abandon the duty of a Ksatriya either out of fear, compassion, greed of wealth or for any 
other gain; this is my cherished vow. As for your boast that for many years together you wiped out the 
Ksatriyas single-handed more than once (as many as twenty-one times), hear, O Rama my reactions about 
it. The fact is that the heyday of your glory did not witness the birth of Bhisma or any other Ksatriya of 
his category. You have burnt only straw. Luminaries among the Ksatriyas appreared only later. Surely, 
Rama, I shall curb your pride on the field of battle presently.” 

Parasurama got enraged. A duel ensued between them and raged furiously for full twenty days and 
three; but Parasurama could not get the better of Bhisma. At last it was at the intervention of Narada and 
the celestial sages and of Bhisma’s celestial mother, goddess Ganga herself, who bodily appeared on the 
scene, on Parasurama dropping down his bow, that the conflict ended. Bhisma neither turned his back on 
the battle-field nor laid down his arms first (Maha., Udyoga., 185). 

Out of the eighteen days that the Mahabharata war lasted, the great Bhisma held the field as the 
commander-in-chief of the Kaurava forces for full ten days. During the remaining eight days many 
generalissimos succeeded one after the other. 

Bhagavan Sri Krsna had taken a vow not to take up arms during the Mahabharata war. They say 
Bhisma took a counter-vow for some reason to the effect that he would compel the Lord to break His vow 
and take up arms. Although the epic does not describe the episode in the same way, the celebrated Hindi 
poet Suradasa has drawn an exquisite pen-picture of Bhisma’s vow, Bhisma’ says:— 

“If I fail to make Sri Hari take up arms, I should prove to be a shame to mother Gaiga and shall no 
longer call myself a son of Santanu. I shall break the mighty chariot and shake it alongwith the flag which 
bears a monkey (Hanuman) on its crest. Should I fail to do all this, I swear by the Lord Himself, let me not 
attain the high destiny of a Ksatriya. I shall march in front of the Pandava host and shed a river of blood. 
Without attaining victory I shall not turn my back on the field of battle so long as there is life in me.” 

Be that as it may, the Mahabharata says, on the third day from the outbreak of the war, when Bhisma 
waged a fierce fight, the Lord got enraged and dropped the reins of the horses, and taking up His discus, 
which blazed like the sun, leapt down from the chariot revolving it in His hand. Seeing Sri Krsna armed with 
a discus, all those assembled on the field gave a loud yell of fear. Like the fire at the dissolution of the 
universe, the Lord darted with great speed towards Bhisma. Seeing Sri Krsna advance towards him, discus in 
hand, the high-souled Bhisma did not get the least frightened and, heroically sounding the string of his bow, 
addressed Him thus: “O God of gods, O abode of the universe, O Lord of Laksmi (the goddess of prosperity). 
O wielder of Discus, You are welcome; I bow to You, O Refuge of all, knock me down from this excellent car 
by force. Krsna! being slain at Your hands, I shall be highly blessed here as well as hereafter. O Lord of the 
Yadus, You personally rushed to kill me; this has enhanced my glory in all the three worlds.” 

Arjuna ran, clasped the Lord’s feet from behind and somehow persuaded Him to return. 

(Maha., Bhisma., 59) 
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when faced with the gravest danger,—e.g., | being confronted with any other grave 
on being mortality wounded on the battle- | disaster—and remains devoted to his legitimate 
field, on the death of his son, grandson or | duty and never shirks it, is said to have what 
any other near relation, on losing his all or on | is called ‘Dhrti’ or firmness. 


Once again, on the ninth day of the war, Lord beheld that the grand old man had let loose a hell of 
destruction on the Pandava host. Dropping down the rein of the horses, the Lord darted once more towards 
Bhisma, whip in hand. And on every stride of the Lord the earth cracked, as it were, due to the fire of energy 
of the Lord. The heroes of the Kaurava army lost their nerve and exclaimed: “Bhisma is gone!” “Bhisma 
is no more!” Seeing the Lord rush towards him as a lion towards an elephant, Bhisma did not lose his 
balance and, stringing his bow, the grand old man said:— 

wale pelma cada wis Alam maa wart ered 
wr fe ga dam ean wari sa wa W PT ah Yala Ada: il 
wenfadsh Were Acer dat i vert ate a aes aa wai 

(Maha., Bhisma., 106.64—66) 

“O lotus-eyed Lord, O God of gods, my obeisance to You. O best of the Yadus, hail, hail to You; 
slay me in this great battle. O sinless Lord, O Krsna, meeting my death at Your hands today, I shall be 
blessed in everyway in this world. O Protector of cows, honoured in this way by you I have been honoured 
by all the three worlds. O sinless One, I am Your bond-slave; strike me at Your will. 

Arjuna ran and clasped the hands of the Lord, but the latter did not stop and moved along, dragging 
Arjuna behind Him. At last, when Arjuna reminded him of His vow and took a solemn pledge to kill Bhisma, 
the Lord returned to His post. 

Having fought for ten days when Bhisma was thinking of dropping his body, the seers and Vasus (a 
class of gods) present in the sky told Bhisma that they approved of his idea. Thereafter, refusing to strike 
Sikhandi, Bhisma the life long Brahmacari, succumbed to the shafts of Arjuna and fell down on a bed of 
arrows. While falling down Bhisma saw that the sun was still coursing in a southerly direction; hence he 
did not give up the ghost. Goddess Ganga (Bhisma’s mother) despatched great seers in the form of swans 
to him. Bhisma told them that he would survive till the sun had changed its course and would give up the 
ghost only at the proper hour. Hardly an inch of space had been left in Bhisma’s body, which was not 
penetrated by Arjuna’s shafts (Maha., Bhisma., 119). His head alone was suspended in the air. The grey- 
haired warrior asked for a pillow. Duryodhana and others ran with valuable soft cushions. Bhisma laughed 
and said, “My valiant sons, such pillows hardly fit in with the bed of a fallen warrior.” At last he asked 
Arjuna to provide him with a pillow suited to his needs. Arjuna shot three arrows under the head of Bhisma 
in such a way that it was raised and the shafts served him as a pillow. Bhisma was much pleased at this 
and spoke to Arjuna thus:— 


vata maA mg RRASA | i aAA eae Àn 
(Ibid., 120.49) 

“It is in this way that a Ksatriya who is strictly devoted to his duty should repose on a bed of arrows 
while casting off his mortal coil on the field of battle.” 

The great Bhisma was lying wounded on his bed of arrows. At this expert surgeons, proficient in the 
art of extracting arrows, were summoned. Bhisma told them that he had attained the highest destiny of a 
Ksatriya; the surgeons were, therefore, no longer of any use to him (Jbid., 120). 

The wounds and cuts in the body of Bhisma were causing great pain to him. He asked for cold water. 
People ran with jars of ice-cold water. Bhisma reminded them that he was lying on a bed of arrows and 
was awaiting the change of course of the sun, and wondered what kind of drink they had brought for him. 
At last he summoned Arjuna and told him that his throat was getting parched with thirst and asked him 
to provide him with water as Arjuna was competent to do so. Arjuna mounted the chariot, strung his 
illustrious bow, Gandiva, and shot an arrow consecrated with a mystical, formula called Parjanyastra into 
the ground to the right of his granduncle, Bhisma. Immediately there welled up a jet of nectar-like and 
fragrant water and fell into Bhisma’s mouth. Bhisma quaffed that drink to his heart’s content (Ibid., 121). 

At the conclusion of the Mahabharata war King Yudhisthira called on Bhisma along with Bhagavan 
Sri Krsna. All leading sages and seers, who had realized God, were present on the scene. Seeing the Lord, 
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The diligence shown in dispensing justice 
to two or more contending parties, in 
determining and discharging one’s duty, in 
fighting with the enemy and in dealing properly 
with one’s friends, foes and neutrals, is referred 
to here as ‘Daksyam.’ 
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He who never turns his back on the 
field of battle even in the face of the gravest 
danger, who offers righteous opposition to 
the enemy under all circumstances and 
continues to exert his strength against him 
and remains fixed to his post risking his own 


Bhisma greeted and extolled Him. Sri Krsna told Bhisma that it would take some time before the sun would 
change its course towards the north; in the meantime He requested Bhisma to relieve Yudhisthira of his 
grief imparting to him the knowledge of the sacred lore that he had acquired. Bhisma submitted to the Lord 
that his body was smarting with pain on account of its wounds, that his mind and intellect were fidgety, 
that he was unable to speak, that he fainted every now and then, that it was by the Lord’s grace alone that 
he had been surviving till then. Moreover, he felt that it would be presumptuous on his part to speak, 
anything in the presence of the Preceptor of the Universe. He was feeling tongue-tied, and therefore begged 
to be excused. With tears of love gushing from His eyes the Lord spoke in a voice choked with emotion, 
“Bhisma dear, your exhaustion, fits of swoon, the sensation of burning agony, pangs of hunger and torpor— 
everything shall presently disappear by My grace. Knowledge of every description shall flash on your mind, 
your intellect shall have a fixed resolve, your mind shall be ever established in the quality of Sattva, your 
reason shall begin to guide you in the matter of Dharma or any other branch of learning that you may fix 
your mind upon.” He further told Bhisma that instead of doing it Himself He was asking him to speak only 
in order that the fame and glory of His devotee may be enhanced. By the grace of God all the agonies that 
Bhisma felt in his body disappeared then and there, his mind became alert and his intellect was fully 
awakened. By dint of his lifelong chastity, intuition, wisdom and devotion of God, Bhisma, whose 
knowledge was unfathomable, instructed Yudhisthira in all the aspects of Dharma with the same youthful 
vigour as he had evinced on the field of battle for ten days, and brought solace to the latter’s heart, which 
was tormented with grief (Maha., Saniti., Anusasana). 

Having lain on his bed arrows for full fifty days and eight, Bhisma resolved to give up his ghost on 
the day the sun turned towards the north, and spoke to Bhagavan Sri Krsna as follows: “O Deity, O Supreme 
God of gods, O Lord who is adored by gods as well as demons, O Trivikrama (He who in His cosmic form 
measured all the three worlds in three strides), O Wielder of the celebrated Conch, Discus and Mace, I offer 
obeisance to You. O Vasudeva (all-pervading Lord), You are Hiranyatma (flaming like fire), the supreme 
Purusa Savita (the Creator), Virat (one endowed with a cosmic Body), the embodied soul, atom-shaped, the 
supreme Spirit and Sanatana (the everlasting one). O lotus-eyed one, O highest Person, pray redeem this 
soul. O Krsna, O Vaikuntha, O Purusottama, now grant me leave to depart. I strongly admonished the dull- 
headed Duryodhana to realize the truth that:— 

at: pure oat at mÀ A: 

“Where there is Krsna, Dharma or righteousness is there, and where there is righteousness, victory is 
assured.” 

“But the fool did not listen to my advice. I recognize You to be the Ancient Person Himself. You 
are Narayana Himself descended on earth. 

a om apèk por AA aac 
wate mA wed wat RAN 
(Maha; Anu; 167., 45) 


“Krsna, pray! allow me to cast off my body. Leaving this body with Your leave I shall attain the 
supreme state.” 

The Lord gave His assent. Thereupon Bhisma stopped the inhalation and exhalation of his breath 
through Yoga and gradually began to push it upwards. As the outgoing breath left a particular part of the 
body in its upward journey, the shafts stuck into that part were immediately forced out and the wounds 
got healed. In an instant all the arrows dropped out of Bhisma’s body, not a single wound was left and his 
vital breath forced its way upwards through what is known as Brahmarandhra (an apperture in the crown 
of the head). People saw that a column of light issued from the Brahmarandhra and disappeared in the sky 
in the twinkling of an eye. 


748 


life, serves as an illustration of ‘Yuddhe 
apalayanam’. Keeping this very ideal before 
him the youthful hero Abhimanyu courted 
death while contending with six great generals 
single-handed, but refused to lay down his 
arms (Maha., Drona, 49.22). Even in the 
medieval history of Rajasthan we come across 
many such examples in which the valiant 
Rajputs did not turn their back on the enemy 
even on being vanquished in battle and laid 
down their life by fighting single-handed 
against hundreds and thousands. 

Liberally bestowing one’s possessions 
on deserving persons according to their needs 
is what is called ‘Danam’ (XVII.20). 

‘Isvarabhavah’ consists in deterring the 
people from wrong-doing and turning them 
towards the right path, punishing the evil 
doers, enforcing lawful obedience to one’s 
orders and taking care of and looking after 
the people as one’s own progeny in a loving 
and disinterested spirit keeping in mind the 
interests of the general public. 

The temperament of the Ksatriyas is 
dominated by Rajoguna mixed with Sattva; 
hence they have a natural bias towards these 
duties, they experience no difficulty in 
performing them. Of these duties, again, those 
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of a universal nature, such as firmness, charity 
etc., being open to all, are neither ‘Adharma’ 
(prohibited) nor Paradharma (alien) for non- 
Ksatriyas; they are, however, not their natural 
duties. That is why their performance involves 
exertion on their part. This is what is meant 
by declaring the above duties as natural to 
Ksatriya. 

The Manusmrti or the Code of Manu 
briefly mentions the following as the duties 
for a Ksatriya. They are: (1) governance of 
the people, (2) bestowing gifts, (3) performing 
sacrifices (4) study of the Vedas and (5) non- 
attachment to sensuous pleasures. The Lord, 
however refers in this context to those duties 
alone that bear special affinity to the 
temperament of the Ksatriyas: hence He has 
included in this verse only two of the five 
duties prescribed by Manu, viz., governance 
of the people and charity under the names of 
‘Isvarabhava’ and ‘Dana’, which bear special 
affinity to the Ksatriya temperament. The 
other duties of the warrior class have not 
been dealt with at length in this verse. Hence 
the duties mentioned in this verse should be 
taken to include other duties as well that 
have been prescribed for the Ksatriyas in 
other scriptures. 


Having thus pointed out the natural duties of the Ksatriya, the Lord now mentions those 


of the Vaisya and the Sidra. 


pinea Asah CAMTaAs | 
ukeni che eA AAA Il VX I 


pirea agriculture, rearing of cows and honest trade of merchandise; avant 
AaS (constitute) the natural duty of a Vaisya or member of the trading class; Ufa, 
service (of the other classes); #4 duty; 3% sft of the Sidra or member of the labouring 


class also; aMTasty (is) the natural. 


Agriculture, rearing of cows and honest trade of merchandise—these constitute the 
natural duty of a Vaisya (a member of the trading class). And service of the other classes 


is the natural duty even of a Sidra (a member of the labouring class). 


(44) 


‘Krsi’ or agriculture consists in sowing | barley, grams, paddy, maize, peas, turmeric 


seeds of various crops in the soil and lawfully 
rearing all kinds of foodstuffs such as wheat, 


and coriander, cotton, herbs of various kinds 
and other pure substances useful for the 
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consumption of gods, human beings and 
animals etc. 

Keeping cows in one’s own household 
like Nanda and other cowherds, grazing them 
in the woods. Serving them with fodder even 
at one’s own place according to their needs, 
giving them water to drink and protecting 
them from tigers and other destructive animals, 
obtaining milk, curds, butter and other dairy 
products from them and supplying the needs 
of the public through these products, and 
lawfully maintaining oneself along with one’s 
own family out of the sale proceeds of these 
commodities—all this is covered by 
‘Gauraksyam’. The cow is the chief among 
cattle and it is also the most serviceable to 
mankind; hence instead of using the word 
‘Pasupalanam’ the Lord uses ‘Gauraksyam’. 
Hence this should be taken to mean that the 
rearing of other animals serviceable to man, 
such as the buffalo, the camel, the horse and 
the elephant etc., is also part of the duty of a 
Vaiśya; of course, the rearing of the cow is 
the most important of his duties. 

“Vanijyam’ consists in buying and selling 
in a righteous spirit commodities useful for 
human beings and gods, beasts, birds and all 
other living beings and supplying the needs 
of the public by transporting them from one 
place to another according to local needs. 
Giving less or taking more in weight, 
measurement and number etc., while 
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conducting a business transaction, giving an 
inferior quality for a superior quality or taking 
a superior quality for an inferior quality by 
changing the quality of or adulterating a 
commodity, taking more or giving less than 
the stipulated amount by way of profit, 
commission or brokerage, and even so 
wrongfully appropriating others’ dues by 
resorting to lying, duplicity, stealing and 
violence or any other unlawful means in any 
business whatsoever—all these are foul 
practices in trade. Honesty in trade consists 
in avoiding all these foul practices and 
conducting one’s dealings in a truthful manner. 
It is through such dealings that Tuladhara 
attained perfection.* 

The temperament of Vaisya is dominated 
by Rajoguna mixed with Tamas, hence he 
comes to have a natural bias towards the 
duties mentioned in this verse. His disposition 
is suited to these pursuits; that is why 
he experiences no difficulty in undertaking 
them. This is what is meant by the words 
‘Vaiśyakarma svabhavajam’. 

In addition to these, the Manusmrti (the 
Code of Manu) prescribes four more duties 
for the Vaisya, viz., performing sacrifices, 
study of the Vedas, charity and money- 
lending.+ The Lord, however, mentions here 
only those duties which bear particular affinity 
to the temperament of a Vaisya. Noble pursuits 
such as the performance of a sacrifice are 


* In Kasi (the modern Banaras) there was a Vaisya trader, Tuladhara by name. He was a great ascetic 
and embodiment of virtue. He carried on business transaction with honesty and truthfulness. 
A Brahmana, named Jajali, performed austere penance on the sea-shore. Birds built nests in his 


matted hair; this made him proud of his austerity. Then a voice from heaven addressed him thus: “Jajali, 
you are not so pious as Tuladhara; he does not feel proud like you.” Jajali went all the way to Kasi 
and saw that Tuladhara traded in fruits and roots, condiments, clarified butter and so on. He received 
the Brahmana kindly, treated him with respect, bowed to him, and then said, “You have performed 
rigorous penance on the sea-shore. Birds laid eggs in your matted hair, this elated you and now the 
voice from heaven has brought you to this place. Pray tell me how can I be of service to You.” Jajali 
was greatly surprised at this wonderful knowledge of Tuladhara. Asked by Jajali, Tuladhara gave a 
beautiful dissertation on Dharma or duty. Hearing the secret of Dharma or virtue from the lips of 
Tuladhara, Jajali derived much solace. This beautiful anecdote is given in Chapters 261 to 264 of 
Santiparva of the Mahabharata. 


+ Tart wt miaa ai afirpud edie a aca afta ai (I. 90) 
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prescribed for all the twice-born classes (those 
who are entitled to wear the sacred thread 
and study the Vedas), hence they have not 
been included in the natural duties of a Vaisya; 
and money-lending has been recognized as 
inferior to other duties prescribed for the 
Vaisyas, hence that too has not been 
enumerated among the natural duties of a 
Vaisya. Besides these, subjugation of the 
mind and senses and other practices conducive 
to liberation, being open to all, are not excluded 
from the natural duties of a Vaisya; but since 
a Vaisya has no natural tendency towards 
such practices, they have not been reckoned 
among his natural duties. 

Living by the service of the twiceborn 
classes, viz., the Brahmanas, the Ksatriyas 
and the Vaisyas, carrying out their orders, 
supplying their household with water, helping 
them in their ablutions, affording them facilities 
in carrying out their vocational duties, duly 
helping them in their daily routine, tending 
their animals, taking care of their belongings, 
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washing their clothes, shaving them and 
gratifying them with all other kinds of services, 
or manufacturing articles of common use by 
manual skill and serving them with those 
articles and making one’s living by serving 
them with those articles,—all these are covered 
by the words ‘Paricaryatmakam karma’. 
The temperament of a Sidra is dominated 
by Tamoguna mixed with Rajas, hence he 
comes to have a natural leaning towards the 
above-mentioned acts of service. These duties 
are suited to his temperament, that is why he 
experiences no difficulty whatsoever in 
performing them. This is what is meant by 
calling them the natural duties of a Sidra. 
Again, the use of the particle ‘Api’ with 
Siidrasya’ is intended to convey that just as 
other duties are natural for members of other 
Varnas or castes, even so in the case of the 
Sidra service is natural duty. It further shows 
that service is the only duty prescribed for a 
Śūdra* and the same is natural with him, so 
that its performance is very easy for him. 


Having thus enumerated the natural duties of the four Varnas, the Lord now tells us, 
in the following two verses, the mode of their performance which would easily enable the 
performer to attain the highest perfection. The Lord’s motive in doing so is to reveal the true 
nature of ‘Karmayoga coupled with Devotion and its reward. 


A A piana: Saks Gud AT: | 
hia: fated ser faratt TETN wy I 


*untt g 


FA wy: at wifes | wera aut 


RATATAT II 
(Manu. 1.91) 


“The Lord has prescribed only one duty for the Sidra, viz., ungrudging service to the twice-born 


classes mentioned above.” 


+ Today it is alleged that the division of society into four grades or orders is a selfish creation of 
members of the higher or twice-born classes, who have been in power. But careful thought would reveal 
that for the healthy organization of society Varnadharma is most essential and it is no human creation either. 
The institution of Varna is a creation of God. The Lord Himself says:— 


qa Ha ES RAFAT: | 


(Gita IV.13) 


“The four orders of society (viz., the Brahmana, the Ksatriya, the Vaisya and the Sidra) have been 
created by Me, classifying them according to the mode of Prakrti predominant in each and apportioning 


corresponding duties to them.” 


The great sages and seers of India who were endowed with a prophetic vision and had an intuition 
of the past and future as well, directly perceived this divine truth and raising the edifice of society on the 
solid foundation of this truth, gave it an ordered shape and made it peaceful and prosperous, morally sound, 
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A A Hae to his own natural duty; sia: keenly devoted; Afafsy the highest 
perfection (in the form of God-realization); SAA attains; A: man; Tawar: (a man) engaged 
in his natural duty; fas (the highest) perfection; amt whereby; raft attains; aq that (mode 


of performance); ‘UT hear. 


Keenly devoted to his own natural duty, man attains the highest perfection in the 
form of God-realization. Hear the mode of performance whereby the man engaged in 


his inborn duty reaches that highest consummation. 


By using the pronoun ‘Sve’ twice in 
this verse the Lord intends to convey that a 
man reaches the supreme state by performing 
whatever duty is natural to him. That is to 
say, the same reward which is obtained by a 
Brahmana through practices such as the 
subjugation of his mind and senses and so 


(45) 


on, by a Ksatriya through exhibition of valour, 
governance of the people, bestowing gifts, 
and other such duties, and by a Vaisya through 
agriculture and other such pursuits is gained 
by a Sidra through acts of service. Therefore, 
whatever duty is natural to a man is conducive 
to the highest good for him. For attaining 


active, unselfish, beneficient and secure. For the efficient organization of the human society the need of 
a fourfold division has been felt at all time and in all climes and the same has existed and does exist in 
all parts of the world. But the systematized form in which this division existed in this land of sages and 
seers did not exist anywhere else. 

For establishing and maintaining the rule of Dharma or righteousness in society and in order that the 
society may continue to lead a happy life, and for diligently removing any clog that may present itself in the 
smooth working of the society, for ending the vicious circle of Karma, for resolving tangles and for giving an 
authoritative decision when the society is faced with a conflict of duties, what is needed is a clear and unfogged 
brain. Even so muscular strength or prowess is essential for protecting Dharma as well as the society that has 
taken its stand on Dharma. Wealth and food are essential for properly nourishing the brain and the muscles. And 
for the proper discharge of these functions physical exertion or labour is equally essential. 

That is why the Brahmana represents the brain of the social organism, the Ksatriya is its arm, the 
Vaisya its thigh and the Sidra represents its feet. They are the four essential limbs of the same social 
organism and depend for their protection and life on mutual help and co-operation. Contempt or contumely 
being altogether out of the question, one cannot afford to entertain the least disregard for another. Nor is 
there any idea of superiority or inferiority between them. All of them are superior in their own position and 
sphere of activity. The Brahmana is superior by virtue of his knowledge and wisdom, the Ksatriya by virtue 
of his valour, the Vaisya by virtue of his wealth or material resources, and the Sidra by virtue of his 
numerical strength or capacity for physical exertion. And all the four have their full utility. They have 
sprung from the body of one and the same God,—the Brahmana from His mouth, the Ksatriya from His arms, 
the Vaisya from His thighs and the Sidra from his feet— 

aes yaam We WAT: Hal BAR Ae Aas: TA Bat sera 
(Rgveda-Samhita X.90.12) 

But the respective strength of these orders or classes is neither conducive to the attainment of their 
own selfish ends nor aims at self-exaltation by relegating others to a subordinate position. Duties have 
been divided between them as between the essential limbs of the social organism according to their 
respective capacity or aptitude. And all this has been done in order that one may discharge one’s own 
duty and enable others to do the same! Since duties have been properly apportioned without any idea 
of superiority or inferiority, balance of power is maintained between the four orders. None can disregard 
another or encroach upon the legitimate rights of another. Built as it is on the solid foundation of division 
of duties on the basis of qualifications this institution of Varna is so well-organized that balance of power 
is automatically maintained. By clearly and separately mentioning the duties of each order, God Himself 
as well as the seers who have laid down rules for the conduct of society have afforded all enhanced facilities 
for discharging their respective duties unhampered and the due discharge of one’s own duty can never 
disturb the balance of power. 
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blessedness a particular Varna need not adopt 
the duties or vocation of another. 

The word ‘Sarhsiddhim’ in this verse does 
not stand for accomplishment in the shape of 
purity of heart or the attainment of heaven or 
the acquisition of supernatural powers such 
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termed as God-realization, attainment of the 
supreme goal, of the eternal state, of the 
supreme state or of Brahma who is all peace. 
Besides this, the eternal duties of a Brahmana 
include the study and teaching of the Vedas 
and God-realization; hence it is merely 


preposterous to believe that these duties can 
lead to anything else than the supreme state. 


as that of assuming an atomic form; it denotes 
that highest consummation which is variously 


Even though the aforesaid four divisions of society naturally exist in Europe and other countries as 
well, there is no balance of power between them inasmuch as the divisions are not governed by definite 
principles. That is why the intellect now prevail, over military strength, while at other times the masses or 
the proletariate get the better of the capitalist. In the Indian division of society this does not happen 
inasmuch as it prescribes separate duties for each group or division. 

In the caste system adopted by the Rsis the Brahmana occupies the highest rank; he is the law-giver 
of the society; it is his precepts that are respected by all. He is the teacher and guide of all; but he does 
not accumulate riches nor wields the rod of punishment and has no relish for luxuries and enjoyments either. 
Self-interest has no place in his life as it were. Spurning wealth and power and high position, he lives on 
fruits and root and resides with his family in a forest far from the din and bustle of town life. He remains 
engaged day and night in the performance of penance, the practice of virtue and the acquisition of 
knowledge or wisdom. By dint of his remarkable power of religious austerities coupled with control of mind 
and the senses, endurance, forbearance etc., he acquires the eye of wisdom, which is so difficult to attain, 
and perceiving the truth in the transcendental light of that wisdom, propagates that truth in the society in 
a selfless spirit through pious and morally upright men. He seeks no return for his services. He leads a most 
simple life, depending on whatever the society voluntarily bestows on him or on whatever he gets by way 
of alms. Such is the pious ideal of his life. 

The Ksatriya rules over all. He punishes the offender and rewards men of good conduct. Wielding the rod 
of punishment he does not allow the wicked to rear their head and protects Dharma and society from evil-doers, 
burglars, dacoits and enemies. A Ksatriya meets out punishment, but does not frame the laws himself. He 
follows the laws made by the Brahmanas. It is in accordance with those laws that he levies taxes on the people 
and, again, it is in accordance with those very laws that he spends the revenue so collected in a systematic 
manner in the interest of the people. The laws are framed by the Brahmanas and the stock of wealth lies in the 
hands of the Vaisya. The role of the Ksatriya is that of a constitutional manager and guardian only. 

The sources of wealth, viz., trade, cattle and food—all these remain in the keeping of the Vaisya. He 
produces and multiplies wealth, but not for himself. Protected by the knowledge of the Brahmana and the 
physical strength of the Ksatriya he spends the wealth in the interest of all the four castes in accordance 
with the laws referred to above. He has no share in the administration of the state nor does he need it. For 
the Brahmana and the Ksatriya never meddle with his trade, they never take his wealth with a selfish motive, 
on the other hand, they protect it and with the help of their wisdom and prowess, manage things in such 
an organized way that he is able to carry on his business efficiently and unhampered. Thus he has no 
discontent in his heart. And he gladly accepts from the very start the leadership of the Brahmana and the 
Ksatriya and also deems it necessary to do so; for therein lie his own interests. He willingly pays the tax 
to the king, renders services to the Brahmana and duly provides food and clothing etc., to the Sidra with 
honour, fully satisfying his needs. 

Now comes the Sidra; he is naturally superior in number. In the Sidra physical strength predominates, 
but intellectual capacity is a bit deficient in him. That is why physical exertion alone has been assigned 
to him. And for the well-being of the community physical strength is most essential too. But his physical 
strength is in no way less valuable than any other kind of strength. It is on the numerical strength of the 
Siidra that the other three Varnas take their stand. He is the basis or foundation. It is on the strength of the 
feet that the body moves. That is why the other three Varnas look upon the Sidra as their beloved limb. 
In return for his labour the Vaisya gives him ample money, the Ksatriya protects his wealth and family and 
the Brahmana shows him the path of virtue, the way to God-realization. No other Varna robs him of his 
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The word ‘Narah’ denotes every human 
being belonging to the four orders of society, 
hence the latter half of the verse expounds that 
evey human being is qualified to attain liberation. 
It further shows that for the realization of God 
one need not actually give up one’s duties, 
that a man can attain God by merely continuing 
to perform without interruption duties 
appropriate to his Varna or grade in society 
and Aérama or stage in life with the object of 
God-realization (X VIII.56). 
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In the first half of this verse the Lord 
proclaimed that engaged in one’s own duties 
man attains the highest perfection. Here it 
may be urged that actions, as a matter of fact, 
bind a man; how, then, can a man who is 
keenly devoted to them attain the highest 
consummation? The Lord answers this possible 
query in the latter half. That is to say. He 
undertakes to point out unequivocally, in the 
next verse, the way to attain the supreme 
state even while engaged in those duties. 


aa: varadart at adfed aq 
maio amai fates farefa ara: tl «et 


livelihood for the realization of its own ends nor do the other Varnas selfishly underpay him, nor do they 
ill-treat him taking him to be inferior or lower in rank. They all believe that every Varna gets its own due, 
that none puts another under any obligation. Yet all help one another and all advance his interests along 
with theirs and consider his advancement as their own and his degradation as their own downfall. Under 
such circumstances the Sidra, who is superior in number, remains contented; none of the four orders is 
handicapped by another and none of them is subjected to ignominy at the hands of another. 

Like four brothers forming a joint family, the four Varnas remain engaged in discharging their 
respective and essential duties, ungrudgingly divided according to the capacity of each, for the joint 
advancement of their family. They add to the strength of the community by advancing the interests of one 
another,—the Brahmana by establishing the rule of virtues, the Ksatriya by exerting his valour, the Vaisya 
by using his material resources and the Sidra by employing the strength of physical exertion or labour. 
Neither do they all seek to undertake the same work or occupation nor do they entertain any feeling of 
superiority or inferiority in performing separate duties. That is how balance of power is maintained between 
them and the cause of virtue is strengthened and promoted more and more. Such is the grand idea underlying 
the institution of Varna or the caste system. 

In this division of society into so many Varnas or castes is based on the diversity of Gunas or qualities and 
Karma or duties. This however, does not mean that the Varna of a man is changed by his taking to an arbitrary 
occupation. Varna has its root in birth and occupation is the principal factor in preserving its identity or 
individual character. In this way birth and occupation both are essential in determining one’s Varna. Those who 
determine Varna by occupation alone do not really believe in Varna. If Varna is determined by occupation 
alone, there is no knowing how many times a man will have to change his Varna in the course of a single day. 
Society will no longer be governed by any order or law. There will be complete chaos. But no such thing exists 
in the Indian caste system or Varnadharma, as it is called. Had Varna been determined by occupation alone, the 
Lord would not have taught in the Gita the duties of a Ksatriya to Arjuna, who had got ready to take up the 
duties of a Brahmana at the commencement of the Battle. It is only in accordance with one’s virtuous or sinful 
acts performed in previous lives that one is born in different Varnas or castes. He who is born in a particular 
Varna or caste should perform the duties prescribed for that Varna alone; for that is his own Dharma or duty. And 
death in the performance of one’s duty has been proclaimed by the Lord as conducive to blessedness—‘taatt 
fret sta:’ At the same time ‘Paradharma’, the duty of another, has been declared as ‘fraught with danger.’ This 
is quite true; for the balance of power in society is maintained only when all perform their respective duties and 
then only is the Dharma of a society maintained and promoted. The abandonment of one’s duty and the 
adoption of another’s duty are harmful both for the individual and the community. It is a matter for regret that 
due to various causes disorganization has set in the caste system of the Aryan race. No caste or Varna is devoted 
to its own duty. There is a general tendency to act according to one’s own will and the evil consequences of this 
tendency are becoming evident. 
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aa: from whom; Wate: the emanation (has taken place); Yarra of (all) living beings; 
Ña (and) by whom; Way entire (universe); 3@4 this; Ad (is) pervaded; zaio through his 
own (natural) duties; 74 Him (God); 3121 worshipping; AREA, (the highest) perfection; 


fa-efa attains; MAA: man. 


Man attains the highest perfection by worshipping through his own natural duties 
Him, from whom the tide of creation has streamed forth and by whom all this universe 


is pervaded. 


In order to show how to worship God 
through the performance of one’s duties the 
Lord first of all draws the attention of Arjuna, 
in the first half of this verse, to His all- 
pervading aspect along with His virtues, glory 
and power. The idea is that while performing 
each and every duty a man should bear in 
mind that it is from God that the whole of 
this universe including all animate and inanimate 
beings has emanated, and that it is He who 
pervades it, or in other words, it is God alone 
who has revealed Himself in the form of this 
universe through His Yogamaya or deluding 
potency. Hence this world is identical with 
Him. How He pervades the whole of this 
universe, has been made clear in the 
commentary on verse 4 of Chapter IX. 

God is the creator, preserver and destroyer 
of this universe; He is all powerful, all 
supporting, the director of all, the universal 
soul, the inner controller of all and all-pervading. 
The whole of this universe is His creation 
and it is He who has revealed Himself through 
His own Yogamaya in the form of the universe; 
hence the whole of this universe is His. The 
body, senses, mind and intellect of the 
worshipper, as well as whatever duties 
appropriate to his Varna or grade in society, 
such as sacrifice, charity and so on, are being 
done by him, also belong to Him, and the 
worshipper himself is His. And being the 
Self of all gods and other living beings, it is 
He who is the enjoyer of all acts (V.29). 


(46) 


Realizing this with supreme faith and reverence 
and wholly giving up the feeling of mineness, 
attachment and the desire for fruit, he who 
serves the whole universe through the 
performance of His natural duties in 
accordance with the commandment of God 
and for the sake of His pleasure only, or in 
other words, he who performs his duties in a 
selfless spirit in the above manner with a 
view to gratifying all living beings, is said to 
worship God through the performance of his 
natural duties. 

Any man, to whatever Varna or Asrama 
he belongs, can attain God or the supreme 
Spirit in the form of the highest perfection by 
worshipping Him through his actions; God- 
realization is equally open to all. A Ksatriya 
who worships God through exhibition of 
valour and other duties reaches the same 
state which is attained by a Brahmana 
worshipping Him through his religious 
practices. Such as the control of mind and 
senses etc., by dedicating those practices to 
Him. Even so, a Sidra who worships God 
through his acts of service reaches the same 
supreme goal as is reached by the Vaisya 
worshipping Him through agriculture and 
other appropriate pursuits. Hence that is a 
most easy way to get rid of the shackles of 
Karma and realize God. Therefore, a man 
should practise worship of God by performing 
his duties in the aforesaid spirit. This is what 
is meant by the latter half of this verse. 


In the preceding verse it was stated that a man attains the highest perfection by 


worshipping God through the performance of his natural duties. This raises the question: 
If a Ksatriya abstains from his stern duties such as fighting etc., and strives to attain God 
by earning his livelihood through a peaceful avocation such as teaching etc., or even so if 
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a Vaisya or a Sidra gives up his own duties regarding them as inferior to those of the higher 
castes and seeks to realize God by following the vocation of a higher caste, will he be 
justified in doing so or not? Anticipating this query the Lord deprecates the abandonment 


of one’s own duty declaring it as superior to another’s. 
sara fa: uvemicetyarc | 
ramlatad Hat paarmited RRETA i vio N 


XAA (is) better; Fae: one’s own duty; nyot: (even) devoid of merit; wenta aqfaa, 


than the duty of another well-performed; tastatradq wa the duty ordained by his own 
nature; @44 performing; 7 not; safe (man) incurs; feefearz sin. 

Better is one’s own duty, though devoid of merit, than the duty of another 
well-performed; for, performing the duty ordained by his own nature, man does not 


incur sin. 


A ‘well-performed’ duty is that which is 
accomplished with due attention to all its 
details. The Lord, however, uses the 
qualification “Vigunah’ with ‘Svadharmah’; 
hence ‘Paradharmat’ should be taken by 
implication to be qualified by some such 
adjective as ‘Possessed of merit.’ Therefore, 
the words “Svanusthitat paradharmat” should 
be taken to mean a duty which, though 
possessed of merit and performed with 
scrupulous care, is not prescribed for the 
performer, but only for others. The special 
duties of a Brahmana are marked by a larger 
proportion of noble virtues such as non- 
violence etc., than the duties of a Ksatriya, a 
Vaisya and a Siidra; the duties pertaining to 
the order of Sathnyasa possess more merits 
than those pertaining to the life of a 
householder; even so, the duties of a Vaisya 
and a Ksatriya are of greater merit than the 
duties of a Sidra. But just as it is spiritually 
beneficial for a wife to serve her husband in 
any case, even though he has an ugly 
appearance and is devoid of merit, even so 
that duty alone which has been prescribed 
for a man is good for him, no matter if it is 
devoid of merit on the face of it and even 
though it has not been fully acomplished in 
all its details. This is what is conveyed by the 
first half of this verse. 

That duty alone which has been prescribed 


(47) 


for a man with due regard to his grade in 
society, stage in life, temperament and 
circumstances etc., is ‘Svadharma’ or natural 
duty for him. Lying, duplicity, thieving, 
violence, cheating, adultery and other prohibited 
acts are ‘Svadharma’ for none; and actions 
motivated by desire too are binding on none. 
Hence they have not been recognized as the 
Svadharma of any. Other than these, those 
that have been declared as the special duties 
attaching to a particular Varna or Asrama, 
and for which men belonging to other Varnas 
and Asramas are not eligible, are the exclusive 
Svadharma of men belonging to that particular 
Varna or Asrama; while those duties which 
have been declared as open to every Dvija or 
member of the twice-born classes, viz., the 
study of the Vedas and the performance of 
sacrifices etc., are the Svadharma of the twice- 
born classes. Again, those duties of a general 
or universal character for which men and 
women of all classes and Aéramas are eligible, 
viz., Devotion to God, truthfulness, service 
of one’s parents, control of the senses, chastity 
and modesty etc., are the Svadharma of all. 

The adjective ‘Vigunah’ signifies 
deficiency of merit. The natural duty of a 
Ksatriya is to engage in a conflict, and punish 
the wicked etc. The duties of a Vaisya such 
as agriculture etc., are likewise characterized 
by a preponderance of evils like destruction 
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of life and so on; hence, when compared to 
the peaceful duties of a Brahmana, they too 
are devoid of merit. And as for the duties of 
a Sidra, they are inferior even to those of a 
Vaisya and a Ksatriya. Besides this the omission 
of a particular item or detail during the 
performance of a duty also constitutes a defect 
or imperfection. 

A duty which has been prescribed by 
the Sastras for a man belonging to a particular 
Varna or Aśrama in accordance with his 
temperament is ‘Svabhavaniyata’ for him. 
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Hence the words ‘Svabhavaniyatarh Karma’ 
carry the same idea as is conveyed by 
‘Svadharma’. The man who performs such 
duty is not held responsible for the sins of 
violence etc. that are incidentally committed 
during the lawful discharge of his duty; whereas 
by adopting another’s duty one incurs the 
sin of robbing another of his means of 
livelihood even though the duty adopted is 
comparatively free from evils, such as violence 
etc. This is what is meant by the latter half of 
this verse. 


Gest pA ala werent 4 aaa! 
waive fe AA yaar: ie N 


Peay Ha one’s innate duty; ama O son of Kunt, Arjuna; uA sift has a measure 
of evil; 4 3q (one) should not relinquish; wates: all undertakings; f€ because; RATT with 
demerit; ÀT in smoke; afi: $4 as fire (is covered); angat: are beset with. 

Therefore, Arjuna, one should not relinquish one’s innate duty, even though it 
may have a measure of evil; for, even as fire is covered with smoke, all undertakings 


are beset with some imperfection or the other. 


Those duties alone which have been 
prescribed for a particular man with due regard 
to his grade in society, stage in life, temperament 
and circumstances, are ‘Sahaja’ or innate for 
him. Therefore, the words ‘Sahajam Karma’ 
in this verse refer to those very duties or actions 
which have been variously termed in the course 
of this chapter as ‘Svadharma’, ‘Svakarma’, 
‘Niyata Karma’, ‘Svabhavaniyata Karma’ and 
‘Svabhavaja Karma’. 

The abandonment of such innate duties 
as are possessed of excellent virtues being out 
of the question, even those prescribed and 
legitimate duties which ordinarily appear as 
tainted with evils like violence etc., are not 
really defective, though appearing as such, 
and hence should not be given up. That is to 
say, they too should be duly performed; for far 
from incurring sin through their performance 
one is liable to be held guilty for renouncing 
them. This is what is meant by the first half of 
this verse. 


(48) 


Just as fire is mixed with smoke, which 
cannot be wholly separated from it, even so 
every undertaking is tainted with demerit. 
Every form of activity does involve in one 
way or other destruction of life in some form; 
for even in the case of those belonging to the 
order of recluses activities such as answering 
the calls of nature, bathing and begging alms 
from door to door involve destruction of life 
in some measure, and sacrifice and other acts 
of the Brahmana too involve destruction of 
small creatures due to the elaborate ritual. 
Therefore, ordinarily speaking, the duties of 
any Varna or Aérama whatsoever are not 
altogether free from blemish; and none can 
help doing some work (III.5). Hence even 
after giving up his own duty a man must do 
some work; and whatever he does will be 
contaminated with sin. That is why a man 
must not give up his own duty under the 
belief that a particular action or duty is inferior 
or tainted with evil; on the other hand, he 


* Chapter XVIII + 757 


should rightly perform it renouncing the evils 
of mineness, attachment and the desire for 


fruit. By doing so a man’s heart gets purified 
and he speedily attains God. 


In order to expound the truth of Tyaga and Samnyasa in response to Arjuna’s enquiry, 
the Lord discussed the subject of Tyaga in verses 4 to 12 and expounded Samnyasa or the 
path of Knowledge in verses 13 to 40 above. Then in order to enlighten Arjuna on the truth 
relating to Tyaga, which is only another name for Karmayoga or the path of Action, He 
discussed from verse 41 up to the preceding verse the nature of innate actions and their 
obligatory character, and showing the alliance of Bhakti with Karmayoga pointed out God- 
realization as its reward. But while on the subject of Samnyasa the Lord did not mention 
its reward, nor did He point out how to practise Sankhyayoga along with worship 
disclaiming the doership of actions. Therefore, in order to point out the method and reward 
of carrying this practice in seclusion with discrimination and dispassion, the Lord resumes 
the discussion of Sankhyayoga. 


staat: aaa raen aaz: | 
qoet urat aeareferresta ti ~e i 


arahateg: he whose intellect is unattached; Waa everywhere; frare who has subdued 
his mind; fermege: who is free from thirst for enjoyment; 7eReifaega WATT the consummation 
of actionlessness; AeA through Sankhyayoga (the path of Knowledge); 31f&rTesfe attains. 
He whose intellect is not attached anywhere, whose thirst for enjoyment has 
altogether disappeared and who has subdued his mind, reaches through Sankhyayoga 
(the path of Knowledge) the consummation of actionlessness. (49) 


‘Sarvatra Asaktabuddhih’ is he whose 
attachment for the body including the mind 
and the senses, for the activities performed 
by them as well as for all enjoyments and for 
the whole universe including animate and 
inanimate beings has altogether disappeared,— 
in other words, whose mind and intellect 
no longer entertain a partiality or attraction 
for anything. He whose thirst for enjoyment 
has altogether ceased, who has no need for 
any worldly object, is referred to here as 
‘Vigatasprhah’; and Jitatma is he whose 
mind and senses stand subdued. The use 
of these three compound adjectives is 
intended to point out those who are qualified 


for the practice of Sankhyayoga. The idea 
is that he alone who is endowed with 
these three qualifications can attain true 
knowledge of God through the practice of 
Sankhyayoga. 

The word ‘Samnyasena’ in this verse 
stands for Jnanayoga or the path of Knowledge. 
It is also called Sarhnnyasayoga. The true 
nature of this discipline has been discussed 
in verses 51 to 53 below, ‘Paramam 
Naiskarmyasiddhim’ means securing freedom 
from the bondage of Karma and attaining 
ture knowledge of God who is beyond all 
change and who is Truth, Consciousness and 
Bliss solidified, as a result of this practice. 


In the above verse it is stated that one attains the highest state of actionlessness through 


Samnyasa; this leads one to enquire what is the true nature of Samnyasa (Sankhyayoga) and 
through what process one attains the consummation of actionlessness and then Brahma Itself. 
Therefore, undertaking to discuss all these points the Lord invites Arjuna to hear His exposition. 
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fake urat a ger aargifa Frater Ñ | 
areata aa Frat AMET AT WTI &o I 


faga that state of actionlessness; WA: having attained; a% through which (process); Wat 
Brahma or the Absolute; a% that (method); and (man) attains; atea know; Ñ from Me; 
wart in brief; Wa only; HAA O son of Kunti; Fret consummation; Ae of Jfianayoga or 
the path of Knowledge; at which; Wt highest. 


Arjuna, know from Me only briefly the process through which man having 
attained actionlessness, which is the highest consummation of Jnanayoga (the path of 


Knowledge), reaches Brahma. 


The substantive ‘Nistha’, qualified by 
the adjective ‘Para’, denotes the final stage of 
Jhanayoga (the path of Knowledge), which 
is also termed as Para Bhakti and Tattvajnana 
(the realization of Truth), which is the limit 
of all Sadhanas or spiritual discipline. The 
sum total of practices forming part of the 
discipline of Knowledge is called ‘Jhananistha’ 
and Tattvajfana, or the realization of Truth, 
which is the reward of all such practices, is 
called the ‘Para Nistha of Knowledge’. 

The ‘Siddhi’ referred to in this verse is 
the same as the ‘Naiskarmyasiddhi’ mentioned 
in the preceding verse; it has been spoken of 


(50) 


as the ‘Para Nistha’ of Jhana in the present 
verse and as Para Bhakti in verse 54 below. 

The realization of Brahma or the Absolute 
follows immediately after the attainment of 
this ‘Siddhi’. This is what is indicated in the 
first half of this verse. 

The word ‘Brahma’ stands for the eternal 
and immutable supreme Spirit or the Absolute, 
which is without form and attributes and 
which is Truth, Consciousness and Bliss 
solidified. And the attainment of Brahma 
consists in merging one’s identity in It through 
the realization of Truth as mentioned in verse 
55 below. 


As undertaken in the preceding verse, the Lord now describes Jnanayoga in all its 


details in the following three verses. 


cet aaraa act aea rarest aI 


VeaIaraATM KAKA WISH AT AU Il 
fafameat ven Udalecnaare: | 
eran fet amet aqfaa: uae 
seen as ad ph cle RIENI 
Agqa Trae: sett aAA Head asi 


ape fastest with a pure intellect; aH: endowed; yeat through firmness (of a Sattvika 
type); SAMA the mind and senses; AAM restraining; @ and; srad faa sound and other 
objects of sense; eaat turning one’s back on; wms attraction and aversion; eel wiping out; 
a and; fafermeaat living in a lonely and undefiled place; weateit partaking of a light, Sattvika 
and regulated diet; aaah TANTA: having controlled the mind, speech and body; emanar: 
devoted to the Yoga of meditation; Faq ever; AAA dispassion; aqatfèra: taking a firm stand 


on; HEF egotism; IBA violence; aay arrogance; TA lust; eter anger; uRugq luxuries; 
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faq giving up; faa: devoid of the feeling of meum; 21: tranquil of heart, calm; waIyara for 
oneness with Brahma (who is Truth, Consciousness and Bliss); menà becomes fit. 


Endowed with a pure intellect and partaking of a light, Sattvika and regulated 
diet, living in a lonely and undefiled place, having rejected sound and other objects of 
sense, having controlled the mind, speech and body by restraining the mind and senses 
through firmness of a Sattvika type, taking a resolute stand on dispassion, after having 
completely got rid of attraction and aversion and remaining ever devoted to the Yoga 
of meditation, having given up egotism, violence, arrogance, lust, anger and luxuries, 
devoid of the feeling of meum and tranquil of heart,—such a man becomes qualified 


for oneness with Brahma, who is Truth, Consciousness and Bliss. 


An intellect which retains no trace of 
sins incurred in previous lives is referred to 
here by the words ‘Visuddhaya Buddhya’, 
and he who is possessed of such a purified 
intellect is called ‘Buddhya visuddhaya yuktah’. 

‘Laghvasr is he who is regulated in diet 
(VI.17), that is to say, who takes articles of 
food which are suitable for spiritual practice, 
easily digestible and Sattvika in character 
(XVII.8) and whose diet is suited to his 
nature, needs and digestive capacity, governed 
by certain rules and fixed in quantity. 

The word ‘Visayan’ in this verse stands 
for all worldly pleasures of sense. The man 
referred to in this verse does not waste his 
precious time in the enjoyment of such 
pleasures. In order to carry on uninterrupted 
spiritual practice he takes up his residence on 
a river bank, in a place of worship, forest or 
mountain cave or any other such place, which 
has a holy atmosphere, is not frequented by 
many, is naturally secluded and clean or has 
been cleaned by sweeping and washing. This 
is what is meant by the expressions ‘Sabdadin 
visayan tyaktva’ and ‘Viviktasevi’. 

Through unwavering firmness as defined 
in verse 33 above, and with irreproachable 
persistence he empties his mind of all thoughts 
of mundane objects and does not allow the 
senses to run after worldly enjoyments. This 
is what is meant by the phrase ‘Dhrtya atmanam 
niyamya’. And through such discipline he 
succeeds in subduing the mind, senses and 
body—tobs them of their freedom as well as 
of their capacity to unsettle the intellect. This 


(51, 52, 53) 


is what is sought to be conveyed by the 
compound adjective “Yatavakkayamanasah’. 

Attraction and aversion lie hidden in all 
enjoyments of sense, they are great enemies 
of the Sadhaka (III.34). Therefore, wiping 
out from one’s mind all traces of attraction or 
aversion for any enjoyment of this world or 
the next, or for any living being, object, 
activity or occurrence—this is what is meant 
by the phrase “Ragadvesau vyudasya’; and 
he who remains ever merged in dispassion is 
said to have taken a firm stand on Vairagya— 
‘Vairagyam samupasritah’. 

‘Ahankara’ is the feeling of identification 
with one’s body, senses and mind; it is due 
to this that man comes to regard himself as 
the doer in relation to what is being done by 
the mind, intellect and body. Therefore, 
completely getting rid of this feeling of self- 
identification with the body is what is meant 
by giving up egotism. The audacity to bring 
others under one’s sway in a wrongful manner 
through coercion is called ‘Balan’ or violence; 
vain consciousness of one’s riches, large family, 
learning, birth and physical strength etc., is 
known as ‘Darpa’ or arrogance; the longing 
for obtaining the enjoyments of this world 
and the next is spoken of as ‘Kama’; the 
feeling of excitement or provocation aroused 
in the mind when somebody acts against 
one’s will or behaves wrongfully,—which 
manifests itself in the form of blood-shot 
eyes, the throbbing of lips, a burning sensation 
in the heart and a distortion of the face, is 
termed as ‘Krodha’. The means of enjoyment 
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taken together are known as ‘Parigraha’; hence 
giving up ‘Parigraha’ primarily means actually 
shunning all luxuries or objects of enjoyment. 
Broadly speaking, however, even he who 
does accumulate objects, but not with the 
idea of enjoying them, may be indirectly said 
to renounce ‘Parigraha’. 

Giving up all these and suspending the 
function of the mind and senses through the 
Sattvika form of Dhrti and completely 
eliminating all worldly thoughts, a 
Sankhyayogi constantly contemplates on 
Brahma, who is Truth, Consciousness and 
Bliss solidified, as his own self (VI.25). He 
continues to dwell on the divine truth or 
being of God at all times—while awake or 
asleep, sitting or standing, and even while 
performing unavoidable bodily functions such 
as answering the calls of nature, bathing, 
eating and drinking, and so on,—and regards 
this as his supreme and paramount duty. This 
is what is meant by remaining devoted to the 
Yoga of meditation. 

‘Nirmamah’ is he who completely 
renounces the feeling of ‘mine’ in respect of 


Having thus discussed the true nature 
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the body including the mind and senses, in 
respect of all living beings, actions and 
enjoyments and even with regard to one’s 
birth, race, nationality, grade in society and 
stage in life—who ceases to distinguish an 
object, activity or living being as his own or 
alien. 

As a result of the above practices, the 
mind of the Sankhyayog! is no longer distracted 
by worldly thoughts and is ever pervaded by 
an unruffled calm and pure, Sattvika joy. 
The quietist who is possessed of such a 
tranquil mind is called ‘Santah’. 

A man who is endowed with all these 
accomplishments not only becomes eligible 
for oneness with Brahma but immediately 
becomes one with the Absolute. That is to 
say, the distinction between the soul and the 
Oversoul no longer exists in his eyes and the 
realization that he is no other than Brahma,— 
who is Truth, Consciousness and Bliss 
solidified,—gets firmly rooted in him. In that 
state he beholds his own self as projected in 
the whole universe and the whole universe 
as conceived in his own being (VI.29). 


of Samnyasa or Sankhyayoga (the path of 


Knowledge) in all its details, the Lord now points out the marks of the Yogi who has become 
one with Brahma through the practice of that discipline, and tells us how he reaches the 
culmination of Jnanayoga, termed as Para Bhakti. 


AAA: WHAT A Straka A RTEA | 
ma: aay Ag ehh SU WANS I 


aud: the Sankhyayogi who has become one with Brahma (who is Truth, Consciousness 
and Bliss solidified); Watt cheerful in mind; 7 no longer; stafa grieves (for anyone); 7 


nor; Hleertfe craves (for anything); WA: the same; Ary Yay to all beings; maurų devotion 


to Me; wud attains; WRIA supreme. 


Established in identity with Brahma (who is Truth, Consciousness and Bliss 
solidified), and cheerful in mind, the Sankhyayogi no longer grieves nor craves for 
anything. The same to all beings, such a Yogi attains supreme devotion to Me. (54) 


The compound word ‘Brahmabhutah’ 
refers to the Sankhyayogt who has become 
one with the Absolute, in whose eye everything 
other than Brahma ceases to exist, who is 


ever irrevocably established in identity with 
God according to the spirit of the great formulas 
“I am Brahma” (Brh. Up., I. iv.10), “I am 
That” and so on. Verse 24 of Chapter V and 
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verse 27 of Chapter VI also speak of the 
Yogi who has reached this state as 
‘Brahmabhtta’. 

‘Prasannatma’ is he whose mind is sinless, 
free from impurities and unruffled, and ever 
remains merged in pure delight. The use of 
this adjective is intended to convey that 
everything other than Brahma having ceased 
to exist in the eyes of the man who has attained 
oneness with Brahma, his mind is ever calm 
and never gets excited on any account. 

The words ‘Na Socati na kanksati’ 
represent the distinguishing marks of the Yogi 
who has attained oneness with Brahma. The 
idea is that having come to recognize Brahma 
in everything such a Yogi no_ longer 
differentiates any object from himself nor 
regards anything as attractive nor entertains 
the feeling of ‘mine’ with regard to anything. 
That is why it makes no difference to him 
when anyone gets united with or disjoined 
from the body etc. Hence on no account and 
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in no circumstance whatsoever does he give 
way to grief or anxiety in the least degree. 
And he gets sated inasmuch as he ceases to 
veiw anything as other than Brahma; hence 
he craves for nothing. 

The adjectival phrase ‘Sarvesu bhutesu 
samah’ is intended to show his feeling of 
non-differentiation towards all beings. The 
idea is that the Sankhyayog! referred to above 
does not view any living being as other than 
himself; hence he ceases to differentiate one 
from another. He comes to develop the feeling 
of oneness towards all. This very idea has 
been brought out in verse 29 of Chapter VI 
by the words ‘Sarvatra samadarSanah’. 

The compound word ‘Madbhaktim’, 
qualified by the adjective ‘Param’, denotes 
that which is the fruit of Jnanayoga and 
which is also termed as the culmination of 
Jnana and the realization of Truth; for having 
revealed the true nature of God it unites one 
with Him. 


Declaring thus that the Sankhyayogi who has become one with Brahma attains ‘Para 


Bhakti’, the Lord now points out its reward. 


UM ASIA AAA TA: | 
ad At Arad Aca fasta AAAI SG I 


ua through (that) devotion; mA Me (the supreme Spirit); sft comes to know; 
ara of what magnitude; €: what (I am); @ and; afu (1); aa: in truth; aa: (and) through 
that (devotion); mA Me; ara: in reality; WT having known; fazstà merges (into My being); 


aga immediately. 


Through that supreme devotion he comes to know Me in reality, what and who 


I am; and thereby knowing Me truly, he forthwith merges into My being. 


The word “Bhaktya’ in this verse refers 
to the same realization of Truth which has 
been spoken of as ‘Param madbhaktim’ in 
the preceding verse and as the culmination 
of knowledge in verse 50. This is the fruit 
of Jnanayoga, Bhaktiyoga, Karmayoga, 
Dhyanayoga and all other disciplines; it is 
through this that all Sadhakas attain true 
knowledge of God and realize God Himself. 
It is in order to point out the identity of the fruit 


(55) 


of all disciplines that the word “Bhaktya’ has 
been used in this context dealing with Jnanayoga. 

Synchronously with the attainment of this 
Para Bhakti, which is only another name for 
the realization of Truth, the Sankhyayogi, 
referred to above, comes to know the real 
character of God with the help of that 
realization. The nature of His absolute, formless 
aspect, His qualified formless aspect as well 
as of His qualified aspect with form, and how 
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he emerges with a form from the formless 
state and how He withdraws His form and 
reverts to the formless state—all this becomes 
known to him. That is why diversity of any 
kind ceases to exist in his eyes. It is in order 
to reveal the identity of God in His qualified 
aspect with the absolute, formless Brahma, 
attained through the practice of Jnanayoga or 
the discipline of Knowledge, that the Lord 
has used the personal pronoun ‘Mam’. 

The indeclinable “Tatah’ implies cause. 
God-realization takes place as soon as the 
essential character or true nature of God is 
known—there is no interval or lapse of time 
between the two events; hence the word has 
not been interpreted to mean ‘thereafter’. The 
word ‘Tatah’ refers to a cause which forms 
the subject of discussion; and it was also 
necessary to repeat the cause alongwith the 
verb ‘Jnatva’; hence ‘Tatah’ should be taken 
to refer to the ‘Para Bhakti’ mentioned in the 
first half of the verse. 

The compound adverb “Tadanantaram’, 
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even though it follows the verb ‘Jhatva’, 
does not imply sequence of time. The use of 
the verb ‘Jnatva (having known) no doubt 
gives one the impression that the Sankhyayogt 
enters into the being of God some time after 
realizing the truth about Him. But it is in 
order to remove this impression that the Lord 
uses the word “Tadanantaram’. The idea is 
that there is no interval or lapse of time 
between the knowledge of the true nature of 
God and His own realization; true knowledge 
of His essential character and entering into 
His being—both come together. God, being 
the Self of all, is not really something 
unattained by any; therefore, He is realized 
as soon as His reality is known. Hence it is 
in order to bring out this idea that the word 
“‘Tadanantaram’, has been taken to mean 
‘immediately’ or ‘at once’. For the verb ‘Jnatva’ 
was enough to denote sequence of time; the 
use of the word ‘“Tadanantaram’ would, 
therefore, become superfluous or redundant 
if it were taken in that sense. 


Having thus expounded severally the truth relating to Tyaga or Karmayoga on the one 


hand and that of Samnyasa or Sankhyayoga on the other in response to the enquiry of 
Arjuna, the Lord concluded here the discussion of Sankhyayoga. He, however, did not tell 
him which of the two disciplines should be followed by him. Therefore, with a view to 
inducing him to adopt Karmayoga with special emphasis on Bhakti, the Lord now glorifies 
Karmayoga dominated by Bhakti. 


adarna Gal Haron AAAs: | 
aana A Bist UATE I 


Waar all (his) duties; aft though; Wet ever; patot: performing; ngama: (the 
Karmayogi) who has taken refuge in Me; namata by My grace; staraifa attains; IATA wey 
AAAA the eternal, imperishable supreme state or abode. 


The Karmayogi, however, who depends on Me, attains by My grace the eternal, 
imperishable state, though performing all actions. (56) 


The compound adjective ‘“Mad- 
vyapasrayah’ in this verse refers to the man 
who practises Karmayoga with special 
emphasis on Bhakti. Such a Karmayogi gives 
up dependence on all actions and their fruit 
in the shape of all enjoyments and takes 


refuge in God alone. Having dedicated his 
body, including the mind and senses, and all 
its activities as well as their fruit to God, he 
no longer treats them as his own, withdraws 
his attachment from them and ceases to hanker 
for anything, and remains exclusively devoted 
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to Him. He looks upon God as his supreme 
goal, the highest object of his love, his greatest 
well-wisher, chief supporter and sole refuge, 
and remains cheerful under all circumstances 
taking them to be a dispensation of God. 
That is to say, he never rejoices nor grieves 
over the appearance or disappearance of any 
worldly object or over any event and ever 
depends on God. Whatever he does is according 
to His behest, for His pleasure, and under 
His guidance and inspiration regarding himself 
as a mere instrument and working just as he 
is made to work, and views himself as entirely 
subject to His control. All this is covered by 
the adjective “Madvyapasrayah’. 

The compound word ‘Sarvakarmani’ 
covers all duties that have been prescribed in 
the Sastras with due regard to the Varna and 
ASsrama of an individual, that have been 
referred to above by the terms ‘Niyatam 
Karma’ and ‘Svabhavajam Karma’ and which 
conform to the commandments and directions 
of God. 

The use of the particle ‘Ap?’ is intended 
to glorify the man who practises Karmayoga 
with special emphasis on Bhakti, and to 
show that Karmayoga is easy to practise. 
The idea is that while the Sankhyayog! realizes 
God by renouncing all luxuries and enjoyments 
and practising constant meditation on God in 
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a lonely place, the Karmayogt who has taken 
refuge in God realizes the same God even 
while performing all duties appropriate to his 
Varna or grade in society and Asrama or 
stage in life. There is no disparity whatsoever 
in the fruit of the two disciplines. 

The substantive ‘Padam’ qualified by the 
adjectives ‘Sasvatam’ and ‘Avyayam’, stands 
for the almighty and all-supporting God, who 
has existed from eternity and remains for ever, 
who never ceases to be, and who is Truth, 
Consciousness and Bliss solidified. He has 
been called ‘Padam’ in order to show that He 
alone is the supreme goal. The same principle 
which has been termed as ‘Sarhsiddhi’ in verse 
45 above, as ‘Siddhi’ in the next verse and as 
‘Mam’ or God in verse 55 above has been 
referred to in the present verse as the eternal, 
imperishable state. The idea is that the same 
truth has been called by different names. 
Impressed and pleased with the sentiment of 
the man practising Karmayoga with special 
emphasis on Bhakti, the Lord confers on him 
of His own accord the Yoga of wisdom known 
as Para Bhakti (X.10); realizing the true nature 
of God through that Buddhiyoga the devotee 
becomes one with or gets merged in God, 
who is Truth, Knowledge and Bliss solidified. 
This is what is meant by the latter half of this 
verse. 


Extolling thus the man who practises Karmayoga with the element of Bhakti preponderating 
in it, the Lord now commands Arjuna to become such a Karmayogi. 


ata udp aft Geet HAR: | 
arga arardt: dad ATU II 


EE GESI mentally; udani all duties or actions; Af to Me; WaT resigning; WAT: 
exclusively devoted to Me; qig Yoga in the form of even-mindedness; sufa (and) 
adopting; Afra: Waa with your mind constantly fixed on Me; 4a be. 

Mentally resigning all your duties to Me, and taking recourse to Yoga in the 
form of even-mindedness, be solely devoted to Me and constantly fix your mind 


on Me. 


The man who resigns all his actions to 
God feels that his mind, senses and body, the 


(57) 


activities performed by them and everything 
in the world belong to Him, and accordingly 


764 


ceases to look upon any of these as his own, 
withdraws attachment from them and no longer 
craves for anything. He believes that he is 
incapable of doing anything, that it is God 
who infuses the necessary energy into him and 
gets everything done by him according to His 
own will, while he does nothing himself. And 
believing thus, he continues to perform all 
actions according to His behest, for His sake 
and under His guidance and inspiration, acting 
as a mere instrument or puppet. 

Viewing success and failure, joy and 
sorrow, gain and loss and similarly objects 
and living beings as alike is what is referred 
to here as Buddhiyoga. Therefore, believing 
that whatever happens in the world is controlled 
by the will and promptings of God, he who 
no longer entertains the discriminative feelings 
of attraction, and aversion, delight and 
grief, etc., in respect of the various objects, 
living beings and occurrences, and remains 
equipoised under all circumstances, is said to 
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have taken recourse to the Yoga of equanimity. 

He who is exclusively devoted to God 
(‘Matparah’) looks upon Him as his supreme 
goal, highest asylum, greatest wellwisher, 
dearest object of love and chief support. He is 
ever contented with His dispensation and 
remains devoted to practices of God-realization. 

Even so “Maccittah’ is he who has his 
mind and intellect irrevocably fastened on God. 
Conceiving not the least attachment for anyone 
other than God, he remains solely engaged in 
thinking of God in terms of exclusive love. 
Even a moment’s gap in the thought of God 
becomes unbearable to him. He continues to 
perceive Him with his mind at all times, even 
while he is sitting or standing, walking or 
moving from one place to another, eating or 
drinking, dreaming or awake, and doing 
everything else. This is what Arjuna has been 
asked to do in the concluding verse of Chapter 
IX as also in verse 65 of the present chapter 
by the wrods “Manmana bhava.” 


Having thus commanded Arjuna to practise Karmayoga with special emphasis on 
Bhakti, the Lord now points out to him the reward of obeying His command and shows what 
great harm will befall him in the event of his not obeying Him. 


ahead: adigi nanara AA | 
aa Aegna MaA fag N u i 


ufar: with your mind given to Me (in the aforesaid manner); udgntf all difficulties; 


namaa by My grace; afteafa you shall tide over; AA and; Ad if; AA you; AEENId from 
egotism; 7 Maf you will not listen; Ragga you will be lost. 


With your mind thus given to Me, you shall, by My grace, tide over all difficulties. 


But, if from egotism you do not care to listen to Me, you will be lost. 


Having resigned all his actions to God 
in the manner suggested above, and constantly 
fixing his mind on Him, Arjuna would be 
required to do nothing more. By the Lord’s 
grace all his sorrows in this world as well as 
in the next would be easily obviated. Rid of 
all vices and evil propensities, he would be 
exempted for ever from the great ordeal in 
the shape of birth and death and would attain 
God, who is eternal Bliss solidified. This is 


(58) 


what the Lord seeks to convey in the first 
half of this verse. 

Arjuna was a devotee and beloved friend 
of the Lord; he was, therefore, sure to obey 
Him. The Lord, however, warned Arjuna that 
just as obedience to Him was highly beneficial, 
disobedience to Him involved great risk; 
therefore, if from self-conceit Arjuna did not 
obey the Lord and acted according 
to his own will he was doomed. In that case he 
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would have no real peace or joy in this world 
or the next and lapsing from his duty he would 
fall from the spiritual level already attained by 
him. This is what the Lord seeks to impress 
on Arjuna in the latter half of the verse. 

The Lord has on a previous occasion 
acknowledged Arjuna as his devotee (I[V.3) and 
has further proclaimed that his devotee never 
falls ([IX.31). In the present verse, however, 
He warns Arjuna against a fall. How is this to 
be reconciled with His former estimation of 
Arjuna? In this connection it may be submitted 
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that the Lord has already met this objection by 
the use of the conditional conjunction ‘Cet’. It 
is no doubt an axiomatic truth that a devotee 
of God never falls; and it is equally true that 
Arjuna was supremely devoted to the Lord. 
That he should not listen to the Lord, and should 
disobey Him, was, therefore, something out of 
the question. Nevertheless, should he prove so 
selfconceited as to disobey Him, he could no 
longer be counted as a devotee of God, and in 
that eventuality it was but reasonable that he 
would fall. 


In the preceding verse the Lord plainly told Arjuna that he was sure to fall if he proved 
conceited enough to disobey Him. In support of this very statement the Lord now points out 
in the following two verses that his resolve was not a sound one. 


Geese A dies sla Wael 
faery aera upara Fareata 1 &e 


Ud if; HESMRA egotism; Infa taking your stand on; 7 atest I will not fight; gf thus; 
wre you think; İrem (is) vain; Wa: this; eras: resolve; a your; Weta: nature; wary, you; 


frateata drive (to the act). 


If, taking your stand on egotism, you think ‘I will not fight’, vain is this resolve 


of yours; nature will drive you to the act. 


Commanded by the Lord on a previous 
occasion to fight (II.3), Arjuna openly said, 
“I will not fight” (II.9). The first half of the 
present verse has reference to that refusal on 
the part of Arjuna. The idea is that the 
resolve of Arjuna not to fight was nothing 
but a display of vanity on his part: he was 
not free to desist from war. It was, therefore, 
most undesirable that Arjuna should thus 
allow himself to be possessed by egotism 
born of ignorance, and should accordingly 
regard himself as wise, competent and free 
and take upon himself on the strength of 
such egotism the responsibility of accomplishing 
a particular act in a particular way and make 
up his mind to desist from a particular course 
of action. This is what the Lord seeks to 
impress upon Arjuna in the first half of this 
verse. 

By denouncing Arjuna’s resolve as a 


(59) 


mere display of his vanity the Lord seeks to 
convey that he would not be able to stick to 
his resolve, i.e., he could not remain aloof 
from war; for he was not free to act, he was 
subject to his nature. 

The word ‘Prakrti’ in this verse denotes 
the sum-total of tendencies formed as a result 
of actions performed through a number of 
lives, and manifesting themselves in the current 
life of an individual in the form of temperament 
or disposition; it is also called the nature of 
an individual. It is this nature that determines 
the birth of a soul in a community endowed 
with an aptitude for a particular type of 
actions; and it is under the influence of this 
nature that different individuals are inclined 
towards diverse types of actions. The words 
‘Prakrtih twam niyoksyati’ are, therefore, 
intended to impress upon Arjuna that the 
nature, which has caused his birth in the 
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Ksatriya race, would perforce drive him even 
against his will to war. To put up a heroic 
fight when the occasion demanded it and not 
to lose heart or flee from a battle was his 
natural duty; hence Arjuna could not help 
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performing his duty, he needs must fight. 
What Arjuna has been told about war on 
account of his being a Ksatriya should be 
understood by members of other castes to 
apply to their own natural duties. 


Tula ade Frag: tt HAUT | 
hd TO SAH RATATAT ALI Ko N 


TAa born of your nature; aia O son of Kunt, Arjuna; frag: bound; Tar Hat 
by your own past action; RAA to do; 7 3asfA you are not willing; aq (the action) which; mema, 
through ignorance; mR you will do; amazt: perforce; fù too; Aq that. 


That action, too, which you are not willing to undertake due to ignorance, you 


will perforce perform,—bound by your own duty born of your nature. 


Kunti, Arjuna’s mother, was a very brave 
lady; while sending her message through Sri 
Krsna Himself, she urged the Pandavas to take 
to war. Therefore, by addressing Arjuna as 
Kunt?’ s son, He seeks to impress on him that 
being the son of a brave mother and a heroic 
soul himself, he would not be able to keep aloof 
from war. 

Arjuna was a Ksatriya, fighting was his 
natural duty; hence it was not sinful for him 
to participate in war. Under such circumstances, 
it was in no way desirable for him to seek to 
avoid it. That he was nevertheless unwilling 
to perform his natural duty in the shape of 
fighting in a righteous cause showed nothing 
but want of thought on his part; otherwise 
there was no sufficient ground for his shirking 
the duty. This is what the Lord seeks to 
convey by the words ‘Kartum na icchasi yat 
mohat’. 

Again, fighting was a natural duty with 
Arjuna; hence he was bound by it, i.e., 
intimately connected with it. Under such 
circumstances, it would drag him perforce to 
it even against his will and impelled by his 
nature he would have to do it. Therefore, if 
he did it as the Lord bade him do, i.e., according 
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to the process laid down in verse 57 above, 
Arjuna would be free from the bondage of 
Karma and realize the Lord; or else being 
caught in the meshes of attraction and aversion 
he would continue to drift in the ocean of 
mundane existence in the form of birth and 
death. This is what the Lord seeks to impress 
on Arjuna in the present verse. 

The idea is that a man who is being 
carried away by the current of a river can 
never be able to cross it by forcing his way 
against the current; while he who moves 
along the current by catching hold of a barge 
or a log of wood or by floating on the 
surface of water through the art of swimming 
reaches the bank and even goes beyond it. 
Similarly, the man who having been caught 
in the stream of Prakrti struggles against it, 
i.e., wilfully neglects his duties, cannot go 
beyond Nature, but on the other hand gets 
involved in it more and more; while he who 
betaking himself to God or to Karmayoga 
(the path of Action) or rising above Prakrti 
according to the process of Jhanayoga, 
continues to perform duties according to his 
nature, is freed from the bondage of Karma 
and transcends Prakrti, i.e., realizes God. 


In the foregoing verses man has been declared as dependent on his nature in the matter 
of performing actions. Here one may ask: Prakrti or nature is unconscious, how can it bring 
anyone under its sway? The Lord, therefore, says: 
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sar: Udy gasa faster 
WAM BASE ATAATU GY N 


gar: God (who is their inner controller); Ayam of all beings; eet in the heart; 334 
O Arjuna; fagft abides; waa turning round and round (according to their respective 
Karmas); udyan all living beings; marse mounted on the vehicle of the body; maat by 


His illusive power. 


Arjuna, God abides in the heart of all beings, causing them to revolve, according 
to their Karma by His illusive power ‘Maya’, as though mounted on a machine 


(the body). 


Though the man who is seated in a 
vehicle moves not himself, the motion of the 
vehicle imparts locomotion to him; even so 
though the Self is immovable—is really 
speaking wholly beyond all activity,—yet, 
being identified with a body due to ignorance 
that has existed from time without beginning, 
the activity of the body is attributed to the 
Soul. This is what the Lord means by 
figuratively speaking of the body as a vehicle. 

The driver who propels a vehicle remains 
in the vehicle himself; even so God dwells in 
the heart of all creatures and it is while seated 
in their heart that He causes them to revolve 
according to their Karma. Hence no decree 
of God is liable to the least error; for all- 
powerful, all-pervading and omniscient as 
He is, He is fully aware of all the doings of 
those creatures. This is what is meant by the 
first half of this verse. 

In order to reward or punish the various 
Jivas or embodied souls according to the 
doings of their previous lives, God causes 
them to be born in different species. He 
unites them with or disjoins them from various 
objects, activities and living beings and urges 
them to newer forms of activity in accordance 
with their nature. This is how God causes 
living beings to revolve through His Maya. 

This raises the question of freedom of 
will. Is man free to act according to his will 
or does he depend for his actions on any 
other agency? If he is dependent, what is the 
nature of his dependence and on whom does 
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he depend—on his own nature or on Prakrti 
or God? For, at one place man has been 
declared free as having the right to act (11.47), 
and at another place as subject to his individual 
nature (III.33) and at a third place as dependent 
on God (X.8). In this very chapter he has 
been declared as dependent on or subject to 
his own peculiar nature in verses 59 and 60 
and in the present verse as dependent on 
God. This point evidently needs elucidation. 

In this connection it may be submitted 
that man is neither free to act nor to abstain 
from action. That is why it has been said that 
no living being can remain inactive even for 
a moment (III.5). Even the statement that 
man has the right to act is intended not to 
declare him free but only to proclaim him as 
dependent; for he has thereby been pronounced 
as incapable of giving up action. Now as 
regards the agency on which he depends, our 
submission is that it is just the same to call 
him as dependent on Prakrti, on his own 
nature or on God. For, as a matter of fact, 
Prakrti and nature are synonymous terms; 
and as for God, He urges the different Jivas 
or embodied souls to action through His 
illusive power according to their individual 
nature in quite an unconcerned way, i.e., 
remaining altogether unaffected or unattached. 
Therefore, to call a man dependent on God is 
just the same as to declare him subject to his 
own nature. In the alternative case it is God 
who is the lord and director of Prakrti, so that 
even to call a man as subject to his own 
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nature is tantamount to calling him dependent 
on God. 

Here it may be asked: If man is absolutely 
dependent, what is the way of redeeming 
him and what need is there for scriptures 
determining what a man should do and what 
he should not. Our reply to this question is 
that the Sastras are not intended to divert a 
man from his natural duties or to urge him 
to acts which are antagonistic to his nature. 
Their intention is to deter him from wrongful 
acts which he is liable to commit under the 
impulse of likes and dislikes while discharging 
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his duties, and to encourage him to perform 
his duties in a righteous spirit. Hence, though 
bound by his own nature in performing 
actions, he is not so fettered in the matter 
of reforming this nature. Therefore, waking 
up as a result of the teachings of the Sastras 
and holy men, if he takes refuge in Almighty 
God, who is the director of Prakrti, and, 
giving up morbid feelings such as those of 
attraction and aversion etc., rightly performs 
his natural duties in a disinterested spirit 
according to the scriptural injunctions, he can 
surely be redeemed. 


In the preceding verse it has been proved that man is not free to abandon his duties, 


he is driven to his natural duties under the prompting of his own nature; for Almighty God, 
who remains seated in the heart of all as their inner controller, causes all living beings to 
revolve according to their own nature and it is not possible for man to resist His prompting. 
The question, therefore, arises: If such is the case, what should a man do in order to get 
rid of the bondage of Karma and attain supreme peace? Thereupon the Lord prescribes the 


duty for Arjuna in the following verse: 


wa mi Wes Bawa adi 
AAAS Shock CATT WTA STATA G2 N 


qaq Him (God); Ya alone; SRY Wes take refuge in; ududa with all your being; At 


O descendant of Bharata; amenat by His mere grace; WM Bt supreme peace; TAT 
state; Wears you shall attain to; Stat the eternal. 


Take refuge in Him alone, with all your being, Arjuna. By His mere grace you 


shall attain supreme peace and the eternal state. 


The personal pronoun ‘Tam’ refers to 
the same almighty, all-supporting and all- 
pervading God, who is the director and inner 
controller of all and has been spoken of in 
the preceding verse as seated in the heart of 
all living beings. And he who, having offered 
his mind, intellect, senses, and vital airs, as 
well as all his wealth and relations etc., to 
Him, throws his entire responsibility on Him, 
is said to have taken refuge in him with all 
his being. 

That is to say, having devoutly ascertained 
the virtues, glory, truth and essential character 
of God, such a man looks upon Him alone as 
his supreme goal and safest retreat, chief 
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support and total wealth; and recognizing 
Him as his lord, protector, supporter, director 
and greatest wellwisher, he depends on Him 
in everyway and is rid of all fear. Regarding 
everything as belonging to God and feeling 
His presence everywhere, he gives up the 
feeling of mineness and the sense of doership, 
as well as attachment and desire, in respect 
of all actions and serves God, seated in the 
heart of all living beings, according to His 
behests through the performance of his duties. 

Whatever pleasurable or painful 
experiences he is subjected to, he treats them 
as a boon sent by God and remains ever satisfied. 
He never feels the least aggrieved over any 


* Chapter XVIII * 


dispensation of Providence. Turning his back 
on honour, fame and prestige he never entertains 
the feeling of mineness or attachment in respect 
of anything other than God. With utmost 
reverence and exclusive attachment he ever 
continues to hear, reflect on and recite the 
divine names, virtues, glory, stories, truth and 
essential character of God. All these sentiments 
and practices are covered by taking refuge in 
God with all one’s being. 

The devotee who takes refuge in God 
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in the aforesaid manner begins to receive a 
never-ending flood of grace from the supremely 
compassionate, benevolent and almighty God, 
which washes away all his sorrows and 
bondage. Thus rid of all sorrows and bondage 
the devotee is filled with supreme joy and 
realizes the eternal Brahma or God, who is 
Truth, Consciousness and Bliss solidified. 
This is what is meant by his attaining supreme 
peace and the eternal supreme abode through 
the grace of God. 


Thus commanding Arjuna to take refuge in God, the inner controller of all, the Lord 
now winds up His teaching on the subject and says: 


gia a ame Wergeat Far 
Amàn asa aM FENIN 


fa thus; @ to you; AMA wisdom; amema has been imparted; Tang TATA more secret 
than secrecy itself; nat by Me; agza pondering carefully; Wad this (esoteric wisdom); STaUT 
fully; axt as; zæ you like; tat accordingly; He do. 


Thus, has this wisdom, more secret than secrecy itself, been imparted to you by 


Me. Fully pondering over it, do as you like. 


The partcle ‘Iti’ in this verse marks the 
conclusion of the gospel and covers all that 
has been taught by the Lord from verse 11 of 
Chapter II up to the preceding verse. 

The word ‘Jnanam’ covers the entire 
range of the Lord’s teachings—whatever He 
has told Arjuna from verse 11 of Chapter II 
to the preceding verse with a view to unfolding 
in clear terms the secret of His virtues, glory, 
truth, and essential character. The whole of 
this teaching is conducive to the direct 
knowledge of God, hence it has been termed 
as ‘Jnana’ (wisdom). Of all those secrets in 
the secular as well as in the sacred domain 
that have been considered as worth keeping 
from general knowledge, the teaching which 
gives a correct idea of the virtues, glory and 
essential character of God has been recognized 
as the most esoteric. The use of the qualification 
‘Guhyat guhyataram’ with ‘Janam’ is, 
therefore, intended to bring out the glory of 
this teaching as well as to impress on Arjuna’ s 
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mind the truth that these things should not be 
revealed before the unqualified. 

The personal pronoun ‘Maya’ has been 
used by the Lord to show that none else 
could expound the truth of His divine virtues, 
glory and essential character as He Himself 
would do; hence the wisdom taught by Him 
above was exceedingly valuable. Even so 
the use of the pronoun ‘Te’ is intended to 
convey that the wisdom referred to above 
has been imparted by the Lord for the spiritual 
well-being of Arjuna considering him as 
qualified to receive it. And the passive participle 
‘Akhyatam’ indicates that whatever the Lord 
had got to say on the subject had already 
been told; and that he had nothing more to 
say. 

Commencing His teaching from verse 
11 of Chapter II, the Lord declared the vocation 
of fighting at more than one place (II.18,37; 
1.30; VII.7; X1.34) as the duty of Arjuna 
according to both Sankhyayoga and 
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Karmayoga, the disciplines of Knowledge 
and Action, and exhorted him to take refuge 
in Him. Then, after fully expounding in Chapter 
XVIII the truth of Sannyasa (Sankhya) and 
Tyaga (Yoga) in response to Arjuna’s enquiry, 
He reiterated in verses 56 and 57 the glory of 
Karmayoga with the element of Bhakti 
preponderating in it and invited him to approach 
Him for shelter. Nevertheless, since Arjuna 
did not express his willingness to do so, the 
Lord once more showed the unique reward 
of obeying His commands to that effect and 
also pointed out the great harm involved in 
disobeying Him. When Arjuna made no answer 
even then, the Lord deemed it necessary to 
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caution him; and with that end in view He 
told him that God was the inspirer of all and 
dwelt in the heart of all, and accordingly 
asked him to betake himself to Him, When 
Arjuna remained silent even on this, the Lord 
wound up His teaching in the first half of the 
present verse; and glorifying the teaching 
already imparted, He admonished Arjuna to 
ponder over the same and in conclusion 
asked him to do as he liked (aù am 
@e ). In other words, He exhorted Arjuna to 
follow any of the several disciplines taught 
by Him, viz., Karmayoga, Jhanayoga and 
Bhaktiyoga etc., whichever appealed to him, 
or to do whatever he thought fit. 


When Arjuna made no answer even on being thus asked to decide on his course after 


pondering the entire range of the Lord’s teaching, and when he got despondent as it were, 
thinking himself to be unqualified and unable to determine his duty, the Lord, who is the inner 
controller of all and knows the mind of all, took compassion on Arjuna of his own accord, and 


with the intention of telling him the quintessence of the whole teaching of the Gita, said: 


aad wa: AUT A ws aa: 
spista À cefafa act agai a fer gx N 


udaa, the most esoteric of all; 3a: again, once more; WT hear; Ñ to Me; Way 
supreme; aa: word; $8: dear; AÑ you are; Ñ My; g4 exceedingly; gf this; aa: therefore; 
agn I shall give; ù you; Ra salutary (advice). 

Hear again My supreme word, the most esoteric of all truths. You are extremely 


dear to Me; therefore, I shall give you this salutary advice. 


All that the Lord has told Arjuna so far 
is worth preserving as a secret, hence the 
Lord has spoken of it time and again as 
‘supremely esoteric’ and ‘the supreme secret.’ 
Of all those teachings, again, the words in 
which He has revealed His own virtues, 
glory, greatness, essential character and divine 
power, that is to say, wherever He has declared 
Himself as no other than the all-pervading, 
all-supporting, all-powerful God, who is both 
with and without attributes, and asked Arjuna 
to practise His adoration and take shelter in 
Him, are worth keeping from others’ knowledge 
more than anything else. That is why the 
Lord has used the adjective ‘Guhyatamam’ 
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(most secret) in the opening verse of Chapter 
IX and the word ‘Rājaguhyam’ (the sovereign 
secret) in the very next; for, fully describing 
His own virtues, glory, essential character, 
mystery and divinity in that chapter, He has 
clearly asked Arjuna to practise His worship 
and place himself under His protection. Even 
so, while introducing once more the topic of 
self-surrender to Himself in Chapter X, the 
Lord has similarly used the adjective ‘Paramam’ 
with ‘Vacah’ in the very opening verse. In 
the same way, by using the qualifications 
‘Sarvaguhyatamam’ and ‘Paramam’ with 
“Vacah’ the present verse, the Lord indicates 
that He would deliver to Arjuna in the next 
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two verses the most important and esoteric 
part of His teaching. 

The secret that the Lord seeks to confide 
to Arjuna in the following two verses has 
been communicated to him even before (IX.34; 
XIL.6,7; XVII.56-57). Arjuna, however, failed 
to take special note of it; that is why, sifting 
that most valuable gospel from the entire 
body of His teachings He was going to 
repeat it once more and expected that Arjuna 
would carefully listen to it and treasure it. 
That is what is implied by the use of the 
words ‘Bhuyah srnu’. 

In the preceding verse the Lord directed 
Arjuna to use his independent judgment in 
determining his duty, He did not keep to 
Himself the responsibility in respect of the 
same. This filled the mind of Arjuna with 
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dejection. He wondered why the Lord spoke 
to him in that strain and began to doubt his 
faith in the Lord, his devotion and attachment 
to Him. Therefore, with a view to driving 
away the despondency of Arjuna and in 
order to cheer him up, the Lord assures him, 
that he was exceptionally dear to Him, that 
the tie of love obtaining between them was 
indissoluble; hence he need not feel downcast. 
This is what He seeks to impress upon him 
through the words ‘Istah asi Me drdham’. 
The indeclinable “Tatah’ implies cause. 
The Lord thereby shows that, Arjuna being 
His most intimate friend, He would keep 
nothing from Arjuna and would confide the 
most esoteric truth to him in his own interest, 
and that whatever He would tell Arjuna 
would prove highly beneficial to him. 


The Lord now unfolds the secret of all secrets that He promised in the preceding verse 


to reveal. 


AAT Yea nee Hest At AAGE | 
Aare aed A uR aA A gy Ul 


WAM Wa give your mind to Me; Aesth: (be) My devotee; Farsi (be) My worshipper; 


aT to Me; mmt bow; AT to Me; Ya alone; ua you will come; U truly; a to you; 
URA I promise; fra: beloved; aÑ you are; Ñ My. 


Give your mind to Me, be devoted to Me, worship Me and bow to Me. Doing so, you 


will come to Me alone, I truly promise you; for you are exceptionally dear to Me. 


Knowing the Lord as all-powerful, all- 
supporting, all-wise, all-pervading, the ruler 
and inner controller of all, and a veritable 
ocean of surpassing beauty, love, divinity 
and other virtues, he who steadily fixes his 
mind on Him with exclusive love and cannot 
bear even a moment’s separation from Him 
is said to have given his mind to Him. For a 
detailed explanation of the term ‘Manmanah’ 
the reader is referred to the commentary on 
the concluding verse of Chapter IX. 

A devotee of the Lord recognizes Him 
as his only supporter, master, guardian, supreme 
goal and chief support, and places himself 
wholly under the Lord’s control. He does not 
reserve the least freedom to himself and entirely 
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depends on the Lord. He remains ever 
contented with every dispensation of the Lord, 
obeys Him under all circumstances, and loves 
Him with an undivided heart and with utmost 
reverence. This is what the Lord expects 
Arjuna to do when He asks Arjuna to be 
devoted to Him. 

A votary of the Lord offers worship to 
His image with reverence, devotion and love, 
by means of leaves and flowers as mentioned 
in verse 26 of Chapter IX. He invokes the 
Lord’s presence with his heart and worships 
the Lord mentally. He revers the Lord’s 
utterances, the scene of His sports, and His 
images in everyway; and realizing the Lord’s 
presence everywhere or treating all living beings 
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as His own manifestations he renders them 
appropriate service and homage and treats them 
with due honour and respect. All this is included 
in His worship. The subject has been discussed 
more fully in the commentary on verses 26 to 
28 and 34 of Chapter IX. 

The personal pronoun ‘Mam’ in this 
verse stands for the integral Divinity or the 
Supreme Person, who is all-powerful and 
adorned with all virtues, who is the inner 
controller and the chief support of all, who 
has many aspects such as qualified and 
unqualified, formless and endowed with form, 
and so on. It is He who manifested Himself 
in the form of Sri Krsna and is represented 
here as delivering His gospel of the Gita to 
Arjuna. It is He, again, who manifested Himself 
as Sri Rama in the Tretayuga and set up the 
ideal of virtue. And He is the same who 
manifested Himself in the form of a man-lion 
in the Satyayuga and rescued Prahlada. 

Prostration before any image, picture, 
footprints or wooden sandals of the Lord or 
before the scriptures depicting His virtues, 
glory and truth, or bowing to all living beings 
realizing His presence in all or regarding all 
as His manifestations or living images—this 
is what is meant by bowing to the Lord. The 
idea has been elaborated in the concluding 
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verse of Chapter IX. 

By adopting the course of discipline 
indicated in the above paragraphs one is sure 
to realize the almighty Lord, who is Truth, 
Consciousness and Bliss solidified. What is 
meant by His realization has also been pointed 
out in the commentary on the concluding 
verse of Chapter IX. 

Arjuna was a beloved devotee and friend 
of the Lord. Therefore, out of love and 
kindly feelings towards him, the Lord was 
anxious that Arjuna, and through him all 
qualified souls, should repose unwavering 
faith in the Lord. It is with this idea that He 
uses the words “Te satyam pratijane (I truly 
promise you).” That is to say, reposing firm 
faith in the assurance of the Lord that one 
who pursues the course of discipline suggested 
above surely realizes Him, a man should 
strive his level best to attain the qualifications 
mentioned in the verse. 

The words “Me priyah asi” are intended 
to justify the assurance given by the loving Lord 
in the words “Te satyam pratijane”. What He 
means to say is that it was His love for Arjuna 
that compelled Him to give the above assurance 
in order to strengthen his faith; otherwise there 
was no need for Him to do so.* 

Not only does the man who practises in 


* Who can glorify the high-souled Arjuna, for whose sake God Himself delivered with His own lips 
the divine message of the Gita. In the Udyoga-Parva of the Mahabharata we read as follows:— 


Ua ART: PO: WIA AW: Wa: | aARao aa wrath feet Ha 


(49. 20) 


“Śrī Krsna is the divine sage Narayana Himself and Arjuna has been declared as Nara (the twin-born 
brother of Narayana). Narayana and Nara are one life manifested in two forms.” 
Our object here is to show how great was the love the Lord bore towards Arjuna. This itself will 


indicate how dearly he was loved by Arjuna. 


Bhagavan Sri Krsna was a close companion of Arjuna and often remained by his side even during 


his excursions into the forest and his sports in water, at the royal court as well as during sacrificial 
performances etc. They were on such intimate terms with each other that even in their domestic life one 
came across scenes of free interchange of pure and unadulterated love between them. Returning from the 
camp of the Pandavas, Sanjaya, King Dhrtarastra’s minister, gave the following account to his master:— 

“I have seen unique love between Sti Krsna and Arjuna. In order to have a talk with them I called 
at their inner apartment in a most humble spirit ! I saw there the two noble souls seated on a most precious 
seat, clad in rich constumes and adorned with costly jewels. In the lap of Arjuna rested the feet of Sri Krsna, 
while Arjuna’s own feet rested in the lap of Draupadi (the common consort of the Pandavas) and Satyabhama 
(Sri Krsna’s consort). Finding me there Arjuna pushed the gold stool from beneath his feet towards me and 
beckoned to me take my seat on it. I touched it with reverence and squatted on the floor.” 

Bhagavan Sri Krsna called on the Pandavas in the forest and in course of His conversation He spoke 
to Arjuna thus:— 
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a full measure all the four items mentioned 
above attain God; but the practice of even one 
of these can lead to God-realization. For the 
Lord Himself declares in verse 14 of Chapter 
VIII that He is easy of realization through mere 
exclusive thought; verse 23 of Chapter VII 
and verse 25 of Chapter IX state that he who 
is solely devoted to the Lord eventually attains 
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Him; while verses 26 to 28 of Chapter IX 
and verse 46 of the present chapter declare 
Him as attainable through mere worship. Of 
course, it is true that the specific practice of 
anyone of the aforesaid times incidentally 
involves the practice of other limbs too; and 
the feeling of reverence and devotion is 
involved in the practice of all these limbs. 


Aaa URST ATA SUT ast 
BTS CA MANTA AAEM AT Spe: UKE UI 


Waar all duties; WRT resigning (to Me); AT Me (the all-powerful and all-supporting 
Lord); THA only; sat aH take refuge in; 3eq I; aT you; ATAWA: of all sins; Arerferenhs shall 


absolve; Al 3a: worry not. 


Resigning all your duties to Me, the all-powerful and all-supporting Lord, take 


refuge in Me alone. I shall absolve you of all sins, worry not. 


The compound word ‘Sarvadharman’ in 
this verse denotes all those duties enjoined by 
the Sastras, which have been prescribed for a 
particular man according to his grade in society, 
stage in life, temperament and circumstances, 
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Chapter XII as ‘Sarvani Karman?’ and by the 
term “Sarvakarmani’ in verse 57 of the present 
chapter. Laying down all these duties in God 
in the manner suggested in the commentary 
on the verses mentioned above is what is meant 


and which have been referred to in verse 6 of 


by the verb ‘Parityajya’. For, while discussing 


ma da dada à wieda ai cect of uo at aie aca ao aq 
(Maha., Vana., XII.45) 

“Arjuna, you are Mine and I am yours. Those who are Mine are wholly and solely yours. In other 
words, whatever is Mine belongs to you. He who is on inimical terms with you is My enemy; and whoever 
is devoted to you is devoted to me.” 

When Bhisma had mowed down the Pandava army for nine days, Yudhisthira approached the Lord 
at night and said to Him in great perturbation, “Sri Krsna, our encounter with Bhisma is just like the rushing 
of moths into the burning flame for being devoured by it. Now tell me what to do.” To this Bhagavan Sri 
Krsna comfortingly said, “Be not worried. Tell Me and I will dispose of Bhisma. Rest assured that Arjuna 
will kill him.” Then, revealing the tie of love which bound Him to Arjuna, the Lord said:— 

qa wat wa Get wat Bre wa aa a den wep ved 
we watt wert apd wifad SII UT 4 wae aA We 
(Maha., Bhisma., 107.33-34) 

“O King ! your brother, Arjuna, is My friend, relation and disciple too. I can cut My own flesh and 
part with it for the sake of Arjuna. And this tiger among men can as well lay down his life for My sake. 
We have pledged our word, dear cousin, that we shall stand by each other till the end.” 

This can furnish some clue to the tie of uncommon love that bound Bhagavan Sti Krsna to Arjuna. 

Karna was in possession of an infallible weapon (a kind of lancet) which he had received from, Indra, 
the lord of paradise. The latter had told him that the warrior at whom he hurled it would surely die. But 
he could use the missile only once. Karna had kept the lancet in reserve for being used against Arjuna. 
Duryodhana and others repeatedly urged him to use the missile against Arjuna and kill him outright. Karna 
himself would feel inclined to do so. But as soon as he came face to face with Arjuna, Bhagavan Sri Krsna, 
who occupied the charioteer’s box in the latter’s car, cast such a spell on Karna that he forgot to discharge 
the missile. When Ghatotkaca, Bhima’s son from a demon wife, played havoc among the Kaurava army by 
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the conception of “Tyaga’ in the course of this 
chapter, the Lord has unequivocally declared 
in verse 7 that it is not justifiable to abandon 
one’s allotted duties, so that giving them 
up through ignorance is what has been 
characterized as Tamasika Tyaga. Therefore, 
by no stretch of imagination can the word 
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‘Parityajya’ be interpreted in the sense of 
abandoning all duties. 

Besides this, the Lord has commanded 
Arjuna at more than one place (III.30; VIII.7; 
XI.34) not to desist from fighting, which is a 
sacred duty with the Ksatriyas, but to 
participate in war resigning all duties to him. 


his demoniac stratagems, Duryodhana and others were all unnerved. They all exclaimed with one voice, 

“First dispose of this wretch by hurling Indra’s missile, so that we may be spared. At this dead of night if 

this demon finishes us all, of what avail would that missile be to us, which you have specially reserved 

for Arjuna?” Therefore, Karna felt constrained to hurl the missile at Ghatotkaca, who died instantaneously. 

His death cast a gloom over the entire Pandva family. Bhagavan Sri Krsna, however, was immensely pleased. 

As if maddened with joy, He clasped Arjuna to His bosom again and again. Later on He took Satyaki into 

His confidence and said, “Satyaki, on the battlefield it was I who kept Karna spell-bound. That is why he 

could not discharge the missile against Arjuna so far. So long as the missile, which was capable of 

despatching Arjuna, remained with Karna, I was in perpetual anxiety. Anxiety played so much on My nerves 

that I could not get a wink of sleep at night, nor did I ever have a gleam of joy. Seeing that infallible weapon 

used up today, I deem Arjuna to have escaped the jaws of death. Look here, My beloved parents, friends 

and kinsmen like you and My own life are not dearer to Me than Arjuna. In the field of battle protection 

of Arjuna’s life is more essential in My eyes than that of any other life. I would not barter away Arjuna 

even for anything which is more valuable than the kingdom of the three worlds. Today I cannot contain 
Myself for joy to see Arjuna reborn as it were.” 

akena AAA | eed Uae dea wef ea 
aa: Wed: Qe gaa Aswad i yd wema ger uel ARTAN 
(Maha., Drona., 182.44-45) 
The friendship of Sri Krsna and Arjuna was so well-known that Duryodhana himself once said:— 
arent fe PUT: Ue HON Ma: | ae Gat: pet wd paT 
pot mares A ai ada ue: pon wor often 

(Maha., Sabha., 52.31-33) 

“Śrī Krsna is the soul of Arjuna and Arjuna, the soul of Sri Krsna. Sri Krsna would do all that Arjuna 
might ask Him to do; there is no doubt about it. Śrī Krsna can forgo even the celestial world for the sake 
of Arjuna; even so, Arjuna can give up his very life for Sri Krsna’s sake.” 

There are many more episodes illustrative of the ideal love between Sri Krsna and Arjuna. For them 
the reader is referred to the relevant portions of the Mahabharata and Srimad Bhagavata. 

It was due to this exceptional love of Arjuna that the Lord had to unfold to him the most hidden secret 
of His integral being known by the name of Purusottama or the Supreme Person, which is even more secret 
than the all comparatively esoteric wisdom. And it was for this love that, even in the Supreme Abode of 
the Lord, Arjuna obtained the most rare privilege of personal service to the Lord, which is coveted by the 
greatest Vedantists and exponents of the Vedas. After his ascent to heaven the pious king Yudhisthira, who 
had attained a super-celestial body, saw in the Supreme Abode of the Lord:— 

wat wt ed wa aa idee wag Aee 
amaya: yaan: | suen itor mea aA 
(Maha., Swarga., IV.2-4) 

“Bhagavān Śrī Govinda is endowed there with His own Brahmic or purely spiritual Body, which is 
all refulgence. His divine weapons as the Discus, and other formidable missiles are waiting upon Him in 
their super-celestial human semblances ! The most glorious and heroic Arjuna is also attending upon Him.” 
Such is the ‘supreme reward’ of carefully hearing, grasping and assimilating the philosophy of the Gita. And 
it is quite in the fitness of things that a man like Arjuna, who was not only self-controlled, most selfless, 
talented and wise but also the supremely beloved friend, servant and disciple of the Lord, should obtain 
the ‘supreme reward.’ 
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And having carefully listened to the Gita, 
Arjuna himself not only expresses his 
willingness to do His bidding in verse 73 of 
the present chapter, but actually participated 
in the Mahabharata war and thus discharged 
his sacred obligation. ‘Sarvadharman 
parityajya’ should, therefore, be taken to mean 
laying down all one’s duties in the Lord, and 
not actually giving them up. And the man who 
has laid down his duties in the Lord, regards 
everything as belonging to Him; and 
completely renouncing the feeling of ‘T and 
‘mine’, as well as attachment and desire in 
respect of his mind, senses and body and with 
regard to all actions performed by them as well 
as to their fruit, continues to perform such duties 
only for His sake and according to His behests 
and prompting like a mere tool in His hands. 

Having resigned all his duties to God in 
the above manner, the devotee who has solely 
taken refuge in the Lord regards Him as his 
supreme goal, safest retreat, chief support, 
dearest object of love, greatest wellwisher, most 
intimate friend and nearest relative, and looks 
upon Him as his supporter, lord and guardian. 
He constantly thinks of Him at all times with 
supreme reverence and exclusive love even 
while sitting or standing, awake or asleep, 
eating and drinking, walking and moving from 
one place to another and carrying out His 
behests in every way. He ever remains 
contented with His dispensation and like the 
celebrated devotee, Prahlada, entirely depends 
on Him and Him alone. All this is covered 
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by taking refuge in the Lord. The idea has 
been clearly brought out in the commentary 
on verse 6 of Chapter XII, the concluding verse 
of Chapter IX and verse 57 of this very chapter. 

The word ‘Papa’ forming part of the 
compound word ‘Sarvapapebhyah’ in this 
verse stands for the bondage of action in the 
shape of fruits of good and evil deeds, under 
which this Jiva or embodied soul has been 
revolving from birth to birth through different 
species of life; and the absolution from sins 
referred to here consists in freeing one from 
the above bondage. Therefore, the idea 
underlying the freedom from sins promised 
by the Lord is the same as has been conveyed 
in verse 31 of Chapter III by the words 
‘Karmabhih mucyante’ by the words 
‘Mrtyusarmsarasagarat samuddharta bhavami, 
in verse 7 of Chapter XII, and by the words 
‘Matprasadat sarvadurgani tarisyasi’ in verse 
58 of the present chapter. 

The Lord winds up the teaching of the 
Gita by comforting Arjuna in the words “Ma 
Sucah” (worry not). Concluding with these 
words the teaching which He commenced in 
verse 11 of Chapter II with the words 
‘ASocyan’ (not worth grieving for), the Lord 
exhorts Arjuna, who had already betaken 
himself to Him, to surrender himself completely 
and thereby be rid of all worries, and having 
shed all grief and fear, abandon himself to 
His care for ever. This total absence of sorrow 
and realization of God form the principal 
theme of the Gita. 


Having thus concluded the teaching of the Gita, the Lord now seeks to glorify the teaching 
and the study etc. of this gospel and with this end in view He first points out the marks of him 
who is unqualified for the same and forbids Arjuna to impart the teaching to such a man. 


se A Wee AM Hares 
A alae areal Ft At arse Ul & 9 Ul 


JAA this (secret gospel of the Gita); Ñ by you; 7 neither; Stes to a man who lacks 
in austerity; 4 nor; ANTA to him wo is not devoted; aaraa never; AA nor again; sRTsTAa 
to him who is unwilling to hear; re should be imparted; 7 never (should it be imparted); 
a and; WA Me; €: who (to him); saat finds fault with. 

This secret gospel of the Gita should never be imparted to a man who lacks in 
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austerity, nor to him who is wanting in devotion, nor even to him who is not willing 


to hear; and in no case to him who finds fault with Me. 


The demonstrative pronoun ‘Idam’ in this 
verse covers the entire range of the Lord’s 
teachings imparted to Arjuna from verse 11 of 
Chapter II to the preceding verse with a view 
to expounding the truth of His own virtues, 
glory, mystery and essential character. In order 
to determine the eligibility for receiving this 
gospel the Lord forbids Arjuna to repeat it to 
those who labour under the four disqualifications 
mentioned in this verse. Out of the four types 
of unqualified persons referred to above the 
Lord mentions first of all him who lacks austerity. 
By shutting out such a man from the portals of 
the Gita, the Lord seeks to impress upon Arjuna 
that the gospel of the Gita is an extremely 
profound secret, that Arjuna was His most 
loving devotee and endowed with divine 
virtues, hence He had confided it to him in his 
own interest, recognizing him as qualified to 
receive it. Therefore He warns Arjuna not to 
repeat the Gita, replete as it is with an exposition 
of His virtues, glory and reality, to a man who 
is not given to austerity in the form of discharging 
his own sacred obligations, who having 
abandoned his duty has given himself over to 
sinful ways out of greed for worldly pleasures 
due to attachment for sensuous enjoyments. 
For such a man would be incapable of 
assimilating this teaching and would thereby 
bring dishonour to the same as well as to the 
Lord Himself. 

The compound word ‘Abhaktaya’ stands 
for the unbeliever who has no faith in God, 
much less love or reverence for Him, and 
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who regards himself as everything. The most 
esoteric gospel of the Gita should not be 
delivered to such a man either; for being 
incapable of grasping its secret he would be 
unable to assimilate it. 

Even if a man practises austerity in the 
shape of performing his sacred duties, but 
having no reverence and love for the teaching 
of the Gita does not care to lend his ear to it, 
this most esoteric gospel should not be delivered 
to him. For a man of this type would get 
disgusted with it, and would not be able to 
appreciate it. Thereby he would only belittle 
the teaching as well as the Lord. 

In no case should this teaching be related 
to a man who cavils at the Lord,—who has 
assumed a form with attributes for redeeming 
the world,—who paints His virtues as a vice 
and vilifies Him. For, being jealous of the 
Lord’s virtues, glory and divinity, he would 
treat the Lord with even greater contempt 
and thereby aggravate his sin. 

He who is free from all the four 
disqualifications mentioned in this verse is 
unquestionably fully qualified to receive this 
gospel. Next to him, he who lacks penance 
in the form of devotion to his duty, but is free 
from the other three disqualifications is also 
eligible for it. And he too who is neither 
given to austerity nor fully devoted to the 
Lord, but who is willing to hear the Gita, is 
qualified to a certain extent. He, however, 
who looks on the Lord with a carping eye or 
vilifies Him is absolutely unqualified. 


Having thus pointed out the marks of him who is unqualified to receive the gospel of 
the Gita, the Lord now tells Arjuna in the following two verses the reward and value of 


propagating it among His devotees. 


a gi we Wt Aenea 
ait ata wt eat MAATTE: UGS N 


a: (he) who; 3 this (gospel of the Gita); WA WA most secret; WAHT among My 
devotees; afere will preach; ufw love; AFT to Me; WIA supreme; Heat having offered; 
mT Me; Wa alone; wera shall come to; atza: without doubt. 
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He who, offering the highest love to Me, preaches the most profound gospel of the 


Gita among My devotees, shall come to Me alone; there is no doubt about it. 


The demonstrative adjective ‘Imam’ in 
this verse refers to the entire gospel of the 
Gita. The use of the adjectives ‘Paramam’ 
and ‘Guhyam’ with reference to it is intended 
to show that this teaching, inasmuch as it 
secures freedom from the bondage of worldly 
existence and leads one to realize God Himself, 
is superb and esoteric. 

Endowed with faith in God, His devotees 
recognize Him as responsible for the creation, 
maintenance and destruction of the whole 
universe, all-powerful and the universal Lord, 
and love Him accordingly. They are eager to 
hear of His virtues, glory, pastimes and reality, 
and are delighted to hear the same. Such 
devotees are referred to here by the term 
‘Madbhaktesu’. The use of this compound word 
is intended to determine the eligibility for 
receiving the gospel of the Gita. The idea is 
that the devotee of God is automatically freed 
from all the four disqualifications referred to 
in the preceding verse. Therefore, a devotee 
of the Lord is the only fit recipient of this gospel 
and every person, to whatever grade in society 
and to whatever caste he may belong, can be 
a devotee of God (IX.32). Hence the caste, 
creed and nationality etc., of a man are no 
bar to his eligibility. Possessed of extreme 
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reverence for the Lord Himself or His 
utterances, a devotee of God is overwhelmed 
with love by the thought of His name, virtues, 
sports, glory and essential character and 
preaches the gospel of the Gita among His 
devotees in a disinterested spirit for the sake 
of His pleasure alone. That is to say, he gives 
them lessons on the original text of the Gita, 
explains the meaning of its verses, helps them 
recite the text with correct intonation, brings 
out and elucidates the ideas contained in it, 
resolves the doubts of his audience and 
inculcates the truth of the Gita upon their mind 
and awakens in them a strong impulse to 
translate into practice the teaching of the Gita. 
All this is covered by preaching the gospel of 
the Gita among His devotees with supreme 
devotion to Him. 

A devotee of God, who propagates the 
ideas of the Lord among those who are 
qualified to receive them, in a disinterested 
spirit and with the sole object of attaining 
devotion to Him, doubtless reaches Him. 
That is to say, the above is an unfailing 
means to His realization; hence those qualified 
devotees who seek to attain Him must 
undertake the mission of preaching and 
popularizing the gospel of the Gita. 


Ta marae aaa faa: | 
afadt Aa A dened: Maat yfan ee i 


aE there is not; aea than he; WATT among human beings; afya anyone; À Napaa: 
doing a more loving service to Me; “feat shall be; 4 neither; @ and; Ñ Me; amta than he; 
Ə: (anyone) else; aat: dearer to; Yf in the entire world. 


Among men there is none who does Me a more loving service than he; nor shall 


anyone be dearer to Me in the entire world than he. 


The personal pronoun “Tasmat’ in this 
verse refers to the pious and loving devotee 
of God, who has deep knowledge of the Gita 
and preaches its gospel among His devotees 
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as mentioned in the foregoing verses. 
Dissemination of His ideas among His 
devotees is dearer to the Lord than all other 
duties that endear one to Him, such as the 
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performance of sacrifices and penance and 
practice of charity, service, worship, Japa 
(the repetition of sacred formulas) and 
meditation etc.; nothing in this world is so 
dear to the Lord as the mission referred to 
above. Therefore, he who disseminates His 
ideas among His devotees with reverence 
and devotion is dearer to Him than anyone 
else; none is dearer than he. Completely 
neglecting his own interests, he does only 
that which is dear to the Lord, hence he is 
exceptionally dear to Him. This is what is 
meant by the first half of this verse. 

The proclamation of the Lord that no 
one is dearer to Him than the devotee 


* Bhagavad-Gita « 


mentioned above, does not refer to the present 
alone, it is equally true of the future as well. 
That is to say, it is hardly possible that 
anyone would be dearer to Him even at a 
future date. For when no other service is 
dearer to the Lord than the one in which he 
is engaged, how could anyone be more 
beloved of Him through any other practice ? 
Therefore, of all the practices helpful to His 
realization, the mission of devoutly propagating 
His ideas among His devotees is the best. It 
is with this belief that the Lord expects His 
devotees to proceed with this noble work. 
This is what He seeks to convey in the latter 
half of the verse. 


In this way in the preceding two verses the Lord pointed out the reward and value of 
propagating among His devotees the gospel of the Gita in a reverent and devout spirit. 
Everyone, however, is not equal to the task; scarce anyone is qualified for it. Hence He now 


proceeds to glorify the study of the Gita. 


seed a a sa wet Garanraa: | 
aaa aarefas: eafafa A nR: v0 i 


aAA will study; @ as well; 4: whosoever; $44 this; {2 sacred; taraq staat: our 
dialogue (in the form of the Gita); wag through, wisdom-sacrifice; wt by him; 3A I; 38: 
W shall be worshipped; 3Ñ such (is); Ù My; nf: conviction. 

Whosoever studies this sacred dialogue of ours in the form of the Gita, by him too 


shall I be worshipped through Yajña of knowledge; such is My conviction. 


The demonstrative adjective ‘Imam’ along 
with the words ‘Avayoh sarnvadam’ here 
refers to the text of the Gita in the form of a 
dialogue between Arjuna and Bhagavan Sri 
Krsna, which has been characterized in verse 
68 above as ‘Paramam guhyam’ (the most 
esoteric gospel). The use of the adjective 
‘Dharmyam’ with reference to it is intended 
to convey that the gospel in question has 
been delivered by the divine Lord Himself; 
hence whatever has been taught therein is 
replete with virtue from beginning to end. It 
contains nothing which offends against 
righteousness or which is superfluous. 
Therefore, it is the paramount duty of man to 
follow the teachings embodied in it. 
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Receiving lessons on the holy Gita from 
the devotees of God who are conversant 
with its inner meaning, reciting it daily, going 
through its translation in one’s own language, 
pondering over its meaning and striving to 
grasp the same with the help of those who 
are in the know of it,—practice of all these is 
included in the study of this scripture. 

Going through the translation of the Gita 
side by side with reciting the text, and daily 
recitation of the Gita with an eye to its meaning 
is much better than going through the text or 
daily reciting it without following its meaning; 
and it is still better to be overwhelmed with 
love and get imbued with its spirit while going 
through or reciting the text in an intelligent way. 


* Chapter XVIII * 


The latter half of this verse is intended 
to reveal the value of studying the Gita in the 
aforesaid manner. The idea is that a study of 
this scripture enables one to acquaint oneself 
correctly and fully with the truth about the 
absolute and relative, as well as the manifest 
and unmanifest, aspects of the Divinity. 
Therefore, whoever studies the Gita with the 
object of grasping the truth about the Lord 
will be deemed to worship Him through 
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wisdom-sacrifice. The practice in the form of 
this wisdom-sacrifice has been recognized as 
far superior to other practices carried on with 
the help of material substances ([V.33); for 
all practices culminate in the knowledge of 
the truth about God. And this consummation 
is easily reached through the wisdom-sacrifice 
referred to above, hence a seeker of beatitude 
should whole-heartedly devote himself to study 
of the Gita. 


Having thus pointed out the value of a study of the holy Gita, the Lord now declares 
the reward of hearing it in the case of those who are unable to study it in the above manner. 


agamas yo at ATI 
ASA Be: WMISo HAYA ATT N 9k I 


MgA possessed of reverence; ATHA: free from cavilling; @ and; Yuya should hear 


é 


(the holy Gita); afù even; @: WX: the man who; @: he; afù too; FH: absolved of (sins); TAM. 
mih the happy worlds; wyard shall attain to; qoro of the virtuous. 


The man who listens to the holy Gita with reverence and in an uncarping spirit,— 


liberated from sin, he too shall reach the happy worlds of the virtuous. 


The use of the word ‘Narah’ is intended 
to show that he who lacks the inclination 
even to hear with reverence the holy Gita 
hardly deserves to be called a human being; 
for his human birth is proving fruitless. 
Therefore, he is only a beast in human form. 

Believing in the existence of God as 
well as in His virtues and glory, and with a 
firm conviction that the holy Gita is the word 
of God Himself, and that whatever has been 
said therein is absolute truth, and reposing 
faith in the exponent of the Gita, the man 
who hears the original text or its exposition 
with love and eagerness is referred to here by 
the word ‘Sraddhavan’. And ‘Anasiiyah’ is 
he who does not find fault with the Lord or 
His utterance nor shows disrespect in any 
form to the holy Gita while hearing it. 
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To say nothing of him who preaches 
the gospel of the Gita among others as 
mentioned in verse 68, or of him who studies 
it himself as referred to in verse 70 above, 
even he who is merely able to hear it with 
faith is absolved of sin. Therefore, he who is 
unable to preach or even study it himself 
should make it a point at least to hear it. 

The man who is thus given to hearing the 
Gita is rid of all sins committed in successive 
previous lives,—which bring about one’s birth 
among low-born creatures such as beasts and 
birds etc., and throw one into the infernal 
regions,—and obtains a residence in the higher 
worlds from Indra’s heaven onward to the 
supreme abode of God according to the degree 
of his faith and devotion. This is what is meant 
by the latter half of this verse. 


Having thus glorified the preaching, recitation and hearing of the holy Gita, the Lord 
now enquires of Arjuna his reactions to the above, just in order to awaken him to his real 
situation, although He knew everything Himself: 


niaaa wÍ aAA AAA | 
peanae: MEA TAT OR N 
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afea whether; Wad this (gospel of the Gita); 944 has been heard; wet O son of 
Prtha (Kunti), Arjuna; tat by you; Tao Aaa with one-pointed mind; ahead whether; 
ammam: delusion born of ignorance; WAS: has disappeared; Ñ your; a77 O conquerer 


of riches, Arjuna. 


Have you, O Arjuna, heard this gospel of the Gita attentively? And has your 
delusion born of ignorance been destroyed, O Dhanafijaya, conquerer of riches? (72) 


The demonstrative pronoun ‘Etat’ in this 
verse covers the entire range of the most 
esoteric divine teaching imparted by the Lord 
from verse 11 of Chapter II to verse 66 of the 
present chapter. It is in order to impress upon 
Arjuna the importance of this teaching that 
the Lord asks him the question embodied in 
the first half of this verse. The idea is that the 
above teaching of the Lord is something very 
rare; He could not declare His divinity to 
everybody or ask anyone and everyone to 
seek refuge in Him. He, therefore, was naturally 
anxious to know whether Arjuna had carefully 
and attentively heard His teachings; for should 
he have missed it, he would have certainly 
committed an egregious blunder. 

Now, if Arjuna had carefully heard the 
teaching, it must have borne its fruit. He, 
therefore, reminded Arjuna how he had 
complained of his being puzzled about his 
duty (II.7), how he had reckoned it a sin to 
discharge his sacred obligation (1.36), how 


he had preferred to live on alms abandoning 
all his duties (II.5), how he had felt perturbed 
at the thought of killing his own kinsmen 
(1.45-47) and how he had been at a loss to 
determine the course of his action (II.6-7),— 
which had all been due to his mind being 
warped by infatuation,—and was accordingly 
anxious to know whether that infatuation had 
left him. Should he have given an attentive 
ear to His teaching, his mind must have been 
cleared of the cloud of infatuation. And in 
case it had not been dispelled, that clearly 
showed absence of attentiveness on his part. 

The above two questions of the Lord 
are impregnated with the lesson that a man 
should devote himself to the study and hearing 
of the holy Gita with a careful and attentive 
mind; and till he is completely disabused of 
the delusion born of his ignorance he should 
think that he has not correctly grasped the 
teaching of the Lord, so that it is essential to 
ponder it with reverence. 


Thus enquired by the Lord, Arjuna conveys his reactions to Him, expressing his gratitude. 
AB Ale: BAe ATA erAarAA | 
Radish weeds: BRA Gat TA N 93 N 


"BW: is dispelled; Are: (my) delusion; WIR: wisdom; Bel gained; aaar by Your 
grace; Wat by me; 314A O infallible Lord; Raa: sifet I stand; maag: freed from doubt; 


PRA will do; tat bidding; aa Your. 


Arjuna said: Krsna, by Your grace my delusion has gone and I have gained 


wisdom. I am free of all doubts. I will do Your bidding. 


Arjuna has now come to realize that Sri 
Krsna is the immutable Absolute, the supreme 
Spirit and the almighty and immortal God. 
This is what he seeks to convey by addressing 
Him as ‘Acyuta’ (infallible Lord). 
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Arjuna gratefully answers the question 
of the Lord, contained in the preceding verse, 
in the words ‘Nastah Mohah’. Arjuna thereby 
acknowledges his immense obligation to the 
Lord for the divine gospel so kindly delivered 


* Chapter XVIII * 


by Him, and assures the Lord that his 
delusion,—which was due to his want of 
correct knowledge about the Lord’s virtues, 
glory, divinity and essential character, and 
which prevented him from carrying out the 
Lord’s behests (II.9) and flustered him at the 
thought of the impending destruction of his 
kinsmen (1.28-47),—had completely been 
destroyed. 

With the disappearance of delusion, born 
of his ignorance, the light of divine wisdom 
had dawned in his mind, the memory of the 
virtues, glory, divinity and essential character 
of the Lord had been fully awakened, and 
His integral being had been revealed to him, 
leaving nothing unknown to him. This is 
what Arjuna seeks to impress on the Lord by 
the words ‘Smrtih Labdha’. 

Arjuna had now no doubt left in his mind 
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about the virtues, glory and divinity of the 
Lord, and His absolute and relative as well as 
the manifest and unmanifest aspects, and even 
so about the nature of virtue and sin, and 
about what he should do and what he should 
abstain from, etc. In other words, all his doubts 
had been resolved, and in consequence of it 
the unsteadiness of his mind had completely 
vanished. This is what Arjuna means by the 
words “Sthitah asmi gatasandehah”’. 

Lastly, Arjuna felt that by the Lord’s 
grace he had attained the object of his life, 
and thus had no duty left for him. Therefore, 
he was prepared to do as the Lord bade him 
and would perform all his duties such as 
fighting etc., in the interest of the world order 
according to His directions by way of sport 
as a mere instrument. This is the idea conveyed 
by the words “Karisye vacanam tava”. 


Having thus repeated the holy Gita in the form of a dialogue between Bhagavan Sri 
Krsna and Arjuna in response to the enquiry from Dhrtarastra, Sanjaya now reveals to his 
master the glory of the Gita in the following two verses while concluding his message. 


IAT SAA 


see ATCT MAA TOAST: | 


Hanim 


NAZAT II OX N 


gfe thus; sre I; EUSGEIS] of Vāsudeva, Śrī Krsna; urie Arjuna, son of Prtha (Kunti); 
€ and; Welter: of the high-souled; Wateq conversation; S47 this; AMAA heard; IQA, 
mysterious; Wagsury (and) thrilling (lit., making the hair stand on their ends). 

Sanjaya said: Thus I heard the mysterious and thrilling conversation between Sri 


Krsna and the high-souled Arjuna, son of Kunti. 


The particle ‘Iti? marks the conclusion 
of the gospel of the Gita. 

The use of the epithet ‘Vasudeva’ (lit., 
the all-pervading Spirit) for Sri Krsna and of 
the qualification ‘Mahatma’ (high-souled or 
noble-minded) with reference to Arjuna is 
intended to glorify the Gita. The idea is that 
this gospel has been preached by Sri Krsna, 


(74) 


who is no other than the all-pervading Divinity, 
the indweller of all hearts, in response to the 
enquiry from Arjuna, who is an incarnation 
of the divine sage Nara; hence it is highly 
valuable. No other sacred teaching can bear 
comparison with it; for it is the quintessence 
of all scriptures or sacred books.* 

The dialogue between Sti Krsna and 


* ie wien aden feat: sreafadt ia cat carrera gaang (Maha., Bhisma, 43.1) 

“The Gita alone should be heard and chanted, studied and taught, as well as pondered and assimilated; 
collections of other scriptures are of no avail. For the Gita has flowed from the lotus-like lips of no other 
than Bhagavan Visnu, who bears a lotus on His navel.” 
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Arjuna has been spoken of as mysterious 
because it enables one to realize the integral 
Divinity, possessed of wonderful and 
transcendent virtues, glory and supernatural 
powers. And even as a man hears and 
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understands it, he is filled with delight and 
wonder, which make his hair stand on end. 
Hence it has been called ‘Romaharsanam’. 
Sanjaya feels proud that he has been able to 
hear with his own ears such a wonderful dialogue. 


GZL EP ESIC TAT Ag eIAS URI 
: S 
GET APTANA ATH AAT: CAAA A 9 I 
amanar (having been blessed with the divine vision) by the grace of Śrī Vyasa; 


sar have heard; Wad this; TAA esoteric; IgA I; WL supremely; ArT Yoga or wisdom; 
Wna, from Bhagavan Sri Krsna; poq the Lord of Yoga; ald in person; PATT: 


imparting (it to Arjuna); a44 Himself. 


Having been blessed with the divine vision by the grace of Sri Vyasa, I heard in 
person this supremely esoteric gospel from the Lord of Yoga, Sri Krsna Himself, 


imparting it to Arjuna. 


The use of the compound word 
“Vyasaprasadat’ is intended to express 
Safjaya’s gratitude towards Maharsi Vyasa, 
who had so kindly gifted him with the divine 
vision, i.e., with the supernatural faculties of 
seeing what is out of sight, hearing what is 
out of hearing and grasping what is out of 
one’s mental grasp. It was due to that 
supernatural gift that Safjaya was enabled to 
hear the divine gospel of the Gita, which he 
was otherwise incapable of hearing. 

The demonstrative pronoun ‘Etat’ stands 
here for the holy Gita in the form of the 
above dialogue between Sri Krsna and Arjuna. 
The use of the adjective ‘Paramam’ with 
reference to it is intended to bring out its 
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superb character; and ‘Guhyam’ points to its 
esoteric nature, i.e., bangs its doors against 
the unqualified. The third adjective “Yogam’ 
indicates that the gospel contains a detailed 
exposition of Karmayoga, Jñānayoga, 
Dhyanayoga, Bhaktiyoga and other practices 
leading to God-realization; and the gospel 
itself, i.e., even its devout recitation is an 
independent means of realizing God and hence 
deserves the title of “Yoga’. 

Lastly, Safijaya tells Dhrtarastra that the 
Gita, which he had just repeated to the King, 
had not been received by him through a third 
agency but directly from the lotus-like lips of 
the almighty Lord Sri Krsna, the controller of 
all Yogic powers. 


Having thus revealed the value of hearing the most rare gospel of the Gita, Sanjaya, 
while expressing his own reactions, glorifies the recollection of that gospel. 


se ref i 
Aaaa: Tos Cary a ACME: us N 


Wr O king; Ha WIEST recollecting again and again; Wate conversation; FAX this; 
gT marvellous; Azrar: between Bhagavan Si Krsna and Arjuna; Yay sacred; earha 


I rejoice; @ and; ¥gxg: again and yet again. 


Remembering, over and over, that sacred and mystic conversation between 


Bhagavan Sri Krsna and Arjuna, O King ! I rejoice again and yet again. 


(76) 


* Chapter XVIII * 


The holy Gita in the form of this mystic 
conversation between Bhagavan Si Krsna 
and Arjuna purifies him who studies, teaches, 
hears, ponders and discourses on it, and 
does good to his soul in every way. Hence 
it has been characterized as ‘Punyam’ (sacred). 
And it reveals the marvellous virtues, glory, 
divinity, truth, mystery and essential character 
of the Lord; hence it has been spoken of as 
‘Adbhutam’. 
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By giving his own reactions in this 
verse Sanjaya glorifies the recollection of 
the gospel of the Gita. Safjaya means to 
say that the gospel preached by the Lord 
had captivated his heart so much that he had 
lost his relish for anything else. He was 
reminded of that teaching again and again, 
and merged in the thought of it. He was 
being transported with joy and overwhelmed 
with love. 


Having thus glorified the recollection of the Gita, Sanjaya while giving his further 
reactions extols the recollection of the Cosmic Body of the Lord. 


Tat Ca Ga BUNS Be: | 
faerat A ASABE St UA: TA: 199 I 


ad thata and; Way Weyer remembering again and again; WAY form; AR gT most 
wonderful; @t: of Śri Hari; fasta: Ñ (is) my wonder; We great; Wr O king; wants I rejoice; 


a also; YA: YA: again and yet again. 


Remembering also, again and again, that most wonderful form of Sri Krsna, great 


is my wonder and I rejoice over and over again. 


By hearing, pondering and singing the 
virtues, glory, exploits, divinity, greatness 
and the sacred names of Bhagavan Sri Krsna, 
and by perceiving and touching His Form a 
man is rid of all sins. Association of any kind 
with Him frees one from all sins, ignorance 
and sorrows and the Lord robs the devotee 
of his heart; hence He is termed as ‘Hari’. 

The word ‘Rupam’ qualified by the 
adjectives ‘Tat’ and ‘Atyadbhutam’ refers to 
the most wonderful and divine Cosmic Body 
of the Lord, which He had revealed before 
Arjuna and the glory of whose vision has 
been declared by the Lord Himself in verses 
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47 and 48 of Chapter XI. 

The memory of that Cosmic Body of 
the Lord did not fade from the mind of 
Sanjaya, he was reminded of it again and 
again and wondered how he was vouchsafed 
a vision of that most rare and divine Form of 
the Lord. He had no merit to his credit, 
which could earn him that unique privilege. 
The motiveless mercy of the Lord alone had 
entitled him to that privilege. A mental survey 
of the wonderful phenomena and events 
forming part of that vision filled him with 
wonder and awe at the marvellous Yogic 
power of the Lord. 


Thus giving his own reactions and glorifying the gospel of the Gita and the recollection 
of the marvellous Form of the Lord, Sanjaya now concludes this chapter indicating the 


certain prospect of the Pandava’s victory. 


aa GTA: HPO GT Ure eR: | 
aa sitfasrat faster ARTA n o 


aa where; atta: the Lord of Yoga; paT: Bhagavan Sri Krsna; 4a (and) where; 
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we: the son of Prtha (Kunti), Arjuna; aaeh: the wielder of the Gandiva bow; €a there; 
sit: glory; fasta: victory; Yfa: prosperity; yat Ñf: (and) unfailing righteousness; 4R: 7A 


(such is) my conviction. 


Wherever there is Bhagavan Sri Krsna, the Lord of Yoga, and wherever there is 
Arjuna, the wielder of the Gandiva bow, glory, victory, prosperity and unfailing 


righteousness will surely be there: such is my conviction. 


By using the epithet “Yogesvarah’ for 
Śrī Krsna and ‘Dhanurdharah’ for Arjuna, 
Sanjaya impresses upon King Dhrtarastra the 
glory of Bhagavan Śrī Krsna and Arjuna, and 
indicates the sure prospect of the Pandava’s 
victory in order to awaken in the king’s mind 
an inclination to negotiate peace. In other words, 
Safijaya wanted to make it clear that Bhagavan 
Śrī Krsna was the Lord of all Yogic powers 
and that He was capable of creating, 
maintaining and destroying the whole universe 
in a trice by dint of His Yogic power. There 
could be no doubt about the victory of King 
Yudhisthira, who had Bhagavan Śrī Krsna, 
the manifest Divinity, as his supporter. 
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Besides this, Arjuna too was an 
incarnation of the divine sage Nara, a beloved 
friend of the Lord, and a great hero, the 
wielder of the famous Gandiva bow; he too 
had girded his loins to see his brother victorious. 
Hence there was none who could vie with 
Yudhisthira at that moment. For where the 
sun is, light must be there; even so, the very 
presence of Bhagavan Sri Krsna and Arjuna 
ensures all glory, victory and righteousness. 
And laurels go to him who has virtue on his 
side. Therefore, the victory of the Pandavas 
was guaranteed. The welfare of Dhrtarastra 
lay in bringing round his sons to seek peace 
with the Pandavas. 


RANIN MATRIS SATA: N 2S Il 


Thus, in the Upanisad sung by the Lord, the science of Brahma, the scripture 
of Yoga, the dialogue between Sri Krsna and Arjuna, ends the eighteenth 
chapter entitled “The Yoga of Liberation through the path of 
Knowledge and Self-surrender.” 


The Bhagavadgita is the divine word of Bhagavan Sri Krsna, the supreme Purusottama 
or God Himself, who is adored by the whole animate and inanimate kingdom, is full of the 
six divine properties, and is Bliss and Consciousness solidified. The scripture is a mine of 
endless mysteries. It is by the grace of the supremely compassionate Bhagavan Sri Krsna that 
its inner meaning can be partially understood. He alone, who ponders the Gita with a heart 
brimming over with supreme reverence and pure loving devotion, directly perceives the 
grace of the Lord and can obtain a glimpse of the real character of the Gita. Therefore, 
seekers of blessedness would do well to place before them the ideal of Arjuna, the prince 
among devotees, and cultivating his divine virtues should hear, study and ruminate over the 
Gita with faith and devotion; and they should whole-heartedly devote themselves to spiritual 
practice according to their individual capacity in pursuance of the Lord’s behests. Those who 
proceed on the above lines are inspired with ever new thoughts and feelings of a supremely 
blissful, unique and transcendent character. Attaining absolute purity of mind and enjoying 
the exceptional grace of the Lord, they speedily realize Him. 
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